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THE AUTHOR 


T he author, Bhaddanta Vicittasãrãbhivamsa, Mingun Tipitakadhara Sayadaw, as he is 
popularly known, was bom in the village of Thaibyuwa on November 11, 1911. At the 
age of eight he was sent to Sayadaw u Sobhita of Min-gyaung Monastery, Myingyan, to 
start learning the rudiments of Buddhism. When he was ten he was ordained a sãmanera by 
the sarne Sayadavv. Ten years later he went to Dhammanãda Monastery, a secluded place of 
holy personages, in Mingun, Sagaing Township, for íurther learning. In 1930, he received 
higher ordination. His sponsors were Daw Dhammacãrĩ, a prominent and learned nun of 
Mingun, who was the author of the Saccavãdĩ-tĩkã, and Sir u Thwin, a wealthy 
philanthropist of Yangon. Since then Daw Dhammacãrĩ had become his spiritual mother 
and Sir u Thwin his fatherly supporter for his religious life. In 1937, when the First 
Dhammanãda Sayadaw, who was his preceptor at his ordination, passed away, he had to 
take charge of the Monastery. 

Sayadavv had passed a series of religious examinations invariably with ílying colours 
since the age of 13. To mention a few, in his íourth year as a bhikkhu, he passed the 
Dhammãcariya Examination held by the Pariyatti Sãsanahita Association of Mandalay 
which was a íormidable examination in which only a few candidates dare to sít for. The 
Examination is on the three great Commentaries which candidates normally try to finish 
one by one in three years. But the author passed all three Commentaries in one year and 
acquired the rare and coveted title of Pariyatti Sãsanahita Dhammãcariya Vatarhsakã. 

However, the íirst time he really made his name for himselí as a man of vast learning 
was when he passed with distinctions the Tipitakadhara Examination, which was held for 
the first time and was also reputed to be the longest and most difficult one. As the name of 
the Examination suggests, the candidate has to recite all three Pitakas that he had learned 
by heart. In addition, he has to pass the vvritten papers on all the Canonical Texts and 
Commentaries. It took him four years to sít the whole Examination that earned him, in 
1953, the unique title of Tipitakadhara Dhammabhandãgãrỉka, which means “Bearer of the 
Three Pitakas and Keeper of the Dhamma-Treasure”. Sayadaw's ability to recite 16,000 
pages of Buddhist Canonical Texts has been recorded in the Guinness Book of Records 
1985. (Since the author's achievement there have been only four other holders of the same 
title so far.) 

As regards his work for the sãsana, suffice it to say that even beíore that great 
achievement of being Tipitakadhara Dhammabhandãgãríka, when the Sixth Buddhist 
Council was well under way, Sayadavv was assigned the task of editing the Canonical Texts 
to be approved by the Council as its version. Besides, when the Council was convened, 
Sayadavv acted as the Vissajjaka, that is, 'Respondent' answering questions on all three 
portions of the Canon. The Pucchaka, 'Questioner', was the late Mahasi Sayadaw. In 
answering the questions, the author took the combined role of Thera Upãli and Thera 
Ãnanda who answered the questions on the Vinaya and the Dhamma respectively at the 
First Council presided over by Thera Mahãkassapa. 

Aíter the Council, the author devoted himselí to literary pursuits. At the request of u Nu, 
the then Prime Minister of Myanmar, he assiduously compiled Mahã Bnddhavamsa, being 
the Myanmar exposition on the lives of the Buddhas as related mainly in the Buddhavariisa 
Pãli Text of the Khuddaka Nikãya. This compilation, resulting in six volumes in eight 
books, commenced in 1956 and ended in 1969. The work, being the author's magnum opus 
and a colossal contribution to Myanmar Buddhist literature, has been received with 
enthusiastic acclaim by members of the Sangha and the laity alike. 

In the year 1980, an historic event in the history of the Sangha in Myanmar took place. It 
was the emergence of the State Sangha Mahã Nãyaka Committee comprising 
representatives of all sects of the Buddhist Sangha in Myanmar. The author was 
unanimously elected permanent General Secretary of the Committee, which, as the 
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Supreme Authority on Buddhist religious affairs of the country, is responsible for the 
growth, development and prosperity of the Buddha-sãsana. 

In addition to his responsibilities as General Secretary of the State Sangha Mahã Nãyaka 
Committee, the author is busily devoted to the Service of the sãsana in three main areas, 
namely, providing support and íacilities for the emergence of more Tipitaka Bearers for 
the perpetuation of the sãsana, providing support and íacilities for the dissemination of the 
Buddha’s Teaching at home and abroad, and providing adequate medical íacilities for 
members of the Sangha from all over Myanmar. 

For the íirst task, the author íounded the Tipitaka Nikãya Organization whose chieí aim 
is to nurture young bhikkhus so that they may one day become "Bearers of the Three 
Pitakas and Keepers of the Dhamma-Treasure" like himselí. There are a number of 
promising learners under his care at Momeik hill near Mingun. 

Soon aíter the íormation of the State Sangha Mahã Nãyaka Committee, it íirmly resolved 
to establish two separate universities of Pariyattỉ Sãsana in Yangon and Mandalay where 
the Good Law of the Períectly Enlightened One would be taught in a new System of 
education to produce Theras who will spread the Teaching in Myanmar and elsewhere. In 
pursuance of the second objective, the author's untiring eííorts have resulted in magniíicent 
University buildings which have newly sprung up both at Yangon and Mandalay where 
courses leading to the Degrees of Dhammãcariya and Mahã Dhammãcariya have been in 
full swing since 1986. 

As to the third important project undertaken by the author vvhich was for the welfare of 
the Sangha, the Hvitadãna Sãsana Specialist Hospital for bhikkhus has been íounded in 
Mandalay. It is a 100-bed specialist hospital with all the (acilities and equipments for a 
modern health centre and was íormally opened under the auspices of the author himselí on 
August 18, 1990. 

In recognition of his great learning and of his invaluable Services to the Sãscma, as 
mentioned above, the Government coníerred upon him the title of Aggamahãpandita (The 
Supremely Learned One) in 1979 and the title of Abhidhaja Mahãratthaguru (The Noble 
Banner and Great Preceptor of the State) in 1984, 

Hail and hearty at the age of 79, the indeíatigable Sayadavv kept on striving continuously, 
day in and day out, towards íurtherance of his three main tasks, thus setting an exemplary 
model for emulation to all who desire to promote the welfare of beings by means of the 
Buddha Dhamma. 
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THE AUTHOR'S INTRODUCTION 

Namo Buddhãya Siddam 


Kĩdiso te Mahãvĩra, 

Abhinĩhăro Naruttama, 

Kamhi kãìe tayã Dhĩra, 

Patthitã Bodhim uttamă? 

í 4/^v Buddha, who is endowed with the four kinds of right exertion, 1 who is the 
v_/highest among men and higher than devas and Brahmãs, and who is thus 
Chief of these three categories of beings! How should we comprehend your 
resolve to gain Buddhahood of great glory, that pervades the whole universe 
extending from the bottom realm of intense suííering to the top realrn of Brahmãs. 
Since when has your mind become inclined to achieve the prime laurel of Períect 
Self-Enlightenment, which surpasses the Enlightenment of a Private Buddha and 
the Enlightenment of a Disciple?” 

This enquiring note of acclamation was sounded in the sky over the City of Kapilavatthu 
on the first waning moon of Kason, in the year 104 Mahã Era. The background story, in 
brieí, of this question is narrated below. 

The Buddha, the Omniscient One and Lord of the Three Worlds, observed the íirst rain- 
retreat (vassa) in the Deer Park of Isipatana, Vãrãnasĩ, in the year 103 Mahã Era. During 
this retreat, He converted the Five Ascetics and the group of 54 íriends headed by Yasa, 
son of a wealthy man, leading them to arahantship. When the retreat was over, He asked 
them to disseminate the Dhamma, which is excellent in all three aspects - the beginning, the 
middle and the end — and no two of them going in the same direction. He himselí went 
alone towards the íorest of Uruvelã to convert the three ascetic Kassapa brothers and their 
followers, numbering one thousand. 

On the way to Uruvelã, on reaching Kappãsika grove, the Buddha met with thirty 
Bhadda-vaggiya brothers who were searching for an absconding woman. He established 
them in the lower Paths and Fruitions and made them ehi-bhikkhus. Then He proceeded 
alone to Uruvelã where He liberated the eldest brother, Uruvelã Kassapa and his 500 
followers from heretical views. He did the same for Nadĩ Kassapa and his 300 followers 
and Gayã Kassapa and his 200 followers. Finally, He preached to all the one thousand 
ascetics, the Adittapariyãya-sutta on the stone slab at Gayãsĩsa and thereby established them 
in the Fruition of Arahantship. And, together with the one thousand newly accomplished 
arahants, the Buddha set out on a journey to the City of Rãjagaha. 

The day the Buddha arrived in Rãjagaha, He helped King Bimbisãra and the brahmin 
householders, one hundred and ten thousand in all, with His Teaching to reach the State of 
sotãpatti-phaìa and another ten thousand brahmin householders established in the Three 
Reíuges. The following day, the Buddha accepted the VeỊuvana Monastery which was 
generously donated by King Bimbisãra in support of His ministry. It was the first 
monastery He had ever accepted and the occasion of His acceptance of the monastery was 
marked by a great earthquake. From that time onwards, He had taught all those worthy of 


1. Right exertion: Sammappadhãna. The four such exertions are: 

(i) The endeavour to prevent the arising of evil which has not yet arisen; 

(ii) The endeavour to put away evil that has arisen; 

(iii) The endcavour to bring about the arising of good which has not yet arisen; and 

(iv) The endeavour to íurther develop the good that has arisen. 
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conversion, who came to Him, including those who would eventually become Chieí 
Disciples, Great Disciples and Ordinary Disciples. He did so as though He were dispensing 
among them the medicine for deathlessness. 

While the Buddha was thus busily engaging Himselí, His íather, King Suddhodãna, sent 
nine ministers, one after another, each with one thousand men, on a mission to invite Him 
to return to Kapilavatthu. Instead, they became arahants and neither conveyed the King’s 
message to the Buddha nor sent back any iníormation to the King. So the Buddha’s 
playmate, the minister KãỊudãyĩ, was sent as the tenth envoy, also with one thousand men. 
KãỊudãyĩ and his men became arahants, too, and spent their time enjoying the bliss of their 
spiritual attainment. When the cold season was over and spring arrived, KãỊudãyĩ made a 
humble request to the Buddha, in sixty-íonr verses, persuading Him to return to the home 
of His kinsmen. The Buddha then journeyed to the City of Kapilavatthu on the first day 
after the full moon of Tabaung travelling slowly, covering only one yọịana a day, and 
arrived at Kapilavatthu on the first day after the full moon of Kason in the year 104 Mahã 
Era. 

On the same day the Sakyan princes welcomed the Buddha and His host of bhikkhus in a 
great ceremony, they took them to Nigrodhãrãma Monastery as arranged beforehand. On 
arrival at the Monastery, the Buddha sat in the Seat specially prepared for Him and 
remained quietly surrounded by twenty thousand arahants. The Sakyans, who took too 
great a pride in their high birth, thought to themselves: “This Prince Siddhattha is younger 
than us. He is only a young brother, or a young nephew, or a young grandson of ours.” 
And, puffed up with conceit, they urged their younger kinsmen: “You bow in homage to 
the Buddha; we shall, however, stay behind you.” 

The Buddha knew the inner minds of the Sakyan princes were dwelling with pride of 
their birth and thought to Himselí : “These proud kinsíolk of mine do not realize that they 
have grown old without accomplishing anything beneíicial for themselves. They know 
nothing about the nature of a Buddha. They know nothing about the power of a Buddha. 
What if I should display a Buddha’s might by períorming the Twin Miracle of water and 
fire. I will make a jewelled walk in the sky, a platíorm as broad as the ten thousand 
universe. And, I will walk to and fro on it and pour íorth a shower of sermons to suit the 
temperaments of all those who come to me.” No sooner had He resolved thus, the Brahmãs 
and devas acclaimed their joyous approval. 

Then the Buddha entered upon the íourth jhãna making white (colour) as His object of 
concentration. On arising from that jhãna, He made a firm resolve that light should spread 
all over the ten thousand universe. Immediately after that resolution, all the universe was 
ílooded with light to the great delight of devas, humans and Brahmãs. While they were 
rejoicing, the Buddha rose up into the sky by developing the supernormal power through 
exercise of the íourth jhãna. Then He proceeded to períorm the Yamakapãtihãriya (the 
Twin Miracle), which consisted of the appearance of ílames of fire and streams of vvater 
emitted alternatively (1) from the top and bottom of the body, (2) from the front and the 
back, (3) from the eyes, (4) from the ears, (5) from the nose, (6) from the shoulders, (7) 
from the hands, (8) from the sides, (9) from the feet, (10) from the íingers, toes and from 
between one íinger and another as well as from between one toe and another, (11) from 
each hair of the body, and (12) from every pore of the body. The emitted fire-sparks and 
water-sprays fell amidst the crowds of human and celestial beings as though the Buddha 
was letting the dust fell from His feet onto their heads. This exhibition of the Twin Miracle 
with the emission of fire and water alternately from the body of the Buddha created a 
marvellous spectacle of great splendour which inspired all the Sakyan princes with awe and 
reverence, moving them to utter words of resounding praise. 

Aíter the períormance of the Twin Miracle, the Buddha created a jewelled walk of great 
brilliance which extended from east to west reaching even beyond ten thousand universe. 
He then walked up and down the jewelled walk and delivered several discourses to devas 
and humans suiting their mental dispositions. 

At that time, the Venerable Sãriputta, who was residing at Gijjha-kũta Hill in Rặjagaha, 
saw (through his supernormal power) the whole event (taking place at Kapilavatthu) and 
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thought to himselí: “I shall now go to the Buddha and make a request for a complete 
narration of the life histories of the Bodhisattas and the Períections they had fulfilled.” 
Accordingly, he lost no time to gather the five hundred arahants, who were all his co- 
residents, and said to them: “Come, we will go. We will pay a visit to the Master and ask 
Him about the past stories of the Buddhas.” Having urged them to accompany him, they 
travelled through space by means of supernormal power, at so fast a speed which surpassed 
that of the wind and the storm. In a moment, the Venerable Sãriputta, with the company of 
bhikkhus, arrived beíore the Buddha and paid homage to Him. Then he uttered the verse, 

Kĩdiso te Mahãvĩra, 

Abhinĩhãro nar’uttama, 
etc. 

mentioned at the beginning, thereby asking the Buddha to narrate elaborately how He had 
received the Deíinite Prophecy from the Former Buddhas and how He had íulíilled the Ten 
Períections, which extend to thirty in all, for the Bodhisattas. 

Then the Buddha, who was still on the walkway, responded with two verses: 

Pĩtipãmojjajan ãnarh, 

Sokasallavinodanarh, 

etc., 

meaning: “Listen to the Buddhavamsa Discourse which could give you joy and happiness, 
remove the thorns of sorrow and bestow upon you the three kinds of bliss, namely, human 
existence, divine existence and Nibbãna. Having thus listened, try to follow and practise the 
Path, as will be explained in this Discourse, that could dispel conceit, eradicate sorrow, 
liberate you from sarhsãra and put an end to all suííering.” Thus the Buddha, out of 
compassion, urged all devas, humans and Brahmãs reciting the verse numbering four 
bhãnavãras (1080 stanzas). 2 

The Commentary on The Buddhavaiiisa 

The Buddhavamsa Text is included in the Khuddaka Nikãya of the Suttanta-pitaka which 
was recited at the First, Second and Third Councils by arahants. The Commentary on it, 
entitled Madhuratthavilãsinĩ, consisting of 26 bhãnavãras, was authored by the Venerable 
Buddhadatta, a resident of the Port Monastery of Kãvĩrapattana of the CoỊa Country in 
South India. 

The Great Buddhavaiiisa Story 

During the reign of King Bagyidaw (A.D.1819-37), the Fourth Founder of the City of 
Ratanãpũra, the íirst Ngakhon Sayadaw, recipient of the title of Ãdiccavamsãbhidhaja 
Mahãdhammarặjãdhirặjaguru, wrote the Buddhavamsa Story in prose. He combined the 
Text and its Commentary, interspersed with certain Pãli verses and their word-for-word 
translations for the aíbresaid beneíits of joy, end of sorrow, etc., by young men and 
women of good íamilies. He did not translate the whole Text word for word (as there 
already exist well known translations in that style called nissaya.) 

That Buddhavamsa in Myanmar prose was published in 1297 M.E (1935) by 
Zambumeitswe Pitaka Press, Yangon, in three volumes with the title, “The Great 
Buddhavarhsa Story.” 

Sudhammavatĩ Buddhavamsa 

Not long aíter the Great Buddhavamsa Story was been published, The Sudhammavatĩ 
Buddhavaríisa Story appeared in one volume of poetical prose, written by Editor u Htun 
Sein. 


2. One bhanavara : is equal to about 270 stanza, each of four lines, recited in one session of the 
Buddhist Council. 
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The State Buddhasãsana Counciĩs Version of The Mahãbuddhavamsa 

Aíter the íounding of the new independent country of the Union of Myanmar, the people, 
both the Sangha and the laity, were busy assiduously making preparations and 
arrangements, shouldering their respective responsibilities for holding the Sixth Buddhist 
Council. The Prime Minister u Nu, seeing their dedicated activities, was inspired by the 
proíound thought of bringing out a new version of the Buddhavamsa Text and its 
Commentary, a version that should include everything that is connected with the Buddha. 
Accordingly, he requested me, in his house, on the occasion of anekạịa ceremony and 
inauguration of his shrine-room, to write such a saga of the Buddhas in commemoration of 
the great event of the Buddhist Council. 

I said to the Prime Minister then: “I have been assigned to participate as a Tipitakadhara 
in the Sixth Buddhist Council which is to be held soon, and I still have to work hard to 
become qualiíied for the title.” With this excuse, I reíused to comply with his request. 
Indeed, at that time, I had just passed the written examination in the Vinaya-pitaka and was 
about to sit for another one on the Abhidhamma Pitaka. 

Succession of Compilers 

Undaunted by my reíusal of his request, the Prime Minister persisted in his earnest effort 
to produce the proposed book by approaching other scholars. And the compilation started 
íirst under the supervision of Medhãvĩ Sayagyi u Saing. Some months later, when only a 
portion had been done, the work was interrupted until Mahãpannãbala, Pathamagyaw 
Sayagyi u Kyee Pe took over as supervisor. In the same way, the compilation again passed 
on to Aggamãpandita Sayagyi u Lin, M.A. Aíter one and a half years, he could íinish 
compiling only the first volume of the series (from the story of Sumedha up to the end of 
the story of Buddha Kassapa). Then u Lin passed away to our great regret, leaving only the 
fame of his learning. 

The Assignment Given to Me 

It was on the llth day of the waxing moon in the month of Nadaw, 1316, (December 6, 
1954), that Sayagyi u Lin passed away. Four days later, the sponsor of my ordination and 
spiritual íather. the wealthy Sir u Thwin, Thadosirĩ Sudhamma, Chairman of the State 
Buddhasãsana Council and Patron of the Sixth Buddhist Council, came to see me at the 
request of the Prime Minister and asked me not to reíuse should the Prime Minister make a 
request for writing a Buddhavamsa. On the full moon day of Pyatho, 1316 (8-1-55), the 
Prime Minister himselí came to see me at my temporary residence at the Sangha Yeiktha 
Meditation Centre and made a íormal request as follows: 

(1) Please supervise the compilation of a treatise on the lives of the Buddhas. In so doing, 
please include everything about the Buddha, not leaving out even minor details. If one 
volume is not enough, make it two; if two is not enough make it four, eight and so on. It is 
important that the work should be exhaustive. 

(2) The vvriting should be intelligible and interesting to all, young and old, even to non- 
Buddhists, who wish to know about the lives of the Buddhas. 

(3) Should the Venerable Sayadaw undertake the task of writing the Mahã Buddhavamsa in 
Myanmar, it will be welcomed by all, both the Sangha and the laity alike. 

The request had been made repeatedly, the first time in 1313 M.E. (A.D.1951), the 
second time in 1315 (1953); and now in 1316 (1954), by my spiritual íather and íinally by 
the Prime Minister himseir. I thereíore felt that I should no longer reíuse to comply with 
their request. Accordingly I gave my consent íirmly saying: “Very well, Dãyakagyi, when 
the proceedings of the Council are over, I will take charge of the compilation and supervise 
the work to the best of my ability without sparing my energy.” 

Aíter the Prime Minister left, I reminded myselí' of following dictum: 

Yarh hi kayirã tam hi vade, 

Yam na kayiră na tam vade. 
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THE AUTHORS’S INTRODUCTION 


Ảkarontaríi bhasamanarh, 

Parijananti panditã. 

One should say what one would do, 

One say not what one does not. 

He who says but does not do 
Is subject to blame by the wise. 

Request made by the State Buddhasãsana Council 

Not long after I had promised the Prime Minister, the State Buddhasãsana Council also 
made its own request. In reply to it, I stipulated the following three terms for carrying out 
the work: (1) the work would be done voluntarily without acceptance of any honorarium, 
(2) I would ha ve nothing to do with office administrative work, and (3) I would take charge 
of the literary matters only in which I feel competent. I added that if these three conditions 
were agreeable to the State Buddhasãsana Council, it would mean that I had accepted the 
assignment. 

Some days later, three oííicials from the State Buddhasãsana Council, namely, Chieí 
Editor u Ba Hmi and Editors Saya Htun and Saya u Ba Than, approached me with the 
íavourable reply that the State Buddhasãsana Council had agreed to all the points raised by 
me. Then, in accepting the compilation work, I said to Saya Htun and Saya u Ba Than: 
“Subject to íailure is a work without a leader; so is a work with too many leaders. I accept 
the work as its supervisor so that the compilation of the Buddhavamsa may not fail. You 
carry on with the assignment as has been planned since the time of Sayagyi u Lin. I shall 
attend to the editing work when the proceedings of the Council come to an end.” 

The Prime Minister's Request in Writing 

As though ‘to drive in a nail where it is already firm or to strap on an iron belt where it is 
already tight,’ the Prime Minister’s íormal request in writing came. The letter was dated 
the 14th vvaxing moon of Nadaw, 2499 Sãsana Era or 1317 Myanmar Era (December 28, 
1955). (The translation of the letter is omitted here.) 

Sayagyi u Lin's Great Learning 

When the Sixth Buddhist Council and the ceremonies commemorating the 2500 th year of 
Buddhism in 1318 Myanmar Era (M.E.) (1956) came to an end, in compliance with the 
Prime Minister's request and in íulíilment of my promise, I started editing the 
MSS(manuscripts) so far prepared on the Mahabuddhavamsa. I íound them running over 
700 pages, written while the Sayagyi was still alive, full of noteworthy íacts with proíound 
meaning, covering a wide íield but not easy to be grasped by ordinary people. In preparing 
these MSS it looked as if the Sayagyi was making a íinal display of his great genius of 
learning. 

When Sayagyi u Lin íirst planned the compilation of the Mahãbuddhavamsa, he had in 
mind to write it only brieíly and did so accordingly. But the Prime Minister u Nu earnestly 
urged him saying: “Let it be as elaborate as possible, Sayagyi. Write all there is to know 
about the Buddha; there cannot be anything that is too insigniíicant to be left out. Please 
write to the best of your ability for the beneíit of the Corning generations.” Sayagyi then 
put aside all that had been written beíore brieíly and worked aíresh keeping his mind 
steadíastly on the subject of the Buddhavamsa all the time. When he began working, on 
arrival at his office, he would put both his arms on the desk and start dictating to his 
stenographer, giving him no rest, sometimes making a clicking sound with his tongue, at 
other times, clenching the íists, closing the eyes and gnashing the teeth to concentrate his 
energy. All this was known from the iníormation given by Saya Htun. 

New Plan of The Compilation of The Mahã Buddhavamsa 

Such a very ambitious literary work, which was full of noteworthy doctrinal points with 
their deep meanings, like a treasure house of knowledge presented by the Sayagyi as if ‘he 
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had hoisted the flag of learning’ of his liíetime, should not be published as originally 
envisaged by him. I íeared that readers would find it rather coníusing and difficult to read 
and understand. Thereíore the vvriting of the Mahã Buddhavamsa had to be planned anew 
as follows: 

(1) The main subject of the Buddhavamsa should be treated separately; 

(2) The Chapter (II) on “Rare appearance of a Buddha” should be re-written and 
confirmed by other learned Sayadaws; 

(3) A new chapter on miscellaneous matters concerning duties which should be 
comprehended and períormed by every aspirant of Buddhahood should be added; 

(4) Explanatory notes and interpretations should be given íully in a separate chapter 
entitled ‘Anudĩpanĩ’, to serve as a supplement to the first part of the íirst volume, and 

(5) Diííicult usages should be made easy by replacing them with simple ones in Myanman. 
When the manuscripts of the Mahã Buddhavamsa íinally went to the press of the State 

Buddhasãsana Council, Sayagyi Saya Nyan, Mahãpannãbala, Proíessor of Pãli, acted as 
Chieí Prooí Reader. 

Exhortation to Readers 

This version of the Mahã Buddhavamsa contains the same material with the same 
meaning as that preserved in the original Buddhavamsa Text, its Commentary, etc. The 
only diíTerence between the original works and this lies in the medium employed, the 
íormer in Pãìi and the latter in Myanman. 

Since a Buddhavamsa can truly coníer upon its worthy readers such beneíits as, (1) joy 
and happiness, (2) end of sorrow, and (3) the three attainments of human existence, divine 
existence and Nibbãna, as has been pronounced by the Buddha, this Introduction is 
concluded with an exhortation in verse so that each reader might enjoy his or her share of 
welfare. 


Pãtubhũto Mahãbuddha- 
varhso Buddhatthadĩpako. 
Buddhavãdĩnam'atthãya 
tam nisãmetha sãdhavo. 


o, you worthy men of gentle mind, seeking your own interest and that of 
others! This book of the Mahã Buddhavamsa, a version of the State 
Buddhasãsana Council, which has made its appearance in commemoration of 
the convening of the Sixth Buddhist Council, resembles a plot of land on 
which virtuous Buddhists may sow seeds of the Dhamma. It vividly 
describes, for the beneíits of those who are virtuous devotees of Buddhism, 
how the Buddha, the Friend of the three classes of beings, had períormed 
unique, meritorious deeds beginning from His existence as Sumedha. 
Thereíore, you all who aspire aíter the íouríold knowledge of the Path, the 
true Enlightenment, should study it careíully with an eye of wisdom, íully 
coníident that you will gain the íruits of joy and happiness, end of sorrow 
and the three attainments of human existence, divine existence and Nibbãna. 

u Vicittasãrãbhivamsa 
Tipitakadhara Dhammabhandãgãrika 
The 7th waxing moon of Wazo, 1399, Myanmar Era 
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Chapter I 


cliapter 1 

SALUTATION & INTENTION 1 

Namo Tcissa Bhagavato Arahato Sammãsambuddhassa ! 2 

W ith most respectíul adoration, I pay obeisance to the Buddha who, like His 
predecessors, has made a very rare appearance; who, like them, has no peers among, 
devas, human and Brahmãs in the three worlds; who, like them, forms a reíuge for all these 
beings who bow in homage; and who is like them in all aspects of glory, virtues and 
attributes (except in eight individual íeatures 3 , such as life span, height, lineage, duration of 
strenuous exertion, rays emitted from body, conveyance used on renouncing the world, 
Bodhi-tree and size of dais as Seat). 

With most respectíul adoration, I pay obeisance to the Dhamma, which, through His 
Omniscience and out of proíound compassion for all beings, has been well taught 4 by that 
Buddha, and which has been held in high esteem by Himselí. 

With most respectíul adoration, I pay obeisance to the Sangha, the Order of Noble Ones, 
who have become true sons of the Master by their proper and upright practice 5 of the 
Dhamma. 

Having paid obeisance to the Buddha, the Dhamma and the Sangha, I shall now write in a 
language neither too brieí nor too elaborate, neither too simple nor too diííicult, and 
relying mainly on the canonical texts of the Buddhavamsa 6 and its commentary and also 
taking relevant materials from other texts and commentaries, the Mahã Buddhavamsa, the 
Great Chronicle of the Buddhas—a book on the lives of twenty-five Enlightened Ones 
from out of innumerable past Buddhas, whose number is far greater than that of the grains 
of sand of the Ganges 7 , beginning with the account of the Exalted Dĩpankarã, from whom 
the íuture Gotama, as the Hermit Sumedha, received the deíinite prophecy 8 that he would 


1. The original word in Pãli is patinnã , which literally means “promise” or “vow.” 

2. This Pãli sentence is the íormula of great honour paid to the Buddha which may be translated 
“Honour to Him the Blessed One, the Worthy One, the Períectly Self-Enlightened One.” A 
Buddhist literary work usually begins with it to show the author's exclamation of obeisance. 

3. These are called attha vemattãni , which Malalasekera translates “eight particulars in which the 
Buddha differ from each other.” His rendering of these eight are: "length of life in the epoch in 
which each is born, the height of His body, His social rank, (some are born as khattiyas, others as 
brahmins), the length of His austerities, the aura of His body (thus in the case of Mangala, His 
aura spread throughout the ten thousand world-systems, while that of Gotama extended only one 
íathom), the conveyance in which He makes His renunciation, the tree under which He attains 
Enlightenment, and the size of the Seat ipallankà) under the Bodhi tree." — Dictionary of Pãli 
Proper Names under Buddha. 

4. This is the fìrst attribute of the Dhamma. 

5. These are the first and second of the attributes of the Sangha. 

6. The íourteenth book of the Khuddaka-Nikãya of the Sutta-Pitaka. 

7. Cp. “Few are the sands of the Ganges, 

Innumerable are the Conquerors, 

Who have entered Nirvana .... “ 

This is from u Pe Maung Tin's translation of the popular Pãli gãthã beginning with the word 
“ Sambuddhe .” The relevant Pãli composition in two lines are:- 
“Appakã vãlukã Gangã, 
anantã nibbutãjinã,... ” 

8. Receiving of the deíinite prophecy ( Niyata-vyăkarana ) is an important íeature in the spiritual 
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become a Períectly Self-Enlightened One. 

May those virtuous people, who are desirous of seeking merit and knowledge; who, with 
abiding faith, have established a firm íoundation of reíuge in the Buddha 9 , the Dhamma 
and the Sangha; and who are properly and uprightly cultivating the threeíold practice of 
morality (sĩla), concentration (samãdhi) and insight ipannã) — may they easily attain the 
Path, Fruition and Nibbãna. 


evolution of a Bodhisatta. We shall see more about it when we come to the story of Sumedha. 

9. Here the author adds an adjectival clause reading "whose supremacy in the three worlds is like the 
ruby-studded pinnacle of a palace." The three worlds here are the three realms of sensuality 
(, kãma ), materiality ( rũpa ) and immateriality ( arũpa ). The fìrst corresponds to the realm of five 
senses, comprising the four woeful States (apặya), the human world and the six celestial worlds. 
The material and immaterial worlds belong to the Brahmas. 



Chapter II 


chapter 11 

RARE APPEARANCE OF A BUDDHA 


Singular Opportunity of Living in An Age when A Buddha appears 

T he wealthy Anãthapindika 1 , who was to become the donor of Jetavana monastery, was 
on his visit to Rãjagaha when he saw the Buddha for the first time, having heard the 
word “Buddha” from his wealthy brother-in-law 2 in Rặjagaha. As soon as he heard the 
sound “Buddha”, he exclaimed, “Ghoso ’ pi kho eso gahapati dullabho lokasmim, yad idaríi 
‘Buddho Buddho ’ ti ”, meaning “Friend, rare indeed it is in the world even to hear the 
utterance, Buddha, Buddha 

While the Buddha was staying in the market town of Ãpana, in the country of 
Anguttarãpa, Sela 3 4 , a leading brahmin teacher, heard from Keniya the matted-hair ascetic, 
the word “ Buddha As soon as he heard the sound “ Buddha ”, it occurred to him thus: 
‘‘Ghoso’ pi kho eso dulỉabho lokasmim yad idarh ‘Buddho Buddho’ ti”, meaning “Rare 
indeed it is in the world even to hear the utterance, ‘Buddha. Buddha. ’ ” Not long after, 
together with three hundred followers, he gained ehi-bhikkhu 4 monkhood, and seven days 
thence he attained arahantship with them. 

In the light of these canonical extracts, it is very rare and difficult in the world even to 
hear the word, “ Buddha, Buddha”; inexpressibly and extremely more so indeed is the 
appearance of a Buddha. 

In this respect, it may be noted that the utterance, “diamond”, may refer to a genuine 
diamond or a fake. Likewise, because rumours of a Corning Buddha had been widespread 
prior to the Buddhấs appearance, both Anãthapindika and Sela must have heard beíore, the 
false claim of six heretical teachers 5 to be “Buddhas.” But just as the sound (of the word) 
“diamond,” only when spoken of a genuine one, would please one who can differentiate 
between a genuine diamond and a fake; so also, to such men of highly developed 
intelligence as Anãthapindika and Sela, the utterance, “Buddha”, could have been 
delightíul only when spoken of the true Buddha. 

Just as taking a fake diamond to be genuine by unworthy persons of poor intelligence is a 
wrong notion, even so taking their masters (the six heretical teachers) to be genuine 
Buddhas by those who followed them was a wrong and harmíul conclusion 


1. A merchant of Sãvatthi and a staunch supporter of the Buddha and His Sangha. Anãthapindika 
means “one who íeeds the destitute". His personal name was Sudatta. He came to Rãiagaha on 
business and íound his brother-in-law making elaborate preparations to treat the Buddha and His 
bhikkhus to a meal. It was on this occasion during the first year of the Buddhấs Enlightenment that 
he heard the word Buddha for the íirst time. Ref: the Senãsanakkhandhaka of the Vinaya 
CũỊavagga. 

2. They were related as each had married the other’s sister. 

3. He visited his íriend Keniya who was then preparing to shower his lavish hospitality on the 
Buddha and His Order of Bhikkhus, an incident similar to that of Anãthapindika. Both were íilled 
with joy on hearing such a great name as Buddha. Ref: Sela Sutta of the Majjhima-pannãsa of the 
Majjhima Nikãya. 

4. Literally, “Come bhikkhu!” It was the command made by the Buddha in order to bring a deserving 
person to the Order of the Buddha’s followers in the yellow robe. Accordingly, it íormed the 
oldest íormula of admission to the Order. 

5. Cha-satthara in Pali simply means “six teacher”. They were Pũrana Kassapa, Makkhali Gosãla, 
Ajita Kesakambala, Pukdha Kaccãyana, Nigantha Nãtaputta and Saíýaya Belattha-putta. They were 
all non-Brahmanical teachers and contemporaries of the Buddha but older in age. 
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(micchãdhimokkhà). 

In order to appreciate more proíoundly the rare phenomenon of a Buddha’s appearance in 
the world, it is important to know brietly (at the beginning) the following (matter) 
concerning a Bodhisatta and a Buddha: 

(1) Bodhisatta: A Being destined to attain Enlightenment, i.e. a íuture Buddha. 

(2) Bodhisatta-kicca: Daily duties of a íuture Buddha. 

(3) Buddha: A Supreme Being who has íulíilled the duties of a íuture Buddha and has 
consequently attained Enlightenment. 

(4) Buddha-kicca: Daily duties of a Buddha. 

1. Bodhisatta 

The Fourfold Insight Knowledge of the Path (Magga-nãrtàý with or without 
accompaniment of Omniscience {Sabbanũuta-nãna) 1 is called Enlightenment (Bodhi). 
Enlightenment is of three kinds: 

(1) Sammã-Sambodhi: Enlightenment consisting of the Fourfold Insight-Knowledge of the 
Path with the accompaniment of Omniscience. The Fourfold Insight-Knowledge of the 
Path is understanding of the Four Noble Truths 6 7 8 by oneselí without a teacher's help, 
and it has distinctive power of removing mental deíilements as well as habitual 
tendencies (vãsană) of past existences; Omniscience is understanding of all principles 
worthy of understanding. 

(2) Pacceka-Bodhi: Enlightenment consisting of the Fourfold Insight-Knowledge of the 
Path which is understanding of the Four Noble Truths by oneselí vvithout a teacher’s 
help. 

(3) Sãvaka-Bodhi: Enlightenment consisting of the Fourfold Insight-Knowledge of the 
Path which is understanding of the Four Noble Truths only with the help of a teacher. 

(1) Noble persons who have a strong wholesome desire to realise sammã-sambodhi are 
called Sammã-Sambodhisattas, “íuture Períect Buddhas 9 ,” (2) Noble Persons who have a 
strong wholesome desire to realise pacceka-bodhi are called Pacceka-Bodhisattas, “íuture 
Private Buddhas,” and (3) Noble Persons who have a strong wholesome desire to realise 
sãvaka-bodhi are called Sãvaka-Bodhisattas, “íuture Disciples of a Buddha.” 

Three Types of Future Buddhas 10 

Of these three kinds of Noble Persons (1) Sammã-Sambodhisattas or íuture Períect 
Buddhas are grouped into three types: (a) Pannãdhika future Buddhas, (b) Saddhãdhika 
íuture Buddhas, and (d) Vừiyãdhika íuture Buddhas. 


6. The Path leading to the extinction of suííering, which íorms the last of the Four Noble Truths is 
eightíold (See below, n.3). The Eightíold Path consists of (1) right understanding ( sammã-ditthí ), 
(2) right thinking ( sammã-sarikappa ). (3) right speech ( sammã-vãcã ), (4) right bodily action 
( sammă-kammanta ), (5) right livelihood (sammã-ãịĩva). (6) right effort ( sammă-vãyăma ), (7) right 
mindíulness ( sammã-sati ), and (8) right concentration (, sammă-samãdhi ). The íirst two form 
wisdom ( pannã ), the second three, morality (sĩla) and the last three, concentration ( samãdhi ). 
VbhA 416. 

7. Sabbanũuta-nãna is the compound of sabbaũnuta and nãna. The íirst word sabbaũũuta itselí 
means Omniscience. The word occurs in Nett 204; DA 1.99; VbhA 197. One who is endowed with 
Sabbannuta or Sabbannuta-năna is Sabbannữ, the Omniscient One. “The Buddha is omniscient, 
not in the sense that he knows everything, but that he could know anything should he so desire.” 
DPPN under Buddha. 

8. They are the Truth of Suííering ( dukkha ), of the Origin of Suííering ( dukkha-sarnudaya ), of the 
Extinction of Suííering ( dukkha-nirodha ), and of the Path leading to the Extinction of Suííering 
( dukkha-nỉrodha-gãminĩpatipadã ) . 

9. “Future Períect Buddhas’" means “Future Períectly Self-Enlightened Ones.” 

10. "Future Buddhas” from now on means “Future Períect Buddhas” or “Future Períectly Self- 
Enlightened Ones” unless otherwise stated. 
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Chapter II 

Buddhahood is attainment of Omniscience (Sabbannuta-nãụà). To attain this Supreme 
Wisdom, the seeker must have a mental make-up in which Wisdom is predominant. The 
íactor of predominant Wisdom means careíul consideration and íorethought in doing 
everything physically, verbally or mentally. By so doing, one's wisdom becomes 
strengthened and mature, existence after existence, so that in due course one painlessly 
attains Omniscience which is far superior to all kinds of wisdom. Just as money is gained 
in the world by means of monetary investment, even so Omniscience is gained by means of 
intellectual investment. 

(a) Future Buddhas, called Pamíãdhika, with the íactor of predominant Wisdom always 
present in their endeavours to become Buddhas after fulfilling their Períections 
(pãramĩ ) n for four asankhyeyyas 12 and a hundred thousand aeons 13 . 

(b) Other future Buddhas also believe that they can become Buddhas by fulfilling 
Períections, and in their mental make-up such belieí is predominant. With them, Faith 
plays a greater role than Wisdom. They are thereíore called Saddhãdhika íuture 
Buddhas, “future Buddhas with predominant Faith.” Since they are not led by Wisdom 
but by Faith in their fulfilment of Períections, they cannot become Buddhas aíter four 
asaúkhyeyyas and a hundred thousand aeons, but only after eight asarikhyeyyas and a 
hundred thousand aeons. 

(c) There are still other íuture Buddhas who rely solely upon their Energy 
(Industriousness). For them, Wisdom is not a Principal íactor. Neither do they place 
emphasis on the Faith that Períections lead to Enlightenment. Holding that Energy 
brings about Buddhahood, they give top priority to Energy in their fulfilment of 
Períections and become Buddhas only after sixteen asarikhyeyyas and a hundred 
thousand aeons. They are thereíore called Vừiyãdhika future Buddhas, “íuture 
Buddhas with Predominant Energy.” 

Thus it should be noted that the three designations viz., Pannãdhika, Saddhãdhika and 
Vứiyãdhika, are applied only to íuture Buddhas. Otherwise, one would think that they 
belonged to Fully Enlightened Buddhas. These distinctions exist only while they remain as 
íuture Buddhas, but once they attain Buddhahood, they are all identical in respect of 
Wisdom, Faith and Energy. One cannot say which Buddha is more accomplished than the 
other in each of these aspects. 

Pannãdhikãnarh hi sciddhã mandã hoti Pannã tikkhã; 

Saddhãdhikãnam Pannă majjhimã hoti saddhã balavã; 

Vĩriyãdhikãnarh sciddhã-Pannã mandã vĩriyam balavam . 14 


In Pannãdhika future Buddhas, Wisdom is strong but Faith is weak; 

In Saddhãdhika íuture Buddhas, Wisdom is medial but Faith is strong; 

In Vừiyãdhika íuture Buddhas, Faith and Wisdom are weak, but Energy 
is strong. 

Reasons for Difference between The Three Types of Future Buddhas 

As has been stated, Bodhisattas are of three types with three respective periods of 


11. Períection: pãramĩ, also called pãramitã, 'Completeness' and 'highest State' are also given as 
meanings of the Pãli word in PED. The Períections are ten in number which are ‘‘the períect 
exercise of the ten Principal virtues of a Bodhisatta." PED. For details see the Anudĩpanĩ. 

12. Asarìkhyeyya (asarìkheyya ) literally means ‘innumerable.’ Some take it to be the íigure one 
followed by 140 zeros, i.e. 10 14 . Kacc. 395; Abhidh. 474-6. Warren translates the word as 
‘immensity.’ Buddhism in Translation , p. 5. 

13. Aeon: kappa. which may also be translated 'world cycle.' A kappa has an age of enormous 
length. For details see the Anudipanĩ. 

14. Commentary on the íirst Khagga-visãna Sutta of the Sutta Nipãta. 
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fulfilment of Períections, namely, four asankhyeyyas and a hundred thousand aeons, eight 
asankhyeyyas and a hundred thousand aeons and sixteen asarikhyeyyas and a hundred 
thousand aeons. The reason for this difference is mentioned in the Pãramidawgan Pyo is , an 
epic composed by the celebrated poet of Old Burma, Ashin Sĩlavamsa 16 . According to it 17 , 
the difference lies in the Path chosen by the individual íuture Buddha, i.e., a Paníĩãdhika 
íuture Buddha chooses the Wisdom Path which takes four asarikhyeyyas and a hundred 
thousand aeons to reach the goal; a Saddhãdhika íuture Buddha chooses the Faith Path 
which takes eight asarikhyeyyas and a hundred thousand aeons to reach the goal; and a 
Viriyãdhika íuture Buddha chooses the Energy Path which takes sixteen ascmkhyeyyas and 
a hundred thousand aeons to reach the goal. 

According to the view of other teachers, as mentioned in the Pakinnaka-kathã of the 
Cariya-Pitaka Commentary, the difference between the three durations lies in the three 
degrees of energy, namely, strong, medial and weak. (This view implies that it takes 
Pannãdhika Bodhisattas only í GUI' asankhyeyyas and a hundred thousand aeons for 
fulfilment of Períections because of their predominant energy; the view is thus not free 
from the fault of coníusion ( sankara-dosa) ls as it mixes up Pannãdhika íuture Buddhas 
with Viriyãdhika íuture Buddhas.) 

The view, which appeals to the Commentator Dhammapãla and others, is that the 
diííerence in duration is due to the difference in the degrees—strong, medial and weak, of 
maturity of Períections leading to emancipation (Vimuttiparipãcanĩyã Dhamma). 

To elaborate: Even at the time of receiving the prophecy, Bodhisattas are of three types: 

(1) Ugghatitannũ Bodhisattas 19 are those who have the capacity to attain arahantship 
together with the six Higher Spiritual Powers ( abhinnãs ) 20 and four kinds of Analytical 
Knowledge (patisambhidãs ) 21 . They can attain that stage even beíore the end of the 
third line of a verse-sermon of four lines delivered by a Buddha, if they wish to 
achieve Enlightenment of a Disciple (Sãvaka-Bodhi) in that very existence. ( This is 
one of the eight íactors for receiving the prophecy.) 

(2) VipancitaMũ Bodhisattas 2 " are those who have the capacity to attain arahantship 
together with the six Higher Spiritual Powers (abhinnãs) and four kinds of Analytical 
Knowledge (patisambhidãs). They can attain that stage beíore the end of the fourth 
line of a verse-sermon of four lines delivered by a Buddha, if they wish to achieve 
Enlightenment of a Disciple ( Sãvaka-Bodhi ) in that very existence. 


15. Dated A.D. 1491 and composed when the poet was 38, according to the Introduction, 
Pãramĩdawgan Pị’ 0 , Rangoon 1953. It is the best known work and masterpiece of the poet. 
Preíace,ibid. 

16. A monk poet and literary genius (A.D. 1453-1520) who was born in a village near 
Taungdwingyi but who made his name in the city of Ava. 

17. But what is mentioned in the epic with regard to the three types of íuture Buddhas is apparently 
based on commentrial statements. It is interesting to note that, in the author's view, the names 
Pannãdhika, etc. belong only to Bodhisattas, but not to Buddhas. 

18. Fault of coníusion; sankara-dosa. The word is also íound in Sanskrit which means in rhetoric 
the coníusion or blending together or metaphors which ought to be kept distinct. SED. 

19. “One who already during a given explanation comes to penetrate the truth.” Buddhist Dictionary 

20. They are (1) Psychic Powers ụddhi-vidha), (2) Divine Ear ( dibba-sota ), (3) Penetration of 
others' mind (i citta-pariya-ũana or cetopariya ), (4) Divine Eye ( dibba-cakkhu ), (5) 
Rememberance of íormer existences ( pubbenivăsãnussati or pubbenivăsa ), and (6) Extinction of 
'iníluxes' ( ăsavakkhaya ). The íirst five being mundane can be attained through intense mental 
concentration ( samãdhi ) whereas the last being supramundane can be attained only through 
penetrating insight (Vipassanã). 

21. They are (1) Analytical Knowledge of Meaning ( attha ), (2) of causal relations ( dhamma ), (3) of 
language ( nirutti ) and (4) Sharp intellect ( patibhãna ) which can deíine the above three analytical 
knovvledges. 

22. “One who realizes the truth aíter Explanation.” This is said of one who realizes the truth only 
aíter detailed explanation of that which has already been taught to him in a concise form. 
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(3) Neyya Bodhisattas 2 ’ are those who have the capacity to attain ãrahantship together with 
the six Higher Spiritual Powers (abhinnãs) and four kinds of Analytical Knowledge 
(patisambhidãs ). They can attain that stage at the end of the whole verse-sermon of 
four lines delivered by a Buddha, if they wish to achieve Enlightenment of a Disciple 
(Sãvaka-Bodhi ) in that very existence. 

With Ugghatitannũ Bodhisattas, the degree of maturity of Períections leading to 
emancipation is so strong that they have to endeavour only for four asarìkhyeyyas and a 
hundred thousand aeons after receiving the prophecy. With Vipancitannũ Bodhisattas, the 
degree of maturity of Períections leading to emancipation is medial and they have to 
endeavour for eight asarikhyeyyas and a hundred thousand aeons after receiving the 
prophecy. With Neyya Bodhisattas, the degree of maturity of Períections leading to 
emancipation is so weak that they have to endeavour for sixteen asarìkhyeyyas and a 
hundred thousand aeons after receiving the prophecy. 

Ugghatitannũ Bodhisattas are identical with Pannãdhika Bodhisattas; so are Vipancitannũ 
Bodhisattas with Saddhãdhika Bodhisattas and Neyya Bodhisattas with Viriyãdhika 
Bodhisattas. 

Impossibility of Attainment of Buddhahood before completing The Reqtũred Period of 

Perfectìons 

The paddy species that ripens only when it is three, four or five months old by no means 
yields crops in fifteen days or a month although vvatering and weeding may have been done 
many times a day; its stems and leaves cannot grow (as much as one would like) and its 
ears cannot start bearing seeds, thrive and mature. In the same way, it should be noted that 
all the three types of Bodhisattas by no means attain full Buddhahood with its períectly ripe 
íruit of Omniscience beíore they have completed the full course of Períections that lasts a 
hundred thousand aeons in addition to four, eight or sixteen asarikhyeyyas even if, since 
receiving the prophecy, they have given daily alms like those of Prince Vessantara 24 and 
have observed pertinent virtues such as morality, etc. 

2. Bodhisatta-kicca 

Mere desire to possess wealth and not working for it leads nowhere. Only when one 
works hard enough can one hope to gain the desired object. In the same way, the three 
types of íuture Buddhas, who wish to attain the above mentioned three respective types of 
Enlightenment, attain them only when they have íulíilled their Períections ( pãramĩ ), 
sacriíiced their life and limb in charity ( cãga ) and developed their virtues through practice 
(cariya ) as means of achieving the Enlightenment which they so desire. 

In a business enterprise, the extent of proíit gained is determined by the Capital invested 
and the effort put in. When the Capital is large and the effort great, the proíit is 
considerable; when the Capital and effort are fair, the accruing proíit is just fair; when the 
Capital and effort are little, the proíit gained is little. In the same way, there exist 
distinctions between Enlightenment attained by those who make investment in the form of 
íulíilment of Períections, Sacriíice of life and limb in charity and Development of virtues 


23. “Requiring Guidance” is said of a person who through advice and questioning, through wise 
consideration, and through írequenting noble-minded íriends, having intercourse with them, 
associating with them, gradually comes to penetrate the truth. 

24. Famous for his most daring generosity. From the time he was made king at the age or sixteen by 
his íather he gave alms each day costing him six hundred thousand pieces of money. Besides, he 
gave his white elephant, which had the power of causing rain, to the draught-stricken citizens of 
Jetuttara against the will of his own people. He was thereíore banished to Vaúkagiri, and while 
in exile he gave his son and daughter to Jũjaka, an old Brahmin who wanted to use them as 
slaves; he also gave his wife to Sakka, who came under the disguise of a Brahmin, to ask for 
her as a test of his generosity. His existence is said to be the last of the Bodhisatta beíore he was 
reborn in Tusitã, the third highest abode of celestial beings. 
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— the practices which are conducive to arising of Enlightenment 25 ( Bodhi-parípãka ). The 
proíits gained in the form of Enlightenment differ inasmuch as there are differences in 
their investment of Períections, Sacriíices and Virtues through Practice. 

The differences may be explained as follows: 

(1) Sammã-Sambodhisattas, íuture Buddhas, who even beíore the deíinite prophecy 
(made by a Buddha saying: “This person shall attain Buddhahood under a certain name in a 
certain world,") 26 accumulate merits and make the mental resolution to become a Buddha. 

As mentioned in the passage: 

Aham pi pubbabuddhesu, buddhattam abhipatthayim. 

Manasã yeva hutvãna, dhammarạịã asankhiyã. 

in the Buddhãpadãna of the Apadãna, 21 a íuture Buddha aspires mentally to Buddhahood 
in the presence of innumerable Buddhas throughout incalculable aeons. 

Aíter thus making the mental resolution for attainment of Buddhahood and accumulating 
special merits for an inestimable period of time, when he becomes endowed with the eight 
íactors 28 (like Sumedha the Hermit), a Bodhisatta receives the deíinite prophecy from a 
living Buddha. 

Here it should be noted that the act of resolution by an aspirant to become a Buddha 
(abhinĩhãra ) 29 is made up of two phases; as aspiration to Enlightenment prior to his 
possession of the eight í actors is mainly mental, his act of resolution made beíore Buddhas, 
one aíter another, is not complete, and he is not yet entitled to the designation of 
Bodhisatta. 

But when he becomes endowed with eight íactors like Sumedha and, on that very 
account, he now makes the resolution saying: 

Iminã me adhikãrena, katena purisuttame. 

Sabbatũnutarh pãpunitvã, tãremijanatarh bahurh 30 . 

As the íruit of this great meritorious deed done by me for the sake of this 
Omniscient Buddha 31 (without regard even for my life,) may I, having myselí 
attained Omniscient Buddhahood, be able to save multitudes of beings. 

His act of resolution becomes complete then and there, and it enables him to be worthy 
of receiving the deíinite prophecy. 

It should be noted that this complete act of resolution ( abhinĩhãra ) is the great 
wholesome consciousness 32 (intention or volition) that arises as a result of his retlection on 
the unimaginable attributes of a Buddha and His great compassion for the welfare of the 
entire world of beings. And this great wholesome consciousness has the unique power of 
motivating his íulíilment of Períections, Sacriíice of life and limb in charity and 
development of virtues through Practice. 

The moment that great wholesome consciousness arises in the íuture Buddha, he sets 
himselí on the Path leading to Omniscience. Because he is deíinitely on his way to 
Buddhahood, he now wins the title, Bodhisatta. Owing to the great complete resolution 
which, as has been explained above, is the great wholesome consciousness, there becomes 


25. Conducive to arising of Enlightenment: Bodhiparipãcaka: literally, “That which makes 
Enlightenment ripen.” 

26. Like Buddha Dĩpankara who prophesied the attainment of Buddhahood by Sumedha. 

27. Buddha-Vagga Vol.4. Part.l. 

28. Ref: Hard to become even a íuture Buddha. 

29. An act of resolution to become a Buddha: Abhinihăra : the literal meaning of the word given by 
the author is directing one's mind towards attainment of Buddhahood. 

30. Verse 57, Sumedha-kathã, Buddhavamsa. 

31. Meaning Buddha Dipankarã. 

32. This Abhidhamma term in Pali is Mahãkusala-citt'uppãda. 
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established in him the wholesome aspiration for full Omniscience and the unrivalled ability 
to fulfil Períections, to sacriíice life and limb in charity and to develop virtues which form 
the requisites for attainment of Omniscience. 

And also, because of the aíoresaid great wholesome consciousness, he reílects on the 
Períections to be accomplished and determines the order for doing so. He does it by means 
of the knowledge of investigation of Perfections, (Pãramĩ-pavicaya-nãụa), etc., which 
enables him to penetrate things without a teacher’s help. This knowledge is a precursor to 
attainment of Omniscience; it is followed by the actual íulíilment of Períections one aíter 
another. 

As mentioned in the Nidãna-kathã of the Cariya-Pitaka Commentary, 33 aíter receiving the 
deíinite prophecy of Buddhahood, the íuture Buddha ceaselessly and uniquely strives to 
fulfil Períections (pãramĩ), Sacriíices (cãga) and virtues through Practice ( cariya ) 34 which 
are requisites for achieving the Path-Knowledge of Arahantship ( arahatta-magga-nãna ) 
and Omniscience ( sabbannuta-nãna ) by four means of development, namely, (i) 
sabbasambhãra-bhãvanã, (ii) nirantara-bhãvanã, (iii) cirakãla-bhãvanã, and (iv) sakkacca- 
bliãvanã. 

Of these four, (i) sabbasambhãra-bhãvanã is complete development of the entire range of 
Períections; (ii) nirantara-bhãvanã is development of Períections throughout the minimum 
period of four asaủkhyeyyas and a hundred thousand aeons, or the medial period of eight 
asaúkhyeyyas and a hundred thousand aeons, or the maximum period of sixteen 
asarikhyeyyas and a hundred thousand aeons, without a break of even a single existence; 
(iii) cirakãla-bhãvanã is development of Períections for a long duration which is not an 
aeon less than the minimum period of four asankhyeyyas and a hundred thousand aeons; 
and (iv) sakkacca-bhãvanã is development of Períections with seriousness and 
thoroughness. 35 

Moral Qualities of A Future Buddha 

The íuture Buddha, who has received the deíinite prophecy, is strongly moved by great 
compassion for beings when he sees these helpless ones who have no reíuge in this 
diííicult journey of life, who are beset with a variety of intolerably acute suííerings such as 
those springing from birth, old age, sickness and death; of killings, imprisonment, of being 
maimed and disabled; of hardships associated with earning a living and the suííerings of 
being in woeful States. Being so moved by this great compassion, he íorbears his own 
suííering from such outrageous oppressive atrocities as cutting off of the hand, the leg, the 
ear, etc., perpetrated against him by those totally blind and ignorant people, and his 
compassion for them is long and enduring. 

He suffuses them with compassion in this manner: “How shall I treat these people who 
have wronged me? I am of truth, the person who is striving for Períections with a view to 
liberating them from the woes of the cycle of births. Powerful indeed is delusion! Forceful 
indeed is craving! Sad it is that, being overwhelmed by craving and delusion, they have 
committed such great offences even against me, who is endeavouring to liberate them thus. 


33. “Catasso hi bodhisambhãresu bhăvană, sabbasambhãra-bhăvanã, nirantara-bhãvnã, cirakãla- 
bhãvanã, sakkacca-bhăvană cữ ti. ” 

34. Períections, sacriíices and conduct: Pãrami- cãga-cariya: Pãramĩs are ten in number. Cãga here 
reíers to Mahãpariccăga , great oííerings or abandonings of extraordinary nature, which are five 
kinds of relinquishing of wealth, of children, of wife, of limbs and of life. For details of pãramĩ 
and cãga , see the Anudlpanĩ. Cariya literally means 'conduct, behaviour, or practice' cultivated 
for the welfare of both oneselí and others. Cariya is of three categories namely, (1) lokattha- 
cariya, practice for the beneíit of all beings. (2) ũãtattha-caríya , practice for the beneíit of one's 
own kith and kin, and (3) Buddhattha-cariya , practice and eííorts to achieve Enlightenment. 

35. With seriousness and thoroughness; sakkacca: usually taken to be respect or reverence, is 
rendered here as seriouness and thoroughness. Ref: the Anudĩpanĩ for full interpretation of 
sakkacca under sakkacca-dãna in types of dãna in group of twos. 
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Because they have perpetrated these outrages, serious troubles lie in wait for them.” 

Shedding his compassion on them, he tries to find suitable ways and means to save them 
and reílects: “Being overwhelmed by craving and delusion, they have wrongly taken what 
is impermanent to be permanent, suffering to be happiness, non-self to be self and 
unpleasantness to be pleasantness. In what way shall I go to their rescue and get them out 
of suííering that arises owing to a cause?” 

While contemplating thus, the Bodhisatta rightly discerns that íorbearance ( khantĩ) is the 
only means to set beings free from the bondage of existence. He does not show even the 
slightest anger to beings who have outraged him by cutting off his limbs, etc. He thought to 
himselí: “As the result of demeritorious deeds done in my past existences, I deserve the 
suííering now. Since I, myselí, have done wrong previously, this suííering I deserve. I am 
the one who has started the wrongdoing.” Thus, he takes the oííence of others upon 
himselí. 

It íurther occurs to him thus: “Only with íorbearance will I be able to save them. If I do 
wrong to the wrongdoer, I will become like him; I will not be different from him. How 
then can I liberate them from the woes of the cycle of births? Never can I 36 . Thereíore, 
resting on the strength of íorbearance, which is the basis of all strengths, and taking their 
misdeeds upon myselí, íorbear I will; and with loving-kindness and compassion as guides, 
I shall fulfil the Perfections. Only by so doing will I attain Omniscient Buddhahood. Only 
by having attained Omniscient Buddhahood will I be able to save all beings from suííering 
that arises owing to a cause.” He thus sees the correct situation as it stands. 

Having observed thus, the íuture Buddha fulfils his Períections in a unique manner—the 
Períections being ten ordinary ones, ten superior ones and ten most superior ones, thirty in 
all, known as Requisites of Enlightenment ( Bodhi-sambhãra ). The íulíilment of Períections 
takes place in the above-mentioned four ways of development. 37 

Not living long in Celestial Abodes while fulfilling Perfections 

Beíore he attains the complete íulíilment of Períections, as in the existence of 
Vessantara 38 , while still íulíilling Períections, Sacriíicing life and limb in charity and 
developing practices in a unique manner, a íuture Buddha may be reborn frequently as a 
divine being of long life in consequence of his great meritorious deeds. But he chooses to 
cut short his long life in that divine world by means of intentional death ( adhimutti- 
marana 39 ) because it is diííicult to fulfil Períections in those celestial abodes. Accordingly, 
he is reborn in many a world of human beings where he can continue to fulfil Períections. 

Períections compared with An Ocean 

However enormous an ocean may be, it is íinite in its extent, being limited by its bed at 
the bottom, its suríace at the top and encircled by cakkavãìa mountains on all sides. On the 
other hand, the ocean of Períection in alms-giving (i dãna-pãramí) íulíilled and accumulated 
by the íuture Buddha is iníinite in its extent; its dimensions are limitless. With regard to 
this particular Períection of alms-giving, one cannot deíine its limits by the extent of 
external properties given away, the amount of ílesh or blood given away or by the number 
of eyes or heads sacriíiced. Likewise, one cannot speak of limits of other Períections such 
as that of morality (, sĩla-pãramĩ ). Thus, in this comparison of the ocean with the ocean of 
Períections, it should be noted that the íormer is limited in capacity, however vast it may 
be, whereas, the latter is of iníinite magnitude. 

Future Buddhas do not feel even Intense Pain 


36. The author mentions that the above exposition of the moral qualities a íuture Buddha is drawn 
from Bodhisambhãra-vannanã of the Jinalankãra Tika. 

37. See Long duration needed for íulíilment of Preíections. 

38. Future Buddha Gotama as King of Jetuttara, the last rebirth in the human world bcíore the 
Bodhisatta appeared again as Prince Siddhattha. 

39. Ref: adhimutti-marana in the Anudĩpanĩ. 
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At noon, during the hot season, a man may go into a deep lake and take a bath, 
submerging himselí; and while he is so doing, he does not take note of the intense heat that 
descends from the sky. In the sarne way, the íuture Buddha who suffused himselí with 
great compassion, while seeking the welfare of beings, goes down into the ocean of 
Períections and submerges himselí there. Since he is suííused with great compassion, he 
does not feel even intense pains, which are caused by cutting off his limbs, etc., by evil 
cruel persons, as sufferings. 

Long Duration needed for Fulfilment of Períections 

A íuture Buddha has to fulfil Períections for at least four asaủkhyeyyas and a hundred 
thousand aeons from the time of his receiving the prophecy to the last existence when he 
achieves the completion of his íulíilment of Períections (as in the existence of Vessantara). 
According to the Samyutta Nikãya, an aeon is a period of time during which, if the bones 
of being were piled up, the size of that pile would become as high as a mountain. 
Thereíore, the number of births taken by the íuture Buddha, during the long period of four 
asankhyeyyas and a hundred thousand aeons, would be greater than the number of drops of 
water in a great ocean. Among these existences, there is none who has not witnessed his 
íulíilment of Períections and none who has passed in vain. 

The accounts of fulfilment of Períections by the íuture Buddha, as mentioned in the 550 
Jãtaka stories and in the stories of Cariya-Pỉtaka, are just a few examples out of the total 
experiences which he had during the long period of four asankhyeyyas and a hundred 
thousand aeons. It is like a bowl of sea-water taken out of a great ocean in order to sample 
its salty taste. The Buddha told these stories as illustrations, as occasions arose and under 
appropriate circumstances. The number of stories He had told and the number of stories He 
had not, may be compared to the water in a bowl and the water in a great ocean 
respectively. 

The Períection of alms-giving íulíilled by the Buddha is sung in praise in the Jinãlankãra 
as follows: 


So sãgare jaladhikarh rudiram adãsi, 

Bhumirh parậịiya samamsam adãsi dãnarh. 

Meruppamãnam adhikan ca samoịisĩam, 

Khe tãrakãdhikatararh nayanarh adãsi. 40 

Aiming at Iníinite Wisdom, and full of faith and íervour, that Bodhisatta had 
given in charity, his ruby-red blood in quantities much more than drops of 
water in the four oceans; aiming at Iníinite Wisdom and full of faith and 
íervour, he had given in charity, his naturally soft and tender ílesh in 
quantities which would exceed the great earth that is 240,000 yoỹanas in 
extent; aiming at Iníinite Wisdom and full of faith and íervour, his heads, 
with glittering crowns studded with nine gems, he had gi ven in charity, 
would pile up higher than Mount Meru; aiming at Iníinite Wisdom and full 
of faith and fervour, he had given in charity, his wondrous smiling eyes, dark 
as corundum or of a beetle's wing, more numerous than the stars and planets 
in the space of the universe. 41 


(2) Future Private Buddhas, called Pacceka-Bodhisattas, have to fulfil their Períections 
for two asahkhyeyyas and a hundred thousand aeons. They cannot become Private Buddhas 
if their duration of fulfilment of Períections is less than that number of aeons. Because, as 
has been said in the chapter dealing with previous Bodhisattas, Enlightenment of a Private 


40. Verse 31 under VI. Bodhisambhãrã-dĩpanĩ-gãthã. 

41. This is the translation of the Burmese version of the Pali verse. Moved by the awe-inspứmg 
sacriíices of the Bodhisatta, the illustrious author has rendered it in a most ornate language with 
appropriate elaborations. Incidentally it is a good example of Pãli-Myanma nissaya translation. 
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Buddha ( Pacceka-Bodhi ) cannot become mature beíore they have completed the full course 
of Períections. 

(3) Future Disciples, called Sãvaka-Bodhisattas, are: (a) Future Chieí Disciples ( Agga- 
Sãvaka), a pair of Disciples like the Venerable Sãriputta 42 and the Venerable Moggallãna 43 , 
(b) Future Great Disciples (Mahã-Sãvaka), like the eighty Great Disciples 44 in the liíetime 
of Buddha Gotama and (c) Future Ordinary Disciples 45 ( Pakati-Sãvaka ) are all arahants 
other than those mentioned above. Thus there are three categories of future Disciples. 

Of these three categories, (a) Future Chieí Disciples have to fulfil their Perfections for 
one asankhyeyya and a hundred thousand aeons; (b) Future Great Disciples, for a hundred 
thousand aeons; and as for (c) Future Ordinary Disciples, duration of their fulfilment of 
Períections is not directly given in the Texts. However, it is said in the Commentary and 
Sub-Commentary on the Pubbenivãsa-kathã (in the Mahãpadãna Sutta 46 ) that Great 
Disciples can remember their past lives of one hundred thousand aeons ago and Ordinary 
Disciples, of less than that íigure. Since fulfilment of Períections takes place in every 
existence of theirs, it may be iníerred that íuture Ordinary Disciples have to fulfil 
Períections not more than a hundred thousand aeons. The duration of their fulfilment of 
Períections is thus indeíinite: it may be one hundred aeons or one thousand aeons, etc. 
According to some, it may be just one or two existences as illustrated by the story of a 
frog 47 . 

3. Buddha 

As has been said beíore, after fulfilling their Períections for their respective durations, 
the three types of future Buddhas attain the Fourfold Knowledge of the Path (magga-nãna), 
which is understanding of the Four Noble Truths by himself without a teacher's help, as 
well as Omniscience (sabbannuta-nãna), which is understanding of all principles that are 
worthy of understanding. They acquire, at the same time, the special attributes of a Buddha 
which are i n ti ni te ( ananta ) and immeasurable ( aparimeyya ). Such attributes are so immense 
that, if a Buddha extols the attributes of another Buddha without touching on any other 
topic for an aeon, the aeon may come to an end, but the attributes will not. The Noble 
Person, who has thus attained Enlightenment with no equal in the three worlds, is called an 
Omniscient Buddha or a Períectly Self-Enlightened One (Sammã-sambuddha). 

Aíter fulfilling the necessary Períections for two asankhyeyyas and a hundred thousand 
aeons, a Private Buddha attains Enlightenment consisting of the Insight Knowledge of the 
Path which is understanding of the Four Noble Truths (Magga-nãnà) by himselí, without a 
teacher’s help. But he does not achieve Omniscience and the Ten Powers 48 (Dasa- 


42. His name prior to his enlightenment was Upatissa. 

43. His name prior to his enlightenment was Kolita., 

44. The enumeration of the eighty Great Disciples begins with the Mahãthera Kondannã and ends 
with the Mahãthera Pingiya. 

45. Disciples other than the Chieí Disciples and Great Disciples of the Master are Ordinary 
Disciples. Vis Tĩkã. n, 45. 

46. The íourteenth Sutta of the Dĩgha Nikãya. It deals elaborately with the life of Buddha Vipassĩ, 
the first of the seven Buddhas preceding Buddha Gotama. Because it contains the largest number 
of bhanavãras or sections, it came to be known as “King of Suttas” in the commentaries. 

47. It so happened that the frog was reborn as a deva aíter hearing the voice of the Buddha who was 
delivering a sermon. As a deva, he visited the Buddha and became a 'stream-winner' as a 
consequence of hearing the Dhamma from the Buddha. For details, reíer the story of Manduka 
in the Vimãna-vatthtu. 

48. The Dasa-Nipãta of the Anguttara Nikãya enumerates the Ten Powers ( Dasabalanăna) as 
follows: (1) Thãnãtthãna nãna, knowledge according to reality as to the possible as possible and 
the impossible as the impossible, (2) Kammavipãka nãna, knowledge of the result of the past. 
present and íuture actions, (3) SabbatthagãminTpatipadã nãna, knowledge of the path leading to 
the welfare of all, (4) Anekadlìãtu Nãnãdhãtu lokanăna, knowledge of the world with its many 
different elements, (5) Nãnãdhimuttikata năna , knowledge of the diííerent inclinations of beings, 
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baỉanãnà), etc. The Noble Person who has thus attained Enlightenment is called a Private 
Buddha or a Minor Buddha ( Pacceka Buddha). 

Aíter fulfilling the necessary Períections for one asankhyeyya and a hundred thousand 
aeons, if he is a íuture Chieí Disciple, or a hundred thousand aeons, if he is a íuture Great 
Disciple, or a hundred aeons or a thousand aeons or any smaller number of aeons, if he is a 
íuture Ordinary Disciple, a íuture Disciple attains Enlightenment consisting of the Insight- 
Knowledge of the Path, which is understanding of the Four Noble Truths ( Sãvaka-Bodhi- 
nãna), with the help of a teacher who is a Buddha. The Noble Person who has thus attained 
Enlightenment of a Disciple (Sãvaka-Bodhi-nãna) is called an Enlightened Disciple 
(Sãvaka-Biiddha); he may have the status of a Chieí Disciple, a Great Disciple or an 
Ordinary Disciple. 

4. Buddha-kicca 

Among these great personages, namely, Omniscient Buddhas, Private Buddhas and 
Enlightened Disciples, Omniscient Buddhas are called Tãrayitu 49 beings, the Most Supreme 
Ones, who, having themselves crossed the ocean of samsãra 50 , save others from their 
perils. 

Private Buddhas are called Tarita 51 beings, the Noble Ones who have crossed over the 
ocean of sarhsăra on their own, but are unable to save others from its perils. To elaborate: 
Private Buddhas do not appear in an age when an Omniscient Buddha makes His 
appearance. They appear only in the intervening period between the liíetime of two 
Buddhas. An Omniscient Buddha realises for himselí the Four Noble Truths without 
guidance and has the ability to teach and make others understand them. A Private Buddha 
also realises the Four Noble Truths on His own, but He is in no way able to teach and 
make others understand them. Having realised the Path, Fruition and Nibbãna 
(Pativedha 52 ), He is unable to recount His personal experiences of these attainments 
because He lacks possession of appropriate terminology for these supramundane doctrines. 
Thereíore, a Private Buddha’s knowledge of the Four Truths (Dhammãbhisamaya 53 ) is 
compared by the commentators to a dumb person's dream or an ignorant peasant's 
experience of a City life for which he has no words to express. Private Buddhas (Tarita 
beings) are thus those who have gone across saríisãra on their own, but who are in no 
position to help others cross. 

Private Buddhas may bestow monkhood on those who wish to become monks, and they 
may give them training in special practices of the holy life ( ãbhisamãcãrika 54 ) thus: “In this 
calm manner, you should step forward, step backward, you should see, you should say,” 


(6) Indriya paropariyatta nãna , knowledge of the lower and higher íaculties of beings, (7) 
Mãnãdi Samkilesa Vodãnavutthãna nãna, knowledge of the deíilements, purity and rising with 
regard to jhãna , concentration, attainments etc. (8) Pubbenivasa nãna, knowledge of 
remembering many íormer bứths, (9) Cutũapăta nãụa, or Dibbacakkhu nãụa, knowledge of 
perceiving with the divine eye how beings vanish and re-appear according to their actions 
(,kamma ), and (10) Ẵsavakkhaya nãna , knowledge of the extinction of all moral intoxicants 
(impurities that beíuddle the mind) i.e. Arahantta-magga nãụa. 

49. Tărayitu, literally, “one who makes other cross” and helps them through. 

50. Samsăra, literally, moving about continuously from one life to another i.e. cycle of bứths. 

51. Tarita , Grammatically speaking, it is a Past Participle form of taratĩ meaning to cross or to pass 
over. 

52. Pativedha, literally, penetration. It is one of the three aspects of the Buddha's Teaching, the íirst 
two being parìyatti and patipatti , learning of the scriptures and engagement in practices 
respectively. 

53. Dhammãbhisamaya , literally, truth-realisation, which is penetration of the Four Noble Truths 
according to the commentaries. 

54. Ẫbhisamãcãrika “belonging to the practice of the lesser ethics, according to PED; “the minor 
precept,” according to CPD. 
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and so on; but they are not able to teach them how to differentiate between mind and 
matter (nãma and rũpa), and how to view them in terms of their characteristics, namely, 
impermanence, unsatisíactoriness and insubstantiality, etc., so that they may reach the stage 
of realisation of the Path and Fruition. (The next paragraph is omitted.) 55 

Noble Disciples, who are Sãvaka-Bodhisattas, are called Tarita beings as they have been 
helped cross the ocean of sarhsãra and saved by Omniscient Buddhas. To illustrate. 
Upatissa, the wandering ascetic, who was to become the Venerable Sãriputta, became 
established in the Path and Fruition of Sotãpatti on hearing from the Venerable Assaji the 
following stanza: 


Ye dhamma hetuppabhava, 
tesarh heturh Tathãgato. 56 

From this account, one would think Noble Disciples could be both those who have been 
saved ( Tarita beings) by others and those who ha ve saved others (Tãrayitu beings). But the 
teaching of a Buddhấs disciple has its origin in the Buddha; it does not originate from the 
Disciple himselí. He does not preach a sermon of his own without taking help and 
guidance from the Teaching of the Buddha. Thereíore, such Disciples are to be called 
“Tarita beings” and not Tãrayỉtu beings, as they can, by no means, realise the Four Noble 
Truths without a master; and their realisation of the Path and Fruition can take place only 
with the master's help and guidance. 

As has been said, Private Buddhas and Noble Disciples are Tãrita beings and Tarìta 
beings respectively. Hence, aíter their realisation of the Path and Fruition of Arahantship, 
they entered into the stage of attainment of Fruition (phala-samãpatti) and attainment of 
Cessation (nirodha-samãpatti) for their own enjoyment of bliss of Peace, and not working 
for the beneíit of others. On the other hand, an Omniscient Buddha (Sammã-sambuddha) 
would not remain working for His interest only. In fact, even at the time of íulíilling 
Perfections, He resolves: “Having understood the Four Noble Truths, I will make others 
understand the same ( Buddho bodheyyam),” and so on. Accordingly, He períorms the five 
duties of a Buddha continuously, day and night 57 . 

Because He has to períorm the five duties of a Buddha, the Buddha takes short rest aíter 
His day-meal each day. At night, He rests only for one third of the last watch of the night. 
The remaining hours are spent attending to His five duties. 

Only those Buddhas, who possess the energy in the form of unique and supreme diligence 
(payatta) which is one of the glories ( bhaga ) of a Buddha, are able to períorm such duties. 
The períormance of these duties is not the sphere of Private Buddhas and Disciples. 

Contemplation on Rare Appearance of a Buddha 

Proíound contemplation on the following four matters concerning a Bodhisatta and a 
Buddha, namely, 

(1) Bodhisatta (A íuture Buddha), 

(2) Bodhisatta-kicca (Duties of a Bodhisatta), 

(3) Buddha (A Supremely Enlightened One), and 

(4) Buddha-kicca (Daily duties of a Buddha) 

leads one to the realisation that a Buddha’s Corning into being is a very rare phenomenon. 


55. The next paragraph in the original Text deals with the Uposatha. Services observed by Pacceka 
Buddhas. This account is too technical for lay readers, and we have thus omitted it from our 
translation. 

56. This is only half of the gatha, and the remaining two lines read: 

Tesan ca yo nirodho 
evarh vãdĩ mahãsamano 

57. Here the author asks to see details of the five duties of a Buddha in the exposition on the 
attributes of Bhagava in the Gotama-Buddhavamsa in a later volume. 
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To elaborate: Numerous were those who aspired after Buddhahood when they had 
themselves seen or heard the powers and glories of Buddha Gotama after His 
Enlightenment such as victory over the heretics bloated with conceit, períormance of the 
Twin Miracle 58 , etc. Thereíore, when the Buddha descended to the City of Sankassa from 
Tãvatimsa, where He had preached the Abhidhamma, devas, human beings and Brahmãs 
became visible to one another owing to Devorohana Miracle 59 períormed by the Buddha. 
The Devorohaụa Miracle created a great expanse of space from Bhavagga 60 above to 
Avĩci 61 below and throughout the eight directions of the unbounded universe. Beholding the 
Buddha’s splendour that day, there was none among the people, who had gathered in a great 
mass, who did not aspire to Buddhahood. That all the people of this huge gathering wished 
for Buddhahood is mentioned in the story of Devorohana of the Dhammapada 
Commentary and in the explanations of the three kinds of miracles in the Jinãlanãra Sub- 
Commentarỹ. 

Although the number of people aspiring after Buddhahood, on seeing and hearing the 
Buddha’s splendour, was great, it is certain that those who were of little faith, wisdom, will 
and energy would have ílinched if they had known the pertinent facts concerning the 
multiplicity of Perfections such as fulfilment of these Períections on a mighty scale, 
fulfilment of Períections in every existence without interruption, fulfilment with 
seriousness and thoroughness, fulfilment for a long time and fulfilment without regard to 
one's life. Only undaunted fulfilment of these awesome Períections could lead to 
Enlightenment. Buddhahood is thereíore said to be something hard to obtain (i dullabha ) 62 . 
The appearance of a Buddha is indeed a rare phenomenon. 

Thus, it is mentioned in the second Sutta of Ekapuggala Vagga (15), Ekaka-nipãta of the 
Aủguttara Nikãya: 

Ekcipuggalcissa bhikkhave pãtubhãvo dullabho lokasmim: katamassa 
ekapugglassa? Tcithãgatassci arahato sammã-sambuddhassa imtassa kho 
bhikkhave ekapnggalassa pãttubhãvo dullabho lokasmim. 

Monks, in the world, emergence of a being is very rare. Whose emergence? 

The Tathãgata, who is worthy of the highest veneration and who knows the 
truth with Períect Self-Enlightenment, His emergence is indeed very rare. 

The Commentary on that Sutta, too, explains why so rare is the appearance of a Buddha. 
Of the Ten Períections, with regard to alms-giving alone, one cannot become a Buddha 
after fulfilling it just once; one cannot become a Buddha after fulfilling it twice, ten times, 
twenty, fifty, one hundred, one thousand, one hundred thousand times, or times numbering 
one crore, one hundred crores, one thousand crores, or one hundred thousand crores. 
Similarly, one cannot become a Buddha after fulfilling it for one day, two days, ten, 
twenty, fifty, one hundred, one thousand, one hundred thousand days or days numbering 
one hundred thousand crores; not after fulfilling it for one month, two months or months 


58. It is a well known miracle displaying both fire and water issuing alternately from the Buddha's 
body. 

59. Devorohana means "Descent from the abode of gods,” i.e, the Buddha's descent thereírom. The 
miracle that took place on that occasion is here mentioned as Devorohana Miracle, the most 
notable íeature of which was seeing through all the universes from one end to another, from top 
to bottom and vice versa. There was nothing to obstruct one's sight: everybody, whether human 
or divine, was capable of seeing one another and capable of being seen by one another. 

60. The highest abode of brahmas. 

61. The lowest abode of intense suííerings. 

62. Dullabha, lít. hard to obtain. There are five rare phenomena hard to encounter, namely, (1) 
Buddhìippãda, appearance of a Buddha, (2) manussattabhãva , gaining rebứth as a human being, 

(3) saddhãsampattibhăva, being endowed with íaith in the Triple Gem and the Law of Kamma, 

(4) pabbạịừabhăva, becoming a member of the community of bhikkhus , and (5) 
saddammasavana , getting opportunity of hearing the teaching of a Buddha. 
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numbering one hundred thousand crores; not after fulfilling it even for one year, two years, 
or years numbering one hundred thousand crores; not after fulfilling it even for a great 
aeon, two great aeons, or great aeons numbering one hundred thousand crores; fulfilling it 
even one great asankhyeyya aeons, two great asarìkhyeyya or three great asankhyeyya 
aeons. (The same holds good in the case of other Períections, such as morality, 
renunciation, wisdom, energy, íorbearance, truth, resolution, loving-kindness and 
equanimity.) In fact, the shortest duration for íulíilment of Períections is four 
asaiikhyeyyas and a hundred thousand aeons. It is only aíter íulíilling all Períections for 
such a long time without interruption, and with proíound reverence, devotion, seriousness 
and thoroughness can one become enlightened. This is the reason for the rare occurrence of 
an Omniscient Buddha. 

The Sub-Commentary on the Sutta also emphasises that only when one has íulíilled 
Perfections for at least four asarikhyeyyas and a hundred thousand aeons can one become a 
Buddha. There is no other way. This is why the appearance of a Buddha is singularly rare. 

No Similes to illustrate Perfections 

The íuture Buddha’s existences during the period of four asankhyeyyas and a hundred 
thousand aeons, between the life of Sumedha the Hermit and that of Vessantara. were more 
than the drops of water in the great ocean. The number of Períections that had been 
íulíilled without interruption of a single existence was so great that its sum total cannot be 
estimated. There is practically nothing to compare with these Períections. This is extolled 
in the Jinãlankãra: 


Mahãsamudde jolabinduto 'pi, 

Tad antare jãti anappakã ’va. 

Niran ta tam puri tapãram inarh, 

Katharh pamãnarh upamã kuhirh va? 

The births during the period between the life of Sumedha and that of 
Vessantara were more than the drops of water in the great Ocean. Who 
should know the measure of Períections íulíilled without interruption? 

Where is the simile to illustrate them with? 

Besides, in the Sutta Patheyya Commentary and its Sub-Commentary and the Jinãlaủkãra 
Sub-Commentary, where virtues of a hundred kinds of meritorious deeds (satapmma- 
ìakkhana) are dealt with, it States: 

Having grouped on one side, all the meritorious deeds, such as dãna, etc., 
done by an inestimable number of beings in the iníinite universe, during the 
period between the moment Sumedha resolved to achieve the goal of 
Buddhahood at the feet of Buddha Dĩpankarã and the moment Prince 
Vessantara gave away his wife, Queen Maddĩ, and having grouped, on the 
other side, all the meritorious deeds done by the íuture Buddha alone, during 
the same length of time, the meritorious deeds in the íormer group would not 
come to even one hundredth nor one thousandth of those in the latter. 

Hard to become even A Future Buddha 

Let alone becoming a Períectly Self-Enlightened One, the stage of development attained 
by Sumedha the Hermit since he received the prophecy of Buddhahood, can be reached 
only when one is endowed with eight íactors 63 . These are: 

(1) Being a true human being, 

(2) Being a true male person. 

(3) Having íulíilled all conditions such as Períections, which are necessary for 
realisation of arahantship in that very life. 


63. Detail of these eight íactors will be given at the end of the chapter on Períections. 
63a. See The eight uníortunate existences. 
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(4) Meeting with a living Buddha, 

(5) Being an ascetic who believes in the Law of Kamma ( Kammavãdi ) or being a 
member of the community of bhikkhus during the dispensation of a Buddha, 

(6) Being endowed with jhãna attainments, 

(7) Intense efforts to develop one's Períections without regard to one's life, and 

(8) Wholesome desire strong enough to aspire aíter Buddhahood. 

Only those who are endowed with these eight íactors are able to wear the ‘crown of 
prophesy’ accordingly. Let alone becoming a Buddha, it is very diííicult to reach the stage 
of development like Sumedha the Hermit when he became eligible to receive the prophecy 
of Buddhahood. 

When, as a íuture Buddha, it is so diííicult to receive the prophecy of Buddhahood, what 
can be said of Buddhahood which can be attained only by fulfilling Períections by the 
íouríold mode of development 6311 for at least four asankhyeyyas and a hundred thousand 
aeons, aíter receiving the prophecy? Truly, hard it is to become a Buddha. 

Since Buddhahood is so hard to attain, the 'moment' of a Buddha’s emergence is also very 
hard to encounter. In this connection, the Atthaka Nipãta of the Anguttara Nikãya gives an 
enumeration of eight moments or existences in sarhsãra which are to be regarded as 
'inopportune moment' 64 or 'uníortunate existences.' On the other hand, the moment of a 
Buddha’s appearance is to be reckoned as an opportune moment of íortunate existence. 

The eight uníortunate existences are: 

(1) Existence in an abode of continuons intense snffering (niraya): it is an uníortunate 
existence because a being in this abode cannot perform any act of merit as he is all the 
time suííering from severe and painíul tortures. 

(2) Existence in an animaì abode: it is an uníortunate existence because a being of this 
abode, living in fear alvvays, cannot períorm any act of merit and is in no position even 
to perceive what is good or bad. 

(3) Existence in a peta 65 abode: it is an uníortunate existence because a being in this abode 
cannot períorm any act of merit as it alvvays íeels the sensation of hotness and dryness 
and suííers from severe thirst and hunger. 

(4) Existence in an abode of brahmãs who are devoid of conscionsness (asahhasatta- 
bhũmi) 66 : it is an uníortunate existence because a being in this abode cannot pcríorm 
any act of merit nor listen to the Dhamma as he is not equipped with the íaculty of 
hearing. 

(5) Existence in a remote area of the land: it is an uníortunate existence because such an 
area is not accessible to bhikkhus, bhikkhunĩs and other disciples and devotees of a 
Buddha. It is also a place where people are not well iníormed or up to date. A person 
living there cannot períorm any act of merit as he had no chance to listen to the 
Dhamma though he possesses the íaculty of hearing. 

(6) Existence in which one holds a wrong view 61 : it is an uníortunate existence because a 
man holding a wrong view cannot hear and practise the Dhamma though he may be 
living in the Middle Country where a Buddha appears and the continuous thunder of 


64. Inopportune moment: akkhana, literally, 'wrong moment.' 

65. Usually translated “dead, departed” or “the departed spirit.” 

66. With regard to this íourth akkhana, the author says that only asannasatta-bhũmi is mentioned in 
the Atthaka Nipãta of the Anguttara Conưnentary. In the Jinãlankãra Sub-Commentary. 
however, immaterial abode ( arũpa-bhũmi ) is also included in this akkhana. The reasons for its 
exclusion from the Anguttara Nikãya are given by the author in the next paragraph. But as they 
are too technical we have omitted the paragraph in our translation. 

67. Wrong view: niyata-micchăditthi , literally, a staunchly held wrong view. 

68. Thunder: nada, literally. 'roar,' such as that of a lion. 
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the Buddha’s Dhamma reverberates throughout the land. 

(7) Existence in yvhich one is bom with deficient sense /aculties: it is an uníortunate 
existence because, as consequence of demeritorious deeds of past lives, his rebirth- 
consciousness is devoid of three wholesome root-conditions, viz., non-greed, non-hate 
and non-delusion ( ahetuka-patisandhika ) and, thereíore, he is deíicient in sense 
íaculties such as sight, hearing, etc. As such, he is unable to see the Noble Ones, hear 
their teachings nor practise the Dhamma as taught by them, even if he may be living in 
the Middle Country 9 and have no staunchly held wrong view. 

(8) Existence at a time when a Buddha does not appear: it is an uníortunate existence 
because, at such a time, a man cannot cultivate and practise the threeíold training of 
morality (sĩìa), concentration of mind ( samãdhi ) and vvisdom ipannã) though he may 
be living in the Middle Country, possessing unimpaired sense íaculties and holding the 
right view, that is, belieí in the Law of Kamma. 

Unlike these eight uníortunate existences (i akkhaụa), it may be noted that there is a ninth 
existence which is íortunate and is called, “ Buddh ’uppãda-navamakhana ” because it is the 
existence in which a Buddha appears. Rebirth at such a time with unimpaired sense 
íaculties and holding the right view enables one to cultivate and practise the Dhamma as 
taught by a Buddha. This ninth existence in which a Buddha appears ( Bnddh’uppãda- 
navamahhana) covers the liíetime of a Buddha when He is teaching the Dhamma and the 
whole period throughout which His Teaching ílourishes. 

Let it be a Fruitful Buddh’uppada-navamakhana 

Since good Buddhists of today, who have gained existence as human beings with 
unimpaired sense íaculties and the right view, are living at a time when the Buddha’s 
Dhamma is still Hourishing, they have the rare opportunity of encountering Bnddh ’uppãda- 
navamahhana. Despite such a happy encounter, if they should neglect the meritorious 
practices of sĩla, samãdhi and paiĩnã, they will indeed miss the golden opportunity. Chances 
of rebirth in these eight uníortunate existence ( akkhana ) are great and frequent, whereas 
chances of rebirth in the dispensation of a Buddha are very remote. Only once in a long, 
long while of unlimited number of aeons does a Buddha emerge and the Bnddh ’nppãda- 
navama opportunity for a íortunate existence is indeed extremely diííicult to obtain. 

Good Buddhists of the present day possess two blessings: the first is the blessing of being 
bom at a time when the Buddha’s Teaching, which is very diííicult to come by, ílourishes 
in this world, and the other is that of being born as a human being holding the right view. 
At such an opportune moment of Buddh ’uppãda-navama, they ought to ponder seriously 
and rightly thus: “How should we get to know the Buddha’s Teaching? We should not miss 
this golden moment of Buddh ’uppãda-navama . Should we miss it, we will suffer long and 
miserably in the four woeful States.” 

Bearing this in mind, as íortunate beings who encounter this rare opportunity of 
Buddh ’uppãda-navamakhaụa, may you be able to cultivate and develop the three noble 
practices of sĩla, samãdhi and paiĩnã, as taught by the Buddha, till the attainment of 
arahantship. 


69. The country in Central India and the bứthplace of men of superior quality including Buddhas. 
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chapter 111 

SUMEDHA THE BRAHMIN 


T his discourse on Buddhavarhsa or the History of the Lives of the Buddhas was delivered 
by the Buddha to His kinsmen, the Sakyas, on His first visit to the City of Kapilavatthu 
aíter His enlightenment. The Sakya elders and relatives, in their stubborn pride, did not pay 
obeisance to Him when they gathered to meet Him. In order to subdue their pride and make 
them show respect to Him, the Buddha caused to appear in the sky a jewelled platíorm 
stretching from east to west throughout the ten thousand universe and períormed on it the 
Twin Miracle 1 of water and fire. While He was doing so, He ga ve the discourse on the 
lives of the Buddhas, beginning with the story of Sumedha the Brahmin, as requested by 
the Venerable Sãriputta, the Chieí Disciple, who had the honour of occupying the Seat on 
the immediate right of the Buddha 2 . 

At the time of the First Council, the great elders, the Venerable Mahã Kassapa, the 
Mahãthera Ananda, etc., desiring to recite the full discourse on Buddhavamsa together 
with introductions, 3 prescribed a set way of recitation (vãcanãmagga) beginning with the 
verse "Brahmã ca Lokãdhipati Sahampati..." 

Here, however, the narration will begin with the story of Sumedha the Brahmin, as told 
by the Buddha, at the request of the Venerable Sãriputta. 

Four asarìkhyeyyas and a hundred thousand aeons ago, there ílourished the City of 
Amaravatĩ. A well-planned City in all respects, it was beautiíul and pleasant. Surrounded by 
verdant and delightful open spaces, abounding in shades and springs, well-stocked with 
food and provisions and rích in assorted goods for people's enjoyment, this City warmed 
the hearts of divine and human beings. 

This City was ever resounding with ten kinds of sounds or noises, such as the noises of 
elephants, horses, chariots, the sounds of big drums, short drums, harps, singing, conch 
shells, clappers and of invitations to íeasts. (Other cities were full of unpleasant noises and 
alarming cries.) 4 

This City was endowed with all characteristics of a metropolis. There was no scarcity of 
trades and craíts for earning a living. It was rích in seven kinds of treasures, namely, 
diamonds, gold, silver, cat’s-eyes, pearls, emeralds and coral. It was crowded with íoreign 
visitors. Provided with everything as in a celestial realm, it was the abode of a powerful 
people enjoying the beneíits of meritorious deeds. 

Sumedha The Future Buddha 

There lived in the City of Amaravatĩ, a brahmin named Sumedha 5 . His parents were 
descendants from a long line of brahmin íamilies. He was, thereíore, a pure brahmin by 


1. The Pãli word is yamaka-pătihãriya , which Malalasekera also calls "The miracle of the double 
appearances." He explains: "it consisted in the appearance of phenomena of opposite character in 
pairs e.g., producing ílames from the upper part of the body and a stream of water from the lower, 
and then alternatively from the right side of his body and from the left. From every pore of his 
body rays of six colours darted íorth, upwards to the realm of Brahmã and downwards to the edge 
of the CakkavãỊa." DPPN. 

2. The other Chieí Disciple, the Venerable Moggallãna, had the honour of occupying a similar Seat 
on the immediate left of the Buddha. 

3. The author gives details of the introduction in the chapter on Gotama Buddhavamsa. 

4. Here the author gives some examples of unpleasant noises and alarming cries to be heard in other 
cities. We have omitted them from our translation. In connection with the ten sounds reíer the 

Anudĩpanĩ. 

5. The author says Sumedha was so called "because he was endowed with praiseworthy wisdom." 
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birth from both paternal and maternal sides. He was born of a virtuous healthy mother. He 
could not be treated with contempt on account of his birth, by saying: “This man is of low 
birth that goes back to seven generations of his ancestors.” He was not a man to be abused 
or despised. In fact, he was a man of true brahmin blood with very good looks that 
charmed everyone. 

As regards his wealth, he had treasures in store worth many crores and abundant grain 
and other commodities for daily use. He had studied the three Vedas of Iru, Yaju and 
Sãma, and, being expert in these texts, could recite them flawlessly. Eííortlessly, he became 
well versed in (1) Nighandu or glossary that explains various terms, (2) Keịubha or rhetoric 
which is concerned with literary works and which explains various literary ornamentations 
of learned authors, (3) Vyãkarana (Akkharapabheda) or grammar that deals with analysis 
of words and explains various grammatical rules and such terms as alphabet, consonant, 
etc., (4) Iti-hãsa (also called Purãna ) which constitutes the fifth Veda and which tells of 
legends and ancient tales 6 . 

He was equally well-versed in Lokãyata , a philosophical work, which discourages acts of 
merit and íavoiưs actions which prolong sarhsãra and in works dealing with various 
characteristics of great men, such as íuture Buddhas, íuture Private Buddhas, etc. He was 
also an accomplished teacher in Brahmanical lore that had been taught by generation aíter 
generation of teachers. 

The parents of Sumedha the Wise passed away while he was still young. Then the íamily 
treasurer, bringing the list of riches, opened the treasure-house which was full of gold, 
silver, rubies, pearls, etc., and said: “Young master, this much is the wealth that has come 
down from your mother's side and this much from your father's, and this much from your 
ancestors.” He iníormed him of his wealth which had belonged to seven generations of his 
ancestors, and saying: “Do as you wish with these riches,” handed them over to him. 


6. The author says in the paragraph following this that "Itihãsa as the fifth Veda" means it is the fifth 
in the enumeration of Sciences, which according to the Canon, should run (1) Three Vedas, (2) 
Nighandu, (3) Ketubha (4) Vyãkarana and (5) Itihãsa. According to the Sĩlakkhanda Commentary, 
by adding Athabbana, the Vedas become four in number and hence ỉtihãsa, which comes aíter 
them is the fifth. 
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cliapter IV 

RENUNCIATON OF SUMEDHA 


O ne day, he went up to the upper terrace of his mansion and sitting cross-legged in 
solitude, he thought: 

“Miserable, is birth in a new existence; so is destruction of the body; miserable, 
also it is to die in delusion, oppressed and overpowered by old age. 

“Being subject to birth, old age and sickness, I will seek Nibbãna where old age, 
death and fear are extinct. 

“Wonderful it would be, if I could abandon this body of mine without any regard 
for it, as it is full of putrid things, such as urine, excreta, pus, blood, the bile, 
phlegm, saliva, mucus. etc. 

“Surely there must be a path leading to the peaceíul Nibbãna. It cannot be 
otherwise. I will seek that good Path to Nibbãna so that I shall be liberated from 
the bondage of life. 

“For example, just as when there is misery ( dukkha ), there also in this world, 
happiness (, sukha ). Even so, when there is the round of existence which is the 
arising of dukkha, there should also be Nibbãna vvhich is the cessation of dukkha. 
“Again, just as when there is heat, there is cold also. Even so, when there are the 
three íires of passion, hate and delusion, there should also be Nibbãna which is the 
extinction of these three íires. 

“Again, just as when there is demeritoriousness, there is also meritoriousness; even 
so when there is rebirth, there should also be Nibbãna where potential for rebirth is 
exhausted.” 


Aíter these thoughts had occurred to him, he went on thinking proíoundly. 

“For example, a man, who has íallen into a pit of excreta or who is besmeared with 
íilth, sees from a distance a clear pond adorned with five kinds of lotus. If, in spite 
of seeing it, he does not find out the right way to reach the pond, it is not the fault 
of the pond, but of the man himselí. In the same way, there exists a big pond of 
Deathless Nibbãna vvhere one could wash off one's mental deíilements, and if one 
does not search for that big pond of Nibbãna, it is not the íault of Nibbãna. 

“Again, if a man is surrounded by enemies and he does not try to flee although 
there is an escape route for him, it is not the íault of the route. In the same way, if 
a man, who is besieged by enemies in the form of mental deíilements, does not 
wish to run away although there exists so clearly the big road to the golden City of 
Nibbãna where one is safe from enemies in the form of mental dclilements, it is 
not the íault of that big road. 

“Again, if a man is inílicted with a disease and he does not get it cured although 
there is an efficient-doctor, the doctor is not to blame. In the same way, if one is 
suííering painíully from diseases of mental deíilements and he does not look for a 
master for their cure though there exists one who is skilled in removing these 
mental deíilements, the master is not to blame.” 

Aíter thinking thus, he contemplated íurther to be rid of his body: 

“Just as a man, who is burdened with the dead body of an animal which hung 
round his neck, would get rid of the loathsome carcass and íreely and happily go 
about wherever he likes, even so, I too will go to the City of Nibbãna, abandoning 
this putrid body of mine which is but a collection of various worms and foul 
things. 
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“Again, just as people, who have voided their excreta in a lavatory, leave them 
withoi. 1 t looking behind, even so, I will go to the City of Nibbãna, after leaving 
behind this body full of various worms and foul things. 

“Again, just as the owners of an old, ruined, decaying and leaking boat, abandon it 
in disgust, even so, I too will go to the City of Nibbãna, after abandoning this body, 
from the nine oriíices of which, íilthy things ooze out incessantly. 

“Again, just as a man, carrying treasures, who happens to be travelling in company 
of robbers, would leaves them and flees to saíety when he sees the danger of being 
robbed off his treasures, even so, since the thought of being robbed off my 
treasures of meritorious deeds, always makes me aíraid, I will abandon this body 
of mine that is like a chief robber 1 and will go seeking the road to Nibbãna, which 
can undoubtedly give me security and happiness.” 

The Great Alms-giving 

Aíter contemplating thus on renunciation in the light of these similes, once again it 
occurred to Sumedha the Wise: “Having amassed this much of wealth, my íather, 
grandíather and other kinsmen of mine of seven generations were unable to take even a 
single coin with them when they passed away. But I should find some means of taking this 
wealth with me up to Nibbãna 2 .” Then he went to the king and said, “Your Majesty, since 
my mind is obsessed with a great dread of the dangers and suíTerings springing from such 
things as birth, old age, etc., I am going to leave the household life and become a recluse. I 
have wealth worth several crores. Please take possession of it.” 

“I do not desire yonr wealth. You may dispose of it in any way you wish,” replied the 
king. “Very well, Your Majesty,” said Sumedha the Wise and, with the beating of the 
mighty drum, he had it proclaimed all over the City of Amaravatĩ: “Let those who want my 
riches come and take them.” And he gave away his wealth, in a great alms-giving, to all 
without distinction of status and whether they be destitutes or otherwise. 

The Renunciation 

Aíter thus períorming a great act of charity, Sumedha the Wise, the íuture Buddha, 
renounced the world and left for the Himalayas with an intention to reach Dhammika 
mountain on that very day. Sakka 3 , seeing him approach the Himalayas after renunciation, 
summoned Vissukamma and said: “Go, Vissukamma 4 . There is Sumedha the Wise, who has 
renounced the world, intending to become a recluse. Have a residence made ready for 
him.” 

“Very well, Lord,” said Vissukamma, in answer to the Sakka's command. He then marked 
out a delightíul enclosure as a hermitage, created in it a well-protected hut with a roof of 
leaves and a pleasant, íaultless walkway. 

(The author explains here that the walkway is íaultless because it was free from five 

deíects, namely, (1) having uneven, rugged ground, (2) having trees on the walkway, (3) 

being covered with shrubs and bushes, (4) being too narrow, and (5) being too wide. 


1. The author explains: When one thinks unwisely and is by instigated greed and hate, this body turns 
into a robber who takes life, a robber who takes things not given, etc., and plunders all the 
treasures of one's meritorious deeds, this body is thereíore likened to a chieí robber. 

2. He could not of course carry his wealth bodily with him to Nibbãna. But Sumedha is reíerring 
here to beneíicial results that would accrue from his meritorious deeds of giving away his wealth 
in charity. 

3. Sakka: the name of "King of the Devas." He is known by many other names including Vasava and 
Sujampati. He rules over devas in Tãvatimsa which is supposed to be the second lowest of the six 
celestial abodes. There are many stories which tell of his help rendered to Bodhisattas and other 
noble persons. 

4. He is Sakka's chieí architect and builder who built, under Sakka's orders, the hermitages for the 
Bodhisatta in other existences as well. 
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(The author then describes the walkway and gives its measurement: sixty cubits long, it 
consists of three lanes, the main one with two narrovver ones on both sides. The main 
walkway was one a half cubits wide, and each of the two ílankers, one cubit wide. The 
whole walkway was on even ground strewn with white sand. For details of the five 
deíects read the Anudĩpanĩ. 

(The author íurther enumerates the eight sources of comíort 5 which a good hermitage 
such as the one created by Vissukamma would bring to a recluse. 

These eight sources of comíort are: 

(1) Non-hoarding of wealth and grains. 

(2) Searching for blameless food. 

(3) Enjoying peaceíul food only. 

(4) Being free from worries and distress which are due to heavy burden of taxation 
and coníiscation of one's property. 

(5) Being not attached to articles of ware, ornaments, etc. 

(6) Feeling secure against robbers. 

(7) Being not associated with kings and ministers. 

(8) Being free to move to all four quarters. 

(In addition to these eight, the author says that the hermitage created by Vissukamma was 
of the kind that íacilitated ascetic practices for its residents and helped them gain 
Vipassanã-Insight into the true nature of things (impermanence, unsatisíactoriness and 
insubstantiality) without much diííiculty. It had chambers, caves, tunnels, trees bearing 
flowers and íruits, and a pond of sweet and clear water. It was a secluded place free from 
disturbances of wild beasts and raucous noises of birds. 

(The leaf hut contained various requisites of an ascetic such as, a head-dress, robes, a 
tripod, a water jug and so on. Vissukamma then wrote on the wall, inside the hut, an 
inscription, reading: “Whoever wishes to become an ascetic, may make use of these 
requisites” and he went back to his divine abode.) 

Beginning of Ascetic Life 

Reaching the íoothills of the Himalayas, Sumedha the Wise walked along the hills and 
ravines to look for a suitable place where he could live comíortably. There, at a river bend, 
in the region of Mt. Dhammika, he saw the delightíul hermitage, which was created by 
Vissukamma at the instance of Sakka. He then went slowly to the edge of the walkway, but 
on seeing no íootprints he thought: “Surely, the residents of this hermitage must be taking a 
rest in the leaf-hut aíter their tiring alms-round in the neighbouring villages.” Having 
thought thus, he waited for a while. 

Seeing no signs of habitation aíter waiting for a íairly long time, it occurred to him: “I 
have waited long enough. I should now investigate to see whether there are any occupants 
or not.” He opened the door and entered the leaf-hut. Looking here and there he saw the 
inscription on the wall and thought: “These requisites are beíitting requisites for me. 1 will 
use them and become an ascetic.” Having made up his mind and aíter reílecting on the nine 
disadvantages of a lay man's clothing and the twelve advantages of a fibre-robe, he 
discarded the clothing he was wearing and donned the robe 6 . 

Leaving The Hut and approaching The Foot of Trees 

When he had taken off his fine clothing, Sumedha the Wise took the fibre-robe, which 
was red like a cluster of anojă flowers. He found the robe, which was íolded and placed 


5. Eight sources of comíort, samansukha, read the Anudipanĩ for comparison with eight blessings of 
a recluse, samanabhadra. 

6. For the nine disadvantages of a lay man's dress and the twelve signiíicance of advantages of a 
fibre-robe, read the Anudĩpanĩ. For the signiíicance of a fibre-robe, etc., too, read the same. 
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for ready use on a bamboo peg. He wore it round his waist. On top of it, he put on another 
fibre-robe, which had the colour of gold. He also placed on his left shoulder a black 
antelope hide, which was complete with hoofs, and was like a bed of punnãga flowers. He 
put the head-dress on his top knot and íastened it with an ivory hairpin. Taking a curved 
carrying yoke, he hung, at one end of it, a string net whose knots were like pearls and into 
which he placed the water jug, which was of the colour of coral; at the other end of the 
yoke, he hung a long hook (used for gathering íruits from trees), a basket, a wooden tripod, 
etc. He then shouldered the yoke which now carried the full equipment of an ascetic. 
Taking hold of a walking stick with his right hand, he went out of the hut. While walking 
back and forth along the walkway, sixty cubits long, he surveyed himselí in his new garb 
and felt exultant with the thought: 

“My heart's desire has been completely fulfilled. 

“Splendid indeed is my ascetic life. 

“The ascetic life has been praised by all wise men such as Buddhas and Private Buddhas. 

“The bondage of household life has been abandoned. 

“I have come saíely out of the realm of worldly pleasures. 

“I have entered upon the noble life of an ascetic. 

“I will cultivate and practise the holy life. 

“Endeavour will I to attain the beneíits of holy practices.” 

He then put down the yoke and, sitting graceíully like a golden image on the bean- 
coloured stone slab in the middle of the walkway, he passed the daytime there. 

In the evening, he entered the hut, and lying on the wooden plank by the side of a cane 
couch, he used the robes as blankets and went to sleep. When he woke up early in the 
morning, he reílected on the reasons and circumstances of his being there: 

“Having seen the demerits of the household life, and having given up incomparable 
wealth and unlimited resources and retinue, I have entered the íorest and become 
an ascetic, desiring to seek meritoriousness that will liberate me from the snares of 
sensuality. From today onwards, I should not be negligent. There are these three 
categories of wrong thoughts, namely, thought based on desire ( kãma-vitakka ), 
which is directed to sense-pleasures; thought based on ill-will ( vyãpãda-vitakka ), 
which is directed to killing, destroying, harming; thought based on cruelty 
(vihimsã-vitakka), which is directed to causing harm and ữýury to others. These 
thoughts may be likened to wild ílies which feed on those who are negligent and 
who abandon the practice of mental detachment from deíilements and physical 
detachment from sense-pleasures. Now is the time for me to devote myselí totally 
to the practice of detachment ( paviveka ). 

“True, seeing the deíects of household life, which obstruct, hinder and harm 
meritorious practices, I have renounced the world. This hut of leaves is indeed 
delightíul. This fine levelled ground is bright yellow like a ripe bael íruit. The 
walls are silvery white. The leaves of the roof are beautiíully red like the colour of 
a pigeon's foot. The couch is made of cane, bears the patterns of a variegated 
bedspread. The dvvelling place is very comíortable to live in. I do not think that the 
luxuries of my íormer residence can excel the comíort provided by this hut.” 
Retlecting thus, he discerned the eight disadvantages of a leaf-hut and the ten 
advantages of the foot of trees 7 . Consequently, on that very day he abandoned the 
hut and approached the foot of trees which are endowed with ten virtues. 


Cultivating The Practices of Meditation while living on Fruits 


7. Read "the eight disadvantages of a leaf-hut and the ten virtues of the foot of trees" in the 

Anudĩpanĩ. 
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The following morning, he entered the nearby village for alms-food. The villagers made 
a great effort to offer him choice food. Aíter íìnishing his meal, he went back to the 
enclosure in the íorest and sat down thinking: 

“I became an ascetic not because I lack food and nourishment. Delicacies tend to 
boost one's pride and arrogance of being a man. There is no end to the trouble that 
arises from the necessity of sustaining one's life with food. It would be good if I 
should abstain from food made from cultivated grains and live only on the íruits 
that fall from trees.” 

From that moment, he lived only on íruits that fell from trees. Without lying down at all, 
he made strenuous eíTorts to meditate incessantly only in the three postures of sitting, 
standing and vvalking, and at the end of seven days, he achieved the Eight Attainments (the 
eight mundane jhãnas) and the Five Higher Spiritual Powers ( abhiũnã ). 

The Buddhavamsa Text narrating the story from the time Sumedha the Wise, the íuture 
Buddha, períormed the act of great charity up to the time he became an ascetic and 
achieved the Higher Spiritual Powers and jhãnas , reads: 

(ỉ) Evã ham cintayitvãna, 'nekakoịisatam dhanarh. 

Nãtthãnãtthãnam datvãna, Himavantam upagamirh. 

(2) Himavantassãvidũre, Dhammiko nãma pabbato. 

Assamo sukato mahyarh, pannãsălã sumãpitã. 

(3) Caúkamarh tattha mãpesim, pancadosavivajjitarh. 
Atthaguna-samupetarh, Abhinnnãbalam ãharirh. 

(4) Sãtakam pajahirh tattha, navadosam upãgatarh. 

Vãkacĩram nivãsesim, dvãdasagunam upãgatarh. 

(5) Aưha dosa-samãkinnam, pạịahirh pannasălakarh. 

Upãgamirh rukkhamũlarh, gune dasalì ’upãgatarh . 

(6) Vãpitarh ropitarh dhannam, pajahirh niravasesato. 
Anekaguna-sampannãm, pavattaphalam ãdiyirh. 

(7) Tatthappadhãnaríi padahim, nisajjatthãnacaủkame. 

Abbhantaramhi sattãhe, Abhinnãbala pãpunirh. 

(1) Thus, Sãriputta, I, Sumedha the íuture Buddha, contemplating thus to renounce the 
world, gave many crores of wealth to rích and poor alike, and made my way to the 
Himalayas. 

(2) Not far from the Himalayas, was a mountain named Dhammika (because it was the 
place where noble persons of ancient time practised Dhamma). In that region of 
Dhammika, I made a pleasant enclosure and created a fine hut of leaves 8 . 

(3) There in the region of Mount Dhammika, I created a walkway free of the five 
deíects. I created a hermitage that enabled one to possess the eight kinds of comíort 
of a recluse. After becoming an ascetic there, I began to develop the practices of 
concentration and Insight-meditation to gain the Five Higher Spiritual Powers and the 
Eight Attainments. 


8. Here the author explains: In this connection, as has been said beíore, the hermitage, the hut of 
leaves, the walkway, etc. were all created by Vissukamma under Sakka's orders. Nevertheless, the 
Buddha, reíerring to the power's accrued from his own meritorious deeds while as Sumedha, said, 
"I made a pleasant enclosure in the íorest and created a fine hut," etc. as though he himselí had 
done them all. In reality, it should be noted without doubt that they were not constructed by 
Sumedha the hermit, but by Vissukamma at the command of Sakka 
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(4) I discarded the clothing I had vvorn that had nine deíects; I then put on the fibre-robe 
that possessed twelve virtues. 

(5) I abandoned the hut of leaves that suffered from eight deíects. I approached the foot 
of trees that possessed ten virtues. 

(6) I totally abstained from the food that carne of grain sown and grown. I took íruits 
that fell from trees and that possessed many virtues. 

(7) (Without lying down) in the three postures of sitting, standing and vvalking, I made 
strenuous efforts at meditation there, at the hermitage. Within seven days, I attained 
the Five Higher Spiritual Powers. 
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chapter V 

THE PROPHECY 


B y the time Sumedha the Hermit had become accomplished in practices of asceticism by 
following the teachings of noble ascetics and had gained jhãnas and Higher Spiritual 
Powers, there appeared in the world Buddha Dĩpankarấ, Lord of the three worlds. Thirty- 
two wondrous events such as quake of the ten thousand universe, occurred on four 
occasions concerning the appearance of Buddha Dĩpankarã, namely, His conception, birth, 
attainment of Buddhahood and teaching of the First Sermon. 1 2 But Sumedha was not aware 
of these wondrous events as he was then totally absorbed in the bliss of jhãnas. 

Aíter His Enlightenment, Buddha Dĩpankarã preached the First Sermon 3 to a hundred 
thousand crores of devas and human beings at Sunandarama. Aíter that, He set out on a 
journey with an intention of removing mental deíilements of beings by pouring on them the 
puriíying water of Dhamma, like the heavy rain that falls on all four continents. 

Then with four hundred thousand arahants, He went to the City of Rammavatĩ and stayed 
at Sudassana Monastery. Meanwhile Sumedha was enjoying the bliss of ịhãnas in the íorest 
and completely unaware of the appearance of Buddha Dĩpankarã in the world. 

On hearing the Buddha’s arrival at Sudassana Monastery, the citizens of Rammavati, after 
their morning meal, carried excellent gifts for medicinal use such as butter, ghee, etc., as 
well as flowers and scents and went to the presence of the Buddha. Having paid obeisance 
to the Buddha and honoured Him with flowers, scents, etc., they sat down at suitable places 
and listened to His most delectable sermon. By the end of the sermon, they invited Him, 
together with His disciples, the Order of bhikkhus, to the next day’s meal, and having 
circumambulated the Buddha in salutation, they left the monastery. 

Elaborate Preparations to receive Buddha Dĩpaủkarã and His Company 

The next day, the citizens of Rammãvati were preparing elaborately for the 
“incomparably great alms-giving” (asadisa-mahãdãna). A pavilion was set up and pure, 
tender blue lotuses strewn in it. The air was reíreshed with four kinds of períume; sweet 
smelling flowers made from rice-flakes were scattered; pots of cool sweet water were 
covered with emerald-green banana leaves and placed at the four corners of the pavilion; a 
canopy, decorated with stars of gold, silver and ruby, was íixed to the ceiling of the 
pavilion; scented flowers and jewel, like blooms íormed into garlands and íestoons, were 
hung here and there. When the decorations of the pavilion were completed, the citizens 
started to make the City clean and tidy. On both sides of the main road were placed water- 
pots, flowers, banana plants complete with bunches of íruit. Flags, banners and streamers 
were hung up and decorative screens were put up at suitable places. 

When necessary preparations had thus been made in the City, the citizens attended to 
mending the road which the Buddha would take in entering the City. With earth, they íilled 
holes and cracks caused by rioods and levelled the uneven muddy ground. They also 
covered the road with pearl-white sand, strewed it with flowers of rice-flakes and placed 
banana plants complete with bunches of fruit along the route. Thus, they made all the 
arrangements and preparations for the ceremony of alms-giving. 

At that time, Sumedha the Hermit levitated from his hermitage and while travelling 
through space saw the citizens of Rammãvati engaging cheeríully in road-mending and 


1. An account of the life of Buddha Dĩpaúkarã will be given in the twenty-four Buddhavamsa. 

2. These wondrous events will be mentioned in Gotama Buddhavamsa. 

3. A Buddha's sermon is usually íiguratively reíerred to as medicine that cures the ills of the world. 
The author thereíore beautiíully describes Buddha Dĩpaúkarấs teaching of the First Sermon as 
medicinal prescriptions to cure the suííering of beings. 
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decorating. Wondering what was going on below, he alighted and stood at an appropriate 
place while the people were watching him. Then he asked: 

“You are mending the road 
so happily and enthusiastically. 

For whose beneíit 

are you mending the road?” 

The people then answered: 

“Venerable Sumedha, 
there has appeared in this world 
the Incomparable Buddha Dĩpankarã, 
who has conquered the five evil íorces of Mãra, 
and who is the Supreme Lord of the whole world. 

We are mending the road for His visit.” 

(From this conversation, it may be noted that Buddha Dĩpankarã appeared long 
aíter Sumedha had attained ịhãnas and higher spiritual powers. Sumedha did not 
happen to be aware of Dĩpankarấs conception, birth, attainment of Buddhahood, 
and teaching of the First Sermon because he had wandered about only in the íorest 
and in the sky, totally absorbed in the bliss of jhãnas and in the exercise of higher 
spiritual powers, taking no interest in any event of the human world. It was only 
while he was travelling through space and saw the people of Rammãvatĩ were 
attending to road-mending and cleaning, he descended to earth to ask what was 
going on. This suggests that Sumedha was some few thousand years old at that 
time, as the duration of life, when Buddha Dipaikara appeared, was a hundred 
thousand years.) 

Sumedha's Participation in The Road-mending Work 

Sumedha was íilled with joy on hearing the word, "Buddha", uttered by the people of 
Rammãvatĩ. He experienced great mental happiness and repeated the word, “Buddha, 
Buddha,” as he could not contain the intense joy that had arisen in him. 

Standing on the spot where he had descended, Sumedha was íilled with happiness and 
also stirred by religious emotion, he thought profoundly thus: 

“1 will sow excellent seeds of merit in the íertile ground, namely, this Buddha 
Dĩpankarã, for cultivation of good deeds. Rare and diííicult, indeed, it is to witness 
the happy moment of a Buddha’s appearance. That happy moment has now come to 
me. Let Ít not pass by unheeded.” 

Having thought thus, he asked the people: “O men, if you are preparing the road for the 
Buddha’s visit, allot me a stretch of the road. I, too, would like to participate in your road- 
mending work.” 

“Very well,” said the people, and because they were coníident that he was a person of 
great supernatural powers, they allotted him a big, boggy and very uneven portion of 
ground which would be diíTicult to mend. As they assigned him his share of work, they 
said: “You may improve and make it delightfi.ll with decorations.” 

Then Sumedha, with his heart gladdened by thought on the attributes of the Buddha, 
decided: “I can mend the road with my supernatural powers so that it will look pleasant. 
But if I do so, the people around me may not think highly of it (because it will be done 
easily in an instant). Today, I should do my duties with my own physical labour.” Having 
decided thus, he íilled the bog with earth which he carried from a distance. 

The Arrival of Buddha Dĩpaủkarã 

Beíore Sumedha could íinished his assigned work, Buddha Dĩpankarã came along the 
road with four hundred thousand arahants, who were all endowed with the Six Higher 
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Spiritual Powers, who could not be shaken by the eight vicissitudes of the world and who 
were puriíied of mental deíilements 4 . 

When Buddha Dĩpankarã came along the road with four hundred thousand arahants, 
devas and humans welcomed them with beating of drums. They also expressed their joy by 
singing songs of welcome in honour of Him. 

At that time, human beings were visible to devas and devas were visible to human beings. 
All these beings, divine and human, followed the Buddha, some raising their hands in 
adoration and others playing their respective musical instruments. 

Devas, Corning along through the air, tossed and scattered celestial flowers, such as 
Mandãrava, Paduma and KoviỊãra, all over the place - up and down, íront and behind, left 
and right - in honour of the Buddha. Humans also did similar honour to the Buddha with 
such flowers as Campã, Sarala, Mucalinda, Nãga, Punnãga, and Ketakĩ. 

Sumedha gazed, unblinking, at the Buddha’s person, which was endowed with the thirty- 
two marks of an extraordinary being and further adorned with the eighty minor marks. He 
witnessed the Buddha’s resplendent person, looking as if of solid gold, at the height of 
glory, with the bright aura alvvays around Him and the six rays emanating from His body 
ílashing like lightning against a sapphire-blue sky. 

Then he decided thus: “Today, I ought to sacriíice my life in the presence of the Buddha. 
Let Him not tread in the mud and suffer discomfort. Let the Buddha and all His four 
hundred thousand arahants tread on my back and walk just as they would do on ruby- 
coloured planks of a bridge. Using my body as íootpath by the Buddha and His arahats 
will deíinitely bring me long-lasting welfare and happiness.” 

Having made up his mind thus, he loosened his hair-knot, spread the mat of black-leopard 
skin, and fibre-robe on the murky swamp and then prostrate himselí on them, like a bridge 
constructed of ruby-coloured wooden planks. 

Sumedha's Aspiration towards Omniscient Buddhahood 

Thus Sumedha, who had prostrated himselí, the aspiration to become a Buddha arose: 

“If I so desire, this very day I can become an arahat in whom the ãsavas are 
exhausted and mental deíilements removed. But what does it profit me to realise 
the íruition of arahatship and Nibbãna as an obscure disciple in the dispensation of 
Buddha Dĩpankarã? I will exert my utmost for the attainment of Omniscient 
Buddhahood.” 

“What is the use of selíishly escaping the cycle of births alone, in spite of the fact 
that I am a superior person, íully aware of my prowess of wisdom, faith and 
energy. I will strive for attainment of Omniscient Buddhahood and liberate all 
beings, including devas, from the cycle of births which is a sea of suííering. 

“After attaining Omniscient Buddhahood myselí, which is the result of my 
matchless deed of lying prostrate in the mud and making myselí a kind of bridge 
for the Supreme Buddha Dĩpankarã, I will rescue beings out of the cycle of births, 
which is a sea of suííering. 


4. The four hundred thousand arahats always followed and accompanied Buddha Dĩpaúkarã. The 
virtues of these arahats are given just for ready reíerence in the Pãli Text which says that they 
were endowed with the Six Higher Spiritual Powers that they could not be shaken by the eight 
vicissitudes of the world and that they were puriíied of mental deíilements. But the Commentary 
States that their virtues were in addition to those already mentioned: they had little desire; they 
were easily contented; they could give others words of advice; in turn they listen to words of 
advice respectíully; they were devoid of attachment to five sense objects; they did not mix with 
lay people (unnecessarily), and they observed the five kinds of discipline, etc., says the author. 
(The author also makes a quotation from the Hsutaunggan Pyo another well-known epic of Shin 
Sĩlavamsa.) 
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“After Crossing over the stream of sarhsăra and leaving behind the three realms of 
existences 5 , I will, by myselí, first embark on the Dhamma-raft of the Noble Path 
of the Eight Constituents and go to the rescue of all beings including devas.” 

Thus, his mind was bent upon being a Buddha. 

Sumittã, The Future Yasodharã 

While Sumedha was making his resolution to attain Buddhahood, a young brahmin 
maiden, named Sumittã, went to join the people who were gathering in the presence of the 
Buddha. She brought eight lotus blooms to honour the Buddha. When she was in the middle 
of the crowd, and as soon as her eyes fell on Sumedha, she was seized with a sudden great 
love for him. Though she wanted to offer him some giíts, she had nothing but the eight 
lotus blooms. Then she said to him: “Venerable Hermit, I give you five lotus blooms so 
that you may offer them to the Buddha by yourselí. The remaining three blooms are for my 
own offering to the Buddha.” She then handed the five lotus blooms to Sumedha and 
expressed her wish saying: “Venerable Hermit, throughout the period you are fulfilling 
Períections for Buddhahood, may I be the partner who shares your life.” 

Sumedha accepted the lotus blooms from the young lady Sumittã and, in the midst of the 
crowd, oííered them to Buddha Dĩpankarã, who had went towards him, and he prayed for 
the attainment of Períect Self-Enlightenment. 

Observing the scene that had taken place between Sumedha and Sumittã, the Buddha 
made the prediction in the midst of the multitude thus: 

“O Sumedha, this girl Sumittã, will be your partner who will shares her life with 
you, assisting you with equal íervour and deed for your attainment of Buddhahood. 

She will be pleasing to you with her every thought, word and deed. She will be 
lovely in appearance, pleasing, of sweet speech and a delight to the heart. In your 
Dispensation as a Buddha, in your íinal existence, she will become a íemale 
disciple who will receive your spiritual inheritance of arahatship complete with 
supernormal psychic powers.” 

The Utterance of The Prophecy 

(As mentioned under the heading: "Contemplation on rare appearance of a Buddha", 
there was none among the people who did not aspire to Buddhahood on beholding a 
Buddha’s splendour. Although they aspired to Bttddhahood, not one of them was qualiíied 
to become a Buddha. But, unlike this multitude of people, Sumedha was íully endowed 
with all requisites for his attainment of Buddhahood. In fact, he was inclined to become a 
Buddha as he was endowed with the eight íactors required for receiving the prophecy. 
These eight íactors, as have been stated previously on Buddh'uppãda Navama Khana are: 
(1) being a true human being, (2) being a true male person, (3) having fulfilled all 
conditions necessary for realization of arahantship, (4) meeting with a living Buddha, (5) 
being an ascetic who believes in the Law of Kamma, (6) having acquữed jhãna attainments 
and high spiritual powers, (7) being prepared to lay down his life for the wellbeing of a 
Buddha. If Buddha Dĩpankarã and His four hundred thousand arahats had walked on the 
back of the prostrate Sumedha, as though they were Crossing a bridge, he would not have 
survived. Knowing full well of this, Sumedha unhesitatingly and courageously prepared 
himselí to render Service to the Buddha. Such a períormance is called a Principal act of 
merit ( adhikãrakusaỉa ) according to Texts, and (8) intense wholesome aspiration for 
Buddhahood: even if the whole universe were íilled with glowing red hot coal and Sharp 
pointed spears, he would not hesitate to tread through them for attainment of Buddhahood. 

Knowing that Sumedha was endowed with these requisite qualiíications, Buddha 
Dĩpankarã went tovvards Sumedha and, standing at the head of his prostrate body, exercised 
His supernormal psychic power of seeing into the íuture, to find out whether Sumedha’s 
aspiration to become a Buddha would be íulíilled, and said: “Sumedha will become a 


5. Further details in this connection are given by the author in thc Anudĩpam. 
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Buddha, Gotama by name, after four asaúkhyeyya and a hundred thousand aeons have 
passed from the present one.” While still standing at his head, the Buddha uttered the 
prophecy in nine verses beginning with the words “ Passatha imam tãpasam jatỉlam 
uggatãpanam 

(1) Monks, behold this matted-haired ascetic of rigorous austere practices! This Sumedha 
the Hermit will become an Enlightened One among Brahmãs, devas and human beings 
aíter innumerable aeons, to be exact, four asarikhyeyya and a hundred thousand aeons 
from now. 

(2) On the threshold of his Buddhahood, this Sumedha will renounce the world, leaving 
behind the marvellously delightíul City of Kapilavatthu; he will then devote himselí to 
meditation and períorm strenuous austere practices ( dukkara-cariyã ). 

(3) While staying under the banyan tree called Ajapãla, he will accept the oíTcring of 
milk-rice and go towards the river Neranjarã 6 . 

(4) When his attainment of Buddhahood is drawing near, he will partake of the milk-rice 
on the river bank and approach the Bodhi tree by the path well prepared by devas. 

(5) As he reaches the Bodhi tree, which will be the site of attaining Enlightenment, he 
goes round it clockwise; he will turn from South to west, from west to north and then 
from north to east. Thus becoming a Supremely Enlightened One with none to excel 
him and His fame spreading far and wide. Then, having seated himselí at the foot of 
the Bodhi tree, he will gain Insight-Knowledge of the Four Noble Truths. 

(6) The mother of this Buddha will bear the name Mãyã Devĩ; the íather will be named 
Suddhodãna. The Buddha will have the name Gotama. 

(7) The pair of His Chieí Disciples will be Kolita and Upatissa, who will be free of mental 
intoxicants (ãsava) and attachment ( rãga ), and who are of calm heart and proíound 
mental concentration. The monk, Ãnanda by name, will wait upon this Buddha as an 
attendant. 

(8) Khemã Therĩ and Uppalavannã Therĩ, who are free of mental intoxicants and 
attachments, who are of calm heart and proíound mental concentration, will becorne 
the pair of female Chieí Disciples. The fig tree, Ficus Religiosa (Assattha), will be the 
Buddha’s Bodhi tree under which he attains Enlightenment. 

(9) Citta and Hatthãlavaka will be the íoremost male lay attendants serving the Buddha. 
Similarly, Uttarã and Nandamãtã will be the íoremost íernale lay attendants. 

Acclamation by Devas and Humans 

On hearing the prophecy of Buddha Dĩpankarã, who had no equal in the three worlds and 
who was always in pursuit of meritorious deeds, devas and humans acclaimed with joy: “It 
is said that this Sumedha the Hermit is truly the seed of a íuture Buddha.” They slapped 
themselves on their upper arms 7 with joy. Devas and Brahmãs, who had come from the ten 
thousand universe together with humans raised their hands in adoration. 

They also expressed their wishes: 

“Even though we should now fail to put into practice the Teaching of Buddha 
Dĩpankarã, Lord of the entire world, we have encountered this noble Hermit who 
will become a Buddha. We will then strive for attainment of higher knowledge of 
the Dhamma. 


6. Name of the river, on the banks of which was Uruvelã, the scene of the Bodhisattấs sojourn aíter 
his realization at the íutility of most severe austerities. He bathed in the river beíore he ate the 
meal of milk-rice given by Sujãtã. Aíter eating the meal, the Bodhisatta launched the bowl in the 
river. Having reached the Nãga's riverine abode, it sank down and came into contact with the 
bowls similarly launched by the three previous Buddhas of this kappa. Read also the Anudĩpanĩ 
for the derivation of the river's name. 

7. Slapping oneselí on the left upper arm with the right palm is a physical expression of one's joy. 
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“For example, there are those who try to cross a river, but cannot reach the 
destined landing place on the other side as they are carried away by the current of 
the river. They manage, however, to cling to a landing place somewhere íurther 
down the river and thence cross over to their destinations. 

“In the same way, although we cannot yet avail ourselves of the Teaching of 
Buddha Dĩpankarã, we have encountered this noble Hermit who is destined to 
become a Buddha in íuture, when we will attain the Path and Fruition.” 

Buddha Dĩpankarã proceeded to Rammavati 

Aíter Buddha Dĩpankarã, who was worthy of accepting the gift brought from a distance 8 , 
who, having insight into the three worlds, was the possessor of the attribute “Knower of 
the World” (Lokavidũ), had thus made the prediction and honoured him with eight handíuls 
of flowers, He departed, stepping out with His right foot placed by the side of Sumedha. 

From the place where the Buddha had uttered the prophecy, the four hundred thousand 
arahants also departed, keeping Sumedha on their right (aíter honouring him with flowers 
and scents). So also humans, supernatural beings 9 and celestial musicians (Gandhabba 
devas) departed from there aíter paying obeisance to Sumedha and honouring him with 
flowers and scents. 

Amidst the honours showered on Him in reverence by the devas and citizens of 
Rammãvatĩ, Buddha Dĩpankarã, followed by the four hundred thousand arahants, 
proceeded along the well-decorated road into the City where He took the Seat especially 
prepared for Him. Sitting down, He appeared like the morning sun rising on the top of 
Mount Yugandhara. Just as the early rays of the sun bring the lotus flowers into full bloom, 
so the Buddha would shed rays of Enlightenment to enable those, who were on the verge of 
liberation, to penetrate stage by stage into the depths of the Four Noble Truths. The four 
hundred thousand arahants were also seated in an orderly manner at the places they had 
reached. The citizens of Rammãvatĩ then períormed the ceremony of the great 
incomparable alms-giving (asadisa-dãna) to the Buddha and His follower bhikkhus. 

Sumedha's Delight and Satisíaction 

When Buddha Dĩpankarã, the leader of the three worlds, and the four hundred thousand 
arahants went out of his sight, Sumedha got up joyfully from his prostrate position. With 
his mind suííused with joy and happiness, exultation and delightíul satisíaction, he sat 
cross-legged on the huge pile of flowers that were strewn in his honour by devas and 
humans, and contemplated thus: 

“I am íully accomplished in jhãnas and have attained the height of the Five Higher 
Spiritual Powers. Throughout the ten thousand universe, there is no ascetic who is 
my peer. I see none who is equal to me in the exercise of supernormal powers.” 

Thus contemplating, he experienced intense joy and satisíaction. 

Devas proclaimed Thirty-two Prophetic Phenomena 

When Sumedha was seated cross-legged, happy with recollection of Buddha Dĩpankarấs 
prophecy and feeling as though he already had the precious gem of Omniscient 
Buddhahood in his very hand, devas and Brahmãs from the ten thousand universe arrived 
and proclaimed with a mighty sound: 

(1) Noble Sumedha, thirty-two prophetic phenomena ha ve now taken place; these 
phenomena had occurred also to all previous íuture Buddhas who had received the 
prophecy and were sitting down cross-legged as you are doing now. So you will 
certainly become a Buddha. 

(2) Noble Sumedha, when previous íuture Buddhas received the prophecy, there was 


8. Ẫhuneyya: worthy of accepting the gift brought from a distance: the fifth of the nine attributes of 
the Sangha. 

9. Called năga, in Pãli, who are serpent demons with miraculous powers. 
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absence of extreme cold and heat or hotness of the weather. These two phenomena 
have been clearly discerned today. So you will certainly become a Buddha. 

(3) Noble Sumedha, when previous íuture Buddhas received the prophecy, there was 
utter silence and complete absence of disturbances over the whole ten thousand 
universe. These two phenomena have been clearly discerned today. So you will 
certainly become a Buddha. 

(4) Noble Sumedha, when previous íuture Buddhas had received the prophecy, there 
were no violent winds blowing, there were no rivers flowing. These two phenomena 
have been clearly discerned today. So you will certainly become a Buddha. 

(5) Noble Sumedha, when previous íuture Buddha received the prophecy, all the 
terrestrial flowers and aquatic flowers bloom simultaneously. The same phenomenon 
has happened today. So you will certainly become a Buddha. 

(6) Noble Sumedha, when previous íuture Buddhas received the prophecy, all the 
creepers and trees bore fruit simultaneously. The same phenomenon has happened 
today. So you will certainly become a Buddha. 

(7) Noble Sumedha, when previous íuture Buddhas had received the prophecy, all he 
precious jewels that lie in the sky and on earth shone bright. The same phenomenon 
has happened today. So you will certainly become a Buddha. 

(8) Noble Sumedha, when previous íuture Buddhas had received the prophecy, great 
sounds of celestial as well as earthly music was heard, without either devas or human 
beings playing on the musical instruments. The same phenomenon has happened 
today. So you will certainly become a Buddha. 

(9) Noble Sumedha, when previous íuture Buddhas received the prophecy, strange and 
exquisite flowers fall from heaven like rain. The same phenomenon has happened 
today. So you will certainly become a Buddha. 

(10) Noble Sumedha, when previous íuture Buddhas had received the prophecy, there 
occurred whirling of the great ocean and trembling of the ten thousand universe. 
There have been great roars today because of these two phenomena. So you will 
certainly become a Buddha. 

(11) Noble Sumedha, on the day that previous future Buddhas had received the prophecy, 
there occurred extinction of hell-fires throughout the ten thousand universe. The 
same phenomenon has happened today. So you will certainly become a Buddha. 

(12) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, the 
sun became clear of blemishes, all the stars and planets were discernable during the 
day. The same phenomenon has happened today. So you will certainly become a 
Buddha. 

(13) Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
water gushed from the earth without having any rain. The same phenomenon has 
happened today. So you will certainly become a Buddha. 

(14) Noble Sumedha, on the day that previous future Buddhas had received the prophecy, 
the stars and planets shone with splendour. The planet Visãkhã appeared in 
conjunction with the full moon. The same phenomena have happened today. So you 
will certainly become a Buddha. 

(15) Noble Sumedha, on the day that previous future Buddhas received the prophecy, 
snakes, mongooses and other animals which live in pits, and foxes and other animals 
which live in ravines, came out of their habitation. The same phenomenon has 
happened today. So you will certainly become a Buddha. 

(16) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, 
there was no sign of dissatisíaction 10 in the heart of sentient beings and they were 


10. The author here points out that people are inílicted with discontent in their everyday life, never 
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content with what they had. The same phenomenon has happened today. So you will 
certainly become a Buddha. 

(17) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, 
sentient beings were cured of diseases and relieved of hunger, The same 
phenomenon has happened today. So you will certainly become a Buddha. 

(18) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, 
there occurred alleviation of attachment to sense objects in the minds of sentient 
beings which are also rid of ill-will and bewilderment. The same phenomenon has 
happened today. So you will certainly become a Buddha. 

(19) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, the 
minds of sentient beings were rid of fear. The same phenomenon has happened 
today. So you will certainly become a Buddha. 

(20) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, the 
atmosphere was clear, free from dust, dirt and mist. The same phenomenon has 
happened today. So you will certainly become a Bttddha. 

(21) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, he 
atmosphere was free of undesirable odonrs and íilled with celestial íragrance. The 
sarne phenomenon has happened today. So you will certainly become a Buddha. 

(22) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, 
devas and Brahmãs (except íormless ones of the latter beings) became visible. The 
sarne phenomenon has happened today. So you will certainly become a Buddha. 

(23) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, all 
abodes of incessant suííering became visible today. The same phenomenon has 
happened today. So you will certainly become a Buddha. 

(24) Noble Sumedha, on the day that previous íuture Buddhas received the prophecy, 
walls, doors and even mountains always open wide and íormed no obstructions or 
barriers. Today also, these walls, doors and mountains became as the empty space 
and the open sky, in any way. The same phenomenon has happened today. So you 
will certainly become a Buddha. 

(25) Noble Sumedha, at the moment that Future Buddhas received the prophecy, there 
occurred no death nor conception of beings. The same phenomenon has happened 
today. So you will certainly become a Buddha. 

Encouraging Words of Devas and Brahmas 

Devas and Brahmãs, who had arrived from the ten thousand universe, spoke words of 

praise and encouragement to Sumedha thus: 

“Noble Sumedha, strive on earnestly with constant diligence! There should be no 
retreat. Proceed with your endeavour! We know without any doubt that you will 
certainly become a Buddha.” 


satisíied with whatever they possess. Judging from this particular phenomenon, it is only on the 
day of a Buddhấs prophecy that they are temporarily relieved of their perennial discontent. 
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cliapter VI 

REKLECTIONS ON PERFECTIONS 


T he future Buddha, Sumedha, was delighted with both the prophetic words of the Buddha 
Dĩpankarã and the encouraging words of devas and Brahmãs, and he reAected thus, 
when devas and Brahmãs had departed: 

“Buddhas are not speakers of ambiguous words nor are they given to speaking of 
íutile things. Never have their words proved wrong. Surely, I will become a 
Buddha. 

“As a stone thrown upwards will certainly íalls back to the ground, so the words of 
Buddhas always prove unerring and never íailing. Surely, I will become a Buddha. 
“Again, as death certainly comes to living beings, so the words of Buddhas always 
prove unerring and never íailing. Surely, I will become a Buddha. 

“Again, as the sun certainly rises at the end of night, so the words of Buddha 
always prove unerring and never íailing. Surely, I will become a Buddha. 

“Again, as a lion certainly roars on Corning out of his den, so the words of Buddhas 
always prove unerring and never íailing. Surely, I will become a Buddha. 

“Again, as birth certainly follows conception in woman, the words of Buddhas 
always prove unerring and never íailing. Surely, I will become a Buddha.” 

ReAecting on these similes, Sumedha was certain that he would deíinitely attain 
Buddhahood in accordance with Buddha Dĩpankarấs prophetic words. And he thought to 
himselí thus: 

“Well, I will make a thorough search in the basic principle (concerning the three 
worlds') in all the ten directions for the conditions of the attainment of 
Buddhahood.” 

Thus he thought about and investigated those íactors which condition the attainment of 
Buddhahood (Buddhakara Dhammàỷ. 


1. These are kãma-vacara , rũpa-vacara and arũpa-vacara , the realm of sensuality, the realm of 
materiality and the realm of immateriality, respectively. 

2. The author points out that the wisdom involved in such mental investigation is called Períection 
Investigating Wisdom ( Pãramĩ-pavicaya-năna ). The wisdom that arose in Sumedha's mental 
process was of great potent. It helped him see clearly the Períections, the great sacriíices and the 
practices, all of which are essential in gaining Omniscience and are called constituent elements of 
Enlightenment ( Bodhi-sambhãra ). This Wisdom was achieved by himselí, without the help of a 
teacher. According to the Sub-Commentary on the Dhammasangani, it was the fore-runner of the 
arising of Omniscience in him. The author continues to explain: Buddha Dĩpaúkarã had merely 
predicted Sumedha's becoming a Buddha. He did not expound on what and how to practice for 
becoming one. Sumedha had to think about and find out those practices with his own Períection 
Investigating Wisdom, and when he did so, he came to see very clearly what to practise and how 
to proceed. Then the author reproduces a long verse that depicts Sumedha's investigation of the 
Ten Períections from the Paramidawgan Pị ’0 of Shin Sĩlavamsa. The phrase “basic principle” in 
the aíoresaid paragraph is the translation of the Pãli ‘ dhammadhãtu’ , of which ‘dhătu’ literally 
means 'a phenomenon that carries its own nature'. That is to say, it is a phenomenon that is not 
created by anyone, but which arises on its own as conditioned by a cause. If a phenomenon is 
created by someone, it cannot be said to be a natural phenomenon. Thereíore, “basic principle’' 
means “a phenomenon that arises not through a person's effort but as a result of natural conditions 
and circumstances, which in Pail is Dhammadhãtu.” 

If one wants to look for Buddha-making íactors, one should do so in the basic principle, 
dhammadhãtu; hence, "I will make a thorough search in the basic principle" ( vicinami 
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(a) Perfectìon of Alms-Giving 

While Sumedha was engaged in investigation of the Buddha-making íactors, he 
discovered first the Períection of Alms-giving which íormer Bodhisattas had always 
followed and practised and which was like a highway to the State of Buddhahood. 

Then he admonished himself thus: “Sumedha, if you are desirous of attaining the 
Knowledge of the Path and Fruition, and Omniscience 3 , you should constantly establish 
first, the Períection of Alms-giving and make eííorts to become accomplished in íulíilling 
this Períection.” 

He continued to admonish himselí thus: “When a jar, full with liquid, is overturned, it 
pours out all its contents. Likewise, Sumedha, you should give alrns to all, be they low, 
middling or high, leaving nothing with you. 4 ” 

(b) Perfection of Morality 

Aíter discovering and reílecting on the Períection of Alms-giving, he went on to 
contemplate thus: “The Períection of Alms-giving alone cannot constitute all the Buddha- 
making íactors. There must be other íactors that also contribute to the maturity of the 
Knowledge of the Path and Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Morality as the second Períection which íormer 
Bodhisattas had always cultivated and íulíilled. 

He admonished himselí thus: “Sumedha, if you are desirous of attaining the Knowledge 
of the Path and Fruition, and Omniscience, you should constantly establish the Períection 
of Morality and make eííorts to become accomplished in íulíilling this Períection.” 

He continued to admonish himselí: “The yak 5 protects its tail even at the risk of its life; if 
the tail should happen to be caught in something, it would rather die than damage it while 
making an effort to release it. Likewise, Sumedha, you should observe morality in the íottr 
puriíying íields, namely, (1) Patimokkhasamvara 6 (2) Indriyasamvara 1 , (3) 
Ạịivaparísuddhi 8 and (4) Paccayasannissita 9 , which form the basis of meritorious deeds. As 
the yak gives up its life in protecting its tail, so also you should saíeguard your morality 
constantly.” 

(c) Períection of Renunciation 

Aíter discovering and reílecting on the Períection of Morality, he went on to contemplate 
thus: “These two Períections alone cannot constitute the Buddha-making íactors. There 
must be other íactors that also contribnte to the maturity of the Knowledge of the Path and 
Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Renunciation as the third Períection which 
íormer Bodhisattas had always cultivated and íulíilled. 


dhammdhatuya ). In contrast, when an individual is meant and not a principle, one may say in Pãli, 
lokadhatuya, “in the world“ (What this means is that a principle is concerned with dhammadhătu 
whereas an individual is concerned with lokadhătu.) For instance, there is such a saying as “there 
cannot be two contemporary Buddhas in the world ( lokadhãtu ).” Here as the saying concerns an 
individual, lokadhãtu , the "world" is used instead of dhammadhãtu. 

3. That is becoming a Buddha, says the author. 

4. Details of the Períection are given in the Anudipani. So are details of each and every item of the 
remaining Períections. 

5. The author also mentions its Pãli name, camari. 

6. Patimokkha-samvara: restraint according to the Patimokkha; Patimokkha is the name of the 
collection of precepts for members of the Sangha. 

7. Indriya-samvara : restraint of the controlling íaculties. 

8. Ạịivaparisuddhi: purity of livelihood. 

9. Paccayasannissừa: wise use of a bhikkhu's requisites. 
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Then he admonished himselí thus: “Sumedha, if you are desirous of attaining the 
Knowledge of the Path and Fruition, and Omniscience, you should constantly establish the 
Períection of Renunciation and make efforts to become accomplished in íulíilling this 
Períection.” 

He continued to admonish himselí: “A man, imprisoned for a long time and suffering 
from torture all the time, looks only for an opportunity to escape. Likewise, Sumedha, you 
should regard all the existences in the realms of sensuality, materiality and immateriality as 
prisons and look towards renunciation to escape from all these existences.” 

(d) Perfection of Wisdom 

Aíter discovering and reílecting on the Períection of Renunciation, he went on to 
contemplate thus: “These three alone cannot constitute the Buddha-making íaetors. There 
must be other íactors that also contribute to the maturity of the Knowledge of the Path and 
Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Wisdom as the íourth Períection which íormer 
Bodhisattas had always cultivated and íulíilled. 

Then he admonished himselí thus: “Sumedha, if you are desirous of attaining the 
Knowledge of the Path and Fruition, and Omniscience, you should constantly establish the 
Períection of Wisdom and make eííorts to become accomplished in íulíilling this 
Períection.” 

He continued to admonish himselí: “A bhikkhu, on his alms-round, receives suííicient 
food by going from one household to another, be they low, middling or high. Likewise, 
Sumedha, you should alvvays approach all learned persons, irrespective of their depth of 
learning and ask them the íacts and the meaning of all that should be known by raising 
questions, such as, ‘Sừ, what is meritorious? What is demeritorious? What is íaulty? What 
is íaultless?’ and so on. You should thus make an effort to become accomplished in the 
Períection of Wisdom. When you are thus accomplished, you will attain the Knowledge of 
the Path and Fruition, and Omniscience.” 

(e) Períection of Energy 

Aíter discovering and reílecting on the Períection of Wisdom, he went on to contemplate 
thus: “These four Períections alone cannot constitute the Buddha-making íactors. There 
must be other Períections that also contribute to the maturity of the Knowledge of the Path 
and Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Energy as the fifth Períection which íormer 
Bodhisattas cultivated and íulíilled. 

Then he admonished himselí thus: “Sumedha, if you are desirous of attaining the 
Rnowledge of the Path and Fruition, and Omniscience, you should constantly establish the 
Períection of Energy and make eííorts to become accomplished in íulíilling this 
Períection.” 

He continued to admonish himselí: “Crouching, standing and walking, the lion, king of 
beasts, is possessed of undiminished energy in these postures, and is alvvays alert. Likewise, 
Sumedha, you should constantly arouse your energy in all your existences. When you are 
accomplished in íulíilling the Períection of Energy, you will attain the Knowledge of the 
Path and Fruition, and Omniscience.” 

(f) Perfection of Forbearance 

Aíter discovering and reílecting on the Períection of Energy, he went on to contemplate 
thus: “These five Períections alone cannot constitute the Buddha-making íactors. There 
must be other íactors that also contribute to the maturity of the Knowledge of the Path and 
Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Forbearance as the sixth Períection which 
íormer Bodhisattas had always cultivated and íulíilled. 
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Then he admonished himself thus: “Sumedha, if you are desirous of attaining the 
Knowledge of the Path and Fruition, and Omniscience, you should constantly establish the 
Períection of Forbearance without being inconsistent such as, being tolerant sometimes and 
not at other times, being patient with some people and not with others; if you can practise 
thus, you will attain the Knowledge of the Path and Fruition, and Omniscience.” 

He continued to admonish himselí: “This great earth shows no signs of lo ve or hate 
tovvards all the things that are dumped upon it but íorbears them whether they are clean and 
good or unclean and foul. Likewise, Sumedha, you should put up with all that is done to 
you, be it in honour or in contempt. When you are accomplished in fulfilling the Períection 
of Forbearance, you will attain the Knowledge of the Path and Fruition, and Omniscience.” 

(g) Períection of Truthíulness 

Aíter discovering and retlecting on the Períection of Forbearance, he went on to 
investigate thus: “These six alone cannot constitute the Buddha-making íactors. There must 
be other íactors that also contribute to the maturity of the Knowledge of the Path and 
Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Tmthíulness as the seventh Períection which 
íormer Bodhisattas had always followed and practised. 

Then he admonished himselí thus: “Sumedha, if you are desirous of attaining the 
Knowledge of the Path and Fruition, and Omniscience, you should constantly establish the 
Períection of Truthíulness, which is speaking only the truth and not making double speech, 
such as being truthíul sometimes and not at other times; speaking truthíully to some people 
and not to others. If you íttlíil the Períection of Truthíulness by speaking only the truth, 
you will attain the Knowledge of the Path and Fruition, and Omniscience.” 

He continued to admonish himselí: “The morning star, which serves as a guiding light, 
keeps steady on its course, never deviating from it, irrespective of the season, whether it is 
rainy, cold or hot. Likewise, Sumedha, you should not deviate from the Path of Truth - the 
Path that consists of eight sectors, namely, what you see, what you hear, what you feel, 
what you know; what you do not see, what you do not hear, what you do not feel and what 
you do not know. 10 When you are accomplished in íulíilling the Períection of Truthíulness, 
you will attain the Knowledge of the Path and Fruition, and Omniscience.” 

(h) Períection of Resolution 

Aíter discovering and retlecting on the Períection of Truthíulness, he went on to 
contemplate thus: “These seven alone cannot constitute the Buddha-making íactors. There 
must be other íactors that also contribute to the maturity of the Path and Fruition, and 
Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Resolution as the eighth Períection which 
íormer Bodhisattas had always cultivated and íulíilled. 

Then he admonished himselí: “Sumedha, if you are desữous of attaining the Path and 
Fruition, and Omniscience, you should constantly establish the Perfection of Resolution. 
When you fulfil it steadíastly without wavering, you will attain the Knowledge of the Path 
and Fruition, and Omniscience.” 

He continued to admonish himselí: “A big rocky mountain that stands in a solid mass is 


10. The author explains the meaning of this as: say you see, hear, feel or know what you do see, 
hear, feel or know respectively; similarly say you do not see, hear, feel or know what you do not 
see, hear, feel or know. You stand on the Path of Truth only when you say that you see what 
you do see with your eyes in the case of seeing: only when you say you hear what you hear with 
your ears in the case of hearing: only when you say you feel with your nose, tongue or body in 
the case of íeeling: only when you say you know what you know with your mind in the case of 
knowing. The same holds good in the case of not seeing, not hearing, not íeeling and not 
knowing. “Such a speech established on the Path of Truth is said to be Ariyavohăra (Speech of 
the Noble Ones ),” said the Buddha. 
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not shaken by strong wind, but remains rooted in its place. Likewise, Sumedha, you should 
períorm without fail and at all times meritorious deeds which you have resolved to do. 
When you are accomplished in íulíilling the Períection of Resolution, you will attain the 
Knowledge of the Path and Fruition, and Omniscience.” 11 

(i) Perfection of Loving-kindness 

Aíter discovering and reílecting on the Períection of Resolution, he went on to 
contemplate thus: “These eight alone cannot constitute the Buddha-making íactors. There 
must be other íactors that contribute to the maturity of the Knowledge of the Path and 
Fruition, and Omniscience too. I shall investigate them.” 

When he investigated thus, he discovered Loving-kindness as the ninth Períection which 
íormer Bodhisattas had alvvays cultivated and íulíilled. 

Then he admonished himselí: “Sumedha, if you are desirous of attaining the Knowledge 
of the Path and Fruition, and Omniscience, you should constantly establish the Períection 
of Loving-kindness and make effort to cultivate and practise the meditation of loving- 
kindness ( mettă-bhãvană ) in a peerless manner.” 

He continued to admonish himselí: “Water suííuses with coolness on all who bathe, the 
virtuous and the wicked alike, and cleanses them of dust and dirt. Likewise, Sumedha, you 
should develop goodwill equally towards those who wish for your welfare and those who 
do not When you are accomplished in íulíilling the Períection of Loving-kindness, you will 
attain the Knowledge of the Path and Fruition, and Omniscience.” 

(j) Períection of Equanimity 

Aíter discovering and reílecting on the Períection of Loving-kindness, he went on to 
contemplate thus: “These nine alone cannot constitute the Buddha-making íactors. There 
must be other Períections that also contribute to the maturity of the Knowledge of the Path 
and Fruition, and Omniscience. I shall investigate them.” 

When he investigated thus, he discovered Equanimity as the tenth Períection which 
former Bodhisattas had alvvays cultivated and íulíilled. 

Then he admonished himselí: “Sumedha, a pair of scales remains steady without tipping 
to one side or the other when poised by equal weights; likewise, if you remain evenly 
balanced in mind when faced with happiness or suííering, you will attain the Knowledge of 
the Path and Fruition, and Omniscience.” 

He continued to admonish himselí: “Sumedha, this great earth shows no sign of love or 


11. Here the author explains that resolution means determination to see things happen the way you 
like, once you have resolved, “I will do this or that, and I will make it happen in this manner,” 
and so on. For instance, Prince Temiya made up his mind to assume the guise of a deaf and 
dumb person though he was not deaf or dumb, until he was permitted to renounce the world. 
Such a determination is called adhiưhãna, resolution. 

Temiya's story is contained in the Mũgapakkha-Jãtaka (No.539). He was the Bodhisatta born as 
the son of the king of Kãsi. Even in his iníancy, he recollected his past lives, one of which was 
being in the State of severe suííering called Ussada-niraya, owing to his giving orders of 
punishment to convicted criminals. His recollection made him hate kingship bitterly, and at the 
advice of the goddess of his parasol, who had been his mother in a íormer existence, he resolved 
to pretend to be an invalid who could neither hear nor speak. For sixteen years the royal parents 
tried in vain to break his determination. As the last attempt, they appointed him king for one 
week, but he was not happy to rule the country and remained firm in his determination. He was 
then ordered to be clubbed to death and buried in the charnel ground. Sunanda the charioteer 
took him there in a chariot, and while he was digging the grave, Temiya spoke to him and 
expressed his wish to lead an ascetic life. The matter was reported to the palace, and the king 
and queen rushed to the scene. But aíter listening to a sermon delivered by Temiya, who was 
now an ascetic, they all joined him by becoming ascetics themselves. 
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hate tovvards all the things that are dumped upon it, whether they are clean or foul. 
Likewise, Sumedha, you should always remain composed, equable in heart, not being 
affected either by love or hate. When you are accomplished in fulfilling the Perfection of 
Equanimity, you will attain the Path and Fruition, and Omniscience.” 

A Great Earthquake took place after The Reílections on all The Ten Períections 

When Sumedha had retlected on the Períection of Equanimity, it occurred to him thus: 
“The Períections which contribute to the maturity of the Knowledge of the Path and 
Fruition, and Omniscience and make a Buddha, and which a Bodhisatta has to fulfil, are 
exactly these ten. There are no other Períections besides these. And these ten períections, 
which are essential for Buddhahood, do not exist outside myselí; neither in the sky above 
nor on the earth below; nor do they lie in the east or in any other directions. In fact, they 
are in my heart.” When he had thought thus, he urged himselí: “Sumedha, fulfil these ten 
Períections, which are the excellent íactors conditioning Buddhahood, without swerving in 
any ways.” 

Then he considered going over the Períections in forward order: Alms-giving, Morality, 
Renunciation, Wisdom, Energy, Forbearance, Truthfulness, Resolution, Loving-kindness 
and Equanimity. Then he considered them in reverse order: Equanimity, Loving-kindness, 
Resolution, Truthfulness, Forbearance, Energy, Wisdom, Renunciation, Morality, and 
Alms-giving. Then he considered going over them in groups of two beginning with the 
middle two: Energy, Forbearance; Wisdom, Truthíulness; Renunciation, Resolution; 
Morality, Loving-kindness; Alms-giving, Equanimity. Then he considered going over them 
again, beginning from the two ends: Alms-giving, Equanimity; Morality, Loving-Kindness; 
Renunciation, Resolution; Wisdom, Truthfulness; Energy, Forbearance. Thus he 
contemplated on the Ten Perfections as thoroughly as an oil-press grinds oil-seeds to 
produce oil. 

He also considered all the matters connected with the Perfections that are essential for the 
attainment of Buddhahood: giving up external things is an exercise of Ordinary Períection 
Ịpãramĩ); giving up one's limb is an exercise of Higher Períection ( Upa-pãrami ); giving up 
one's life is an exercise of Highest Períection ( Paramattha-pctrami). 

Because of the power generated by investigation of the Ten Períections complete with 
their basic principles of íunctions and characteristics, this great earth of the ten thousand 
universe leaned left and right, forward and backward, downward and upward, in these 
ways it shook violently. It also made loud rumbling and echoing sounds. Like a sugarcane 
press operated by its workers, or like the turning wheel of an oil-mill, this great earth 
swirled and quaked. 

As has been stated in the latter part of the Chapter on Sumedha, aíter declaring the 
prophecy to Sumedha, Buddha Dĩpankarã entered the City of Rammãvati and went to the 
citizens who had invited Him to a meal. It was while He was partaking the meal that 
Sumedha retlected on the Ten Períections, one after another. And it was at the end of his 
reílection that the earthquake took place. Because of this violent earthquake, all the people, 
who were hosts to the Buddha, could not stand firm; like the big sãl trees lashed by the 
strong winds descending from Mount Yugandhara, they fell to the ground in bewilderment 
and in a íaint. 

At the place of the alms-offering, thousands of pots containing food and hundreds of 
water-pots knocked against one another and were shattered into pieces. 

Being greatly shaken, frightened and troubled in mind, they unanimously approached 
Buddha Dĩpankarã and said: “Venerable Possessor of the Five Eyes of Intelligence, does 
this incident íoretell our íortune or misíortune? A íearíul danger has beíallen us. May it 
pleases the Bhagava to dispel our íears!” 

Then the Blessed One replied: “Be free from the fear caused by this earthquake; be 
relieved of your worries. There is nothing to be aíraid. I have today made the prophecy to 
Sumedha, declaring that he will, in íuture, become an Omniscient Buddha in the world. He 
has reílected on the Ten Períections that were fulfilled by former Buddhas. Because of 
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Sumedha's reAections on the Ten Períections, which are essential for the attainment of 
Buddhahood, without leaving out any one of them, this great earth of the ten thousand 
universe shook violently.” Thus, Buddha Dĩpankarã explained to the citizens of Rammavati 
the cause of great earthquake and assured them of the absence of any danger. 

Homage to Sumedha by Devas and Brahmãs 

The citizens at once becarne calm and free from worry on hearing the words of Buddha 
Dĩpankarã. In fact, they were íilled with great joy, and, taking flowers, scents and other 
oííerings, they marched out of the City and approached Sumedha, honoured him with their 
offerings and paid obeisance to him. 

Then Sumedha, following the usual practice of íuture Buddhas, contemplated on the 
attributes of an Enlightened One; and with steadíast mind directed towards Buddha 
Dĩpankarã, he paid homage to Him. Then he stood up from his Seat where he had been 
sitting cross-legged. 

When Sumedha thus stood up from his Seat, both devas and humans did honour to him by 
showering on him celestial and terrestrial flowers that they had brought with them. 

And they spoke auspicious words of praise and encouragement: “You, Noble Hermit, 
have aspired for the noble prize of Buddhahood. May your wish be íulíilled!” 

“May all dangers and obstacles, which lie in store for you, remove themselves and 
never come to pass. May all worries and ailments vanish and may you never 
encounter them. May no harm beíall you. May you speedily attain the Knowledge 
of the Path and Fruition, and Omniscience!” 

“O Great Hero, as trees bloom in their right season in the world, so may you bring 
íorth the Fourfold Valorous Wisdom ( Catu-vesãrajja-nãụa 12 ), the Sixíold Unique 
Wisdom ( Cha-asãdhãrana-nãna l3 ) and the Ten Powers ( Dasabcilci-nãna ), etc., 
which are the íruitíul possessions of all Buddhas!” 

“O Great Hero, do fulfil the Ten Pertections as all Buddhas have done. May you 
be able to do so!” 

“O Great Hero, as all Buddhas have penetrated the Four Noble Truths at the foot 
of the Bodhi Tree, so may you become a Buddha aíter penetrating the Four Noble 
Truths at the foot of the Bodhi Tree, the site of victory!” 

“O Great Hero, as all Buddhas have turned the Wheel of the Dhamma by 
delivering the First Sermon 14 , so may you be able to turn the Wheel of the 
Dhamma by delivering the First Sermon!” 


12. The Fourfold Valorous Wisdom: Catũ-vesãrajja-nãna : (1) Antarăyikadhamme vã jãnatã , 
Knowledge of íactors íorming an impediment to attainment of Nibbãna; (2) Niyyãnika-dhamme 
passatã, Knowledge of íactors leading to escape from the round of rebirths, (3) Kilesãrĩnam 
hata arahatta , Knowledge of destruction of enemy-like deíilement, and (4) Sammã samaiĩ ca 
sabbadhammãnam buddhattã sammăsambuddhena, Períect Self-Enlightenment, i.e. Omniscience. 

13. The Sixíold Unique Wisdom: Cha-asãdhãrana-nãna : (1) Indriyaparopariyatta-năna, Knowledge 
of diííerent stages of development in the íaculties of beings, (2) Ẫsayănusaya-nãna, Knowledge 
of covert and latent inclinations of beings, (3) Yamakapătihăriya-năna, Knowledge of 
períormance of the Twin Miracle, (4) Mahă-karună-năna, Knowledge concerning great 
compassion for beings, (5) Sabbannutã-năna , Knowledge of all aspects and characteristics of all 
íactors, i.e. Omniscience, and (6) Anãvarana-năna , unobstructed Knowledge of what all Buddha 
should know. 

14. Its full name is Dhammacakka-pavattana Sutta, "The Discourse on Turning of the Wheel of the 
Law." It was delivered to the 'Group of Five' led by Kondanna at the Deer Park called Isipatana, 
now known as Sarnath, near modern Varanasi, on the full-moon day of AsaỊha (June-July). Its 
contents are the two extreme practices which a recluse should avoid and such íundamental 
teachings of the Buddha as the Four Noble Truths and the Eightíold Noble Path. 
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“As the moon shines free from the five blemishes of mist, fog, cloud, Asurinda 15 
and smoke on a full-moon day, so may you appear resplendent in the ten thousand 
universe with your heart's desire íulíilled!” 

“As the sun, liberated from the mouth of Asurinda, shines radiant with its own 
light, so may you shine bright with the glory of a Buddha aíter your liberation 
from all the existences!” 

“As all rivers flow and are gathered into the great ocean, so may all devas and 
humans congregate in your presence! ” 

In this manner, devas and humans proclaimed his glory and oííered auspicious words of 
prayer. 

Then Sumedha, who had thus been oíTered resounding words of encouragement, 
complete with good wishes and admiration, entered a great íorest in the Himalayas, being 
determined to practise and fulfil the Ten Perfections. 


15. Literally, chieí of Asuras, who form a class of iníerior deities. In fact, Asuras are inhabitants of 
one of the four woeful States. There are more than one Asurinda, but here the word reíers to 
Rahu, who tends to capture the moon or the sun by means of his mouth. Such a seizure is 
believed to be the cause of the eclipse of the moon or the sun. 
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chapter Vll 

ON M3SCELLANY 


(Veneration to the Exalted One, the Homage-Worthy, the Períectly Self- 
Enlightened). 

M iscellaneous notes on the Períections for the beneíit of those who aspire to 
Buddhahood. 

We conclude here the story of Sumedha, the hermit, in order to íurnish miscellaneous 
notes on the Ten Perfections (as mentioned in the Commentary on the Carỉyã Pitaka) for 
the beneíit of those who aspire to the supreme goal of Períect Self-Enlightenment 
(Omniscience) and to enable them to acquire skill in comprehending, practising and 
accumulating the requisites for Enlightenment. 

This chapter will deal with the following (pertinent íeatures of Pãramĩs in the form of 
questions and answers). 

(1) What are the Pãramĩsl 

(2) Why are they called Pãramĩs? 

(3) How many Pãramĩs are there? 

(4) What is the sequence in which the Pãramĩs are arranged? 

(5) What are the characteristics, íunctions, maniíestations and proximate causes of 
the Pãramĩsl 

(6) What are the basic conditions of the Pãramĩs ? 

(7) What are the íactors which deíile the Păramĩsl 

(8) What are the íactors which ptiriíy the Pãramĩs? 

(9) What are the íactors which oppose the Pãramĩsl 

(10) What is the detailed method of practising the Pãramĩsl 

(11) What is the complete analysis of the Pãramĩs? 

(12) What is the synopsis of the Pãramĩsl 

(13) What are the íactors for accomplishing the Pãramĩs ? 

(14) What is the period of time required for accomplishing the Pãramĩsl 

(15) What are the advantages which accrue from the Pãramĩsl 

(16) What is the íruit of the Pãramĩs? 

1. What are The Pãramĩs 

The answer to the question is: The noble qualities, such as generosity, morality, etc., not 
spoiled by craving, pride or wrong view, but íounded on Great Compassion and Wisdom 
which is skill in seeking merit, are to be named Pãramĩ. 

Further explanations: When giving dãna, if it is tainted with craving, thinking: “This is 
my dãna. if it is tainted with pride, thinking: “This dãna is mine.”; if it is tainted with 
wrong view, thinking: “This dãna is myselT”, such dãna is said to be spoiled by craving, 
pride or wrong view. It is only the kind of dãna not spoiled by craving, pride or wrong 
view which could be termed Períection. (The same applies to observance of morality, etc.) 

To be qualiíied as a pãramĩ, acts of merit, such as dãna, sTÌa, etc., should not only be free 
from taints of craving, pride or wrong view, but should be founded on Great Compassion 
( Mahã-karună ) and wisdom which is skill in seeking merit, (Upãya-kosaììa Nãna). 
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Mahã-karunã: A Bodhisatta should be able to develop immense sympathy for all beings, 
close or distant, as if they were all his own children. Without discrữninating between íriend 
and foe, he should look upon all sentient beings as poor suííerers in sarhsãra, where they 
are burning with the íires of craving, hatred and bewilderment, and also with the íires of 
birth, ageing, death, grieí, lamentation, pain, distress and despair. Contemplating thus, he 
should develop vigorous compassion for them. His compassion should be so great as to 
enable him to go to the rescue of all beings from samsãra, even sacriíicing his life. Such 
compassion is called the Great Compassion which íorms the basis of all Períections. 

The Bodhisatta, in his life as Sumedha the Hermit, was so accomplished in spiritual 
attainments at the time he met Buddha Dĩpankarã that he could achieve his own liberation, 
should he so desire. But as a Great Being endowed with supreme compassion, he bore 
personal sufícring in sarhsãra for the long duration of four asankhyeyya and a hundred 
thousand aeons to fulfil the Perfections in order to liberate suííering beings. 

Upãya-kosalla Nãna: It is the wisdom which is skill in doing deeds of merit, such as 
dãna, sĩla, etc., so that they become basic means and support for attainment of 
Omniscience. A man of good íamily, who aspires to Buddhahood, should engage in 
meritorious deeds of dãna, sTÌa, etc., with the sole aim of attaining Omniscience. (He 
should not wish for beneíits that really lead to suííering in sarhsãra). The vvisdom that 
enables him to aim at and wish for Omniscience as the only íruit of his good deeds, is 
called Upãya-kosalla Nãna. 

The aíoresaid Mahã-karunã and Upãya-kosaỉỉa Nãna are the íundamentals for attainment 
of Buddhahood and for the practice of Períections. One who aspires to Buddhahood 
should, first of all, endeavour to become accomplished in these two íundamentals. 

Only the qualities, such as dãna, sĩla, etc., developed on the basis of these two principles 
can become true Períections. 


2. Why are They called Paramts 

It may be asked why the ten virtues, such as dãna, sĩla, etc., are called Pãramĩs. 

The answer is: The Pail word ‘Pãramĩ’ is the combination of ‘parama’ and T. ‘Parama’ 
means ‘supreme’ and is used here as a designation of Bodhisattas, because they are the 
highest of beings endowed with the extraordinary virtues of dãna, sĩìa, etc. 

Or, because they fulfil and protect such special virtues as dãna, sTÌa, etc; because they 
behave as though they bind on and attract other beings to them by means of these virtues of 
dãna, sTÌa, etc.; because they puriíy others by removing their deíilements in a most ardent 
manner; because they particularly proceed to Supreme Nibbãna; because they know their 
next existence as they comprehend the present life; because they practise virtues, such as 
sĩìa, etc., in an incomparable manner, as if these virtues were ingrained in their mental 
continuum; because they dispel and destroy all alien hordes of deíilements which threaten 
them. Thus Bodhisattas are called ‘Parama’. 

A Bodhisatta is incomparably endowed with special virtues, such as dãna, sĩìa, etc. This 
accounts for the emergence of the utterance and the knowledge “This person is a 
Bodhisatta; he is a ‘Parama’, a Supreme Being.” Thus, the special virtues of dãna, sĩla etc., 
come to be known as ‘ Pãramĩ 

Again, only Bodhisattas are able to perform deeds of merit, such as dãna, sTÌa, etc., in an 
unparalleled manner. Hence, these deeds of merit are called Pãramĩ, meaning the duties of 
Bodhisattas (Pammãnam kammam Pãrcimt), or the properties of Bodhisattas (Paramãnarii 
ayarh Pãramt). 

3. How many Pãramĩs are there 

In accordance with the teaching: 

Dãnam sĩỉan ca nekkhamam, Paíĩnã virìyena pancamam, 

Khantĩsaccam''adhụthãnam, Mettìipekkhã ti te dasa, 
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There are ten períections ịpãramt), viz. Generosity, Morality, Renunciation, 
Wisdom, Energy, Forbearance, Truthfulness, Resolution, Loving-kindness 
and Equanimity. 

4. What is tìie Sequence in which the Pãramĩ are arranged 

There are five ways of arranging doctrinal points in sequential order: 

(1) Concerning sequence of actual happening, for example, with rclcrence to conception, 
it is stated in the Text: ‘ Pathamam kalalam lĩoti, Kaìalã hoti abbudam etc. For womb- 
born creatures, the íirst stage is the íluid stage of kalala for seven days, the second is 
the írothy stage of abbuda for seven days, the third stage of pesi takes the form of a 
lump of flesh, and so on. This form of teaching, in sequence of events as they actually 
take place, is known as the order of actual happening ipavattikkamá). 

(2) Concerning sequence of abandonment, for example, with reíerence to deíilements, it is 
stated in the Text: ‘ Dassanena pahãtabbã dhammã, bhãvanãya pahãtabbã dhamma’, 
etc. There are dhammas which are to be abandoned through the íirst stage of the Path; 
and there are dhammas which are to be abandoned through the three higher stages of 
the Path. This form of teaching, in serial order according to steps of abandonment, is 
known as the order of abandonment ( pahãnakkama ). 

(3) Concerning, for example, the seven stages of puriíication of morality, puriíication of 
mind, puriíication of view, etc. The first practice is to puriíy morality; this is followed 
by the practice for puriíication of mind. In this way, the stages of puriíication should 
proceed in their due order. Such teaching, in sequential order of practice, is known as 
the order of practising (patipattikkama). 

(4) Concerning the order of planes of existence, the íirst, in order of teaching Dhamma, is 
the sensuous plane ( kãmã-vacara ) followed by the material plane (rũpã-vacara) and 
then by the non-material plane (i arũpa-vacara ). Such an arrangement in teaching is 
known as the order of planes of existences ( bhũmikkama ). 

(5) In addition to the aíoresaid four serial arrangements of teaching, there is the fifth kind 
in which dhammas, such as the aggregate of matter (rũpakkhandà), the aggregate of 
feelings ( vedanãkkhanda ), the aggregate of perceptions ( sannãkkhanda ), etc., are 
taught by the Buddha in a particular order for some speciíic reasons. Such an 
arrangement of teaching is known as the order of teaching by the Buddha 
(desanãkkamà). 

In the íirst four orders of arrangement, each has its own reason for following a particular 
sequence, because conceptional stages actually happen in that order; because deíilements 
are abandoned actually in that order; because the acts of puriíication are done in that order 
or because the planes of existences actually exist in that order. But in the fifth method of 
teaching, desanãkkama, the Buddha has a special reason for adopting a particular sequence 
in teaching each set of such dhammas as the five aggregates (khandhas), the twelve bases 
(ãyatanas ), etc. 

In the chapter on Pãramĩs, the Períections are arranged not in their order of happening, 
of abandonment, of practice, or of planes of existence as in the íirst four methods but in 
accordance with this fifth method, desanãkkama, taught by the Buddha for a special reason. 

It might be asked here: Why the Buddha adopted the particular sequence, e.g. Generosity, 
Morality, Renunciation etc., and not any other in teaching the ten Períections? 

The ansvver is: When the Bodhisatta, Sumedha the Hermit, first investigated the 
Períections to be íulíilled just aíter receiving the prophecy, he discovered them in a 
particular sequence; he thereíore íulíilled them in that order. And aíter his Enlightenment, 
he taught the Períections in the same sequence he had practised. 

To give a more detailed explanation: Of the Ten Períections, Generosity helps develop 
Morality in a special way; even an immoral person (as a donor on the occasion of his son's 
novitiation) is likely to observe precepts with no difficulty; and generosity is easier to 
practise. (Though it may be diííicult for one to keep the precept, one can find it easy to 
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give alms.) Hence, the Períection of Generosity is mentioned first. 

Only generosity based on morality is most beneíicial; so Morality follows Generosity. 

Only morality based on renunciation is most beneíicial; so Renunciation is taught 
immediately after Morality. 

Similarly, renunciation based on wisdom — wisdom on energy — energy on íorbearance 
— íorbearance on truthfulness — truthíulness on resolution — resolution on loving- 
kindness — loving-kindness based on equanimity is most beneíicial; thus Equanimity is 
taught aíter Loving-kindness. 

Equanimity can be beneíicial only when it is based on compassion. Bodhisattas are Great 
Beings who had already been endowed with the basic quality of compassion. 

Questions conceming Mahãkarunã and Upekkhã 

It might be asked here: How could Bodhisattas, the Great Compassionate Ones, look upon 
sentient beings with equanimity (indifference)? 

(Some teachers say:) “It is not in all cases and at all times that Bodhisattas show 
indifference towards sentient beings; they do so only when it is necessary.” 

(Other teachers say:) “They do not show indiííerence towards beings, but only towards 
oííensive deeds done by them. Thus, Great Compassion and Períection of Equanimity are 
not opposed to each Other.” 

Another Way of explaining The Serial Order of The Perfections 

(1) Generosity ( dãna ) is taught initially: (a) because generosity is likely to occur among by 
many people and thus belongs to all beings; (b) because it is not so íruitíul as morality, 
etc., and (c) because it is easy to practise. 

(2) Morality ( sĩìa ) is stated immediately aíter generosity: (a) because morality puriíies 
both the donor and the donee; (b) because aíter teaching the rendering of Service to 
others (such as alms-giving), the Buddha wishes to teach abstention from causing 
affliction to others such as killing; (c) because dãna involves some positive action 
whereas sĩìa involves some practice of restraint, and the Buddha wishes to teach 
restraint aíter teaching positive action (which is giving of alms); (d) because dãna 
leads to attainment of wealth and sĩìa leads to attainment of human or deva existence; 
and (e) because He wishes to teach the attainment of human or deva existence aíter 
teaching attainment of wealth. 

(3) Renunciation is mentioned immediately aíter morality: (a) because through 
renunciation períect morality may be observed; (b) because the Buddha wishes to teach 
good mental conduct (through renunciation 1 ) immediately aíter teaching good physical 
and verbal conduct (through morality); (c) because attainment of jhãna (renunciation) 
comes easily to one whose morality is pure; (d) [Fault arising from demeritorious 
deeds ( kamma-paradha ) is eradicated through observance of morality; by so doing, 
purity of physical or verbal exertion ( payoga-suddhi ) is achieved. Mental deíilements 
( kilesa-paradha ) are eradicated through renunciation; by so doing, inherent elements of 
wrong views of eternalism (sassata-ditthi) and annihilationism ( uccheda-ditthi ) are 
cleared away and purity of disposition ( asaya-suddhi ) with regard to Insight 
Knowledge (Vipassanã Nãrta) and to Knowledge that Volitional activities are one's 
own property (Kammassakata Nãna) is achieved.] because the Buddha accordingly 
wishes to teach the puriíication of knowledge by renunciation which follows the 
puriíication of exertion ( payoga-suddhi ), and (e) because the Buddha wishes to teach 
that eradication of mental deíilements at the pariyutthana stage through renunciation 
can take place only aíter eradication of the mental deíilements at the vitỉkkama stage 
through morality 2 . 


1. Renunciation here reíers not merely to giving up of material things but eradication of mental 
deíilements. 

2. There are three stages in the arising of deíilements: (i) anusaya, the dormant stage where 
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(4) Wisdom is mentioned immediately aíter renunciation: (a) because renunciation is 
períected and puriíied by wisdom; (b) because the Buddha wishes to teach that there is 
no wisdom vvithout jhãna (including renunciation); (c) because He wishes to teach 
wisdom which is the basic cause of equanimity, immediately aíter teaching 
renunciation which is the basic cause of concentration of the mind; and (d) because He 
wishes to teach that only by sustained thinking (renunciation) directed tovvards the 
welfare of others can there arise knowledge of skilíul means ( Upậya-kosaììa Nãna) in 
working for their welfare. 

(5) Energy is stated immediately aíter wisdom: (a) because the íunction of wisdom is 
íulíilled by application of energy; (b) because the Buddha wishes to teach marvels of 
endeavours for the welfare of beings aíter teaching wisdom that comprehends with 
insight the nature of reality which is void of personality or self; (c) because He wishes 
to teach that the cause for exertion 3 immediately aíter the cause for equanimity; and 
(d) because He wishes to teach that special beneíits accrue only from ardent striving 
aíter making careíul consideration. 

(6) Forbearance is mentioned immediately aíter energy: (a) because íorbearance is 
íulíilled by energy (as only an energetic man can withstand all suííering that he 
encounters); (b) because the Buddha wishes to teach that energy is an adornment of 
íorbearance (as íorbearance, shown by an indolent man because he cannot win, is not 
digniíied, whereas íorbearance, shown by an energetic man in spite of his winning 
position, is); (c) because He wishes to teach the cause of concentration immediately 
after teaching the cause of energy (as restlessness (uddhacca), due to excessive energy, 
is abandoned only by understanding the dhamma through reHection on it, 
dhammanijjhãnakkhanti)\ (d) because He wishes to teach that only an energetic man 
can constantly endeavour (as only a man of great íorbearance is free from restlessness 
and always able to períorm meritorious deeds); (e) because He wishes to teach that 
craving for reward cannot arise when endowed with mindíulness as one works 
diligently for the welfare of others (as there can be no craving when one reílects on 
the dhamma in undertaking welfare works); and (f) because He wishes to teach that a 
Bodhisatta bears with patience the suííering caused by others, also when he is not 
working diligently for their welfare (as evidenced from the Cũla Dhammapãla Jãtaka, 
etc.) 

(7) Truthíulness is mentioned immediately aíter íorbearance: (a) because íorbearance can 
be mamtained for long through tmthíulness as one's íorbearance will last only when 
one is truthíul; (b) because having mentioned íirst, íorbearance of wrongs inllicted by 
others, the Buddha wishes to teach next how the Bodhisatta keeps his word to render 
assistance even to those who have done him wrong ungrateíully. (At the time of 
receiving the prophecy, the Bodhisatta, aspiring to Buddhahood, makes the resolution 
to rescue all beings.) True to this firm determination he renders help even to those who 


deíilements remain at the base of mental continuum as a latent tendency, not maniíesting 
themselves as a mental property; (ii) pariyutthana , the stage where deíilements come into 
existence from the latent stage, manifesting themselves as a mental property at the mind's door. 
(iii) vitikkama, the stage where deíilements become violent and uncontrollable, maniíestmg 
themselves in some unwholesome physical or verbal actions. 

The observance of precepts inhibits the active expression of deíilements ( vitikkama ) through body 
or speech. This is temporary putting away of deíilement (tadcinga-pahanà). 

The practice of concentration meditation ( samathabhavana ), especially at the stage of attainment 
of jhăna, prevents the violent arising of mental deíilements at the mind's door ( parìyutthana ). This 
is putting away of deíilements to a distance for a considerable time ( vikkhambhana-pahana ). 
Deíilements are entirely eradicated right down to the level of dormacy through paũũã (knowledge 
of the path of Fruition), leaving no trace of deíilements in the mental continuum. This is complete 
eradication of deíilements which are never to rise again ( samuccheda-pahana ). 

3. Exertion: paggaha , which means ‘support’, ‘help’, ‘aid’, ‘exertion’; here ‘exertion’ may be the 
most appropriate. 
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had vvronged him. To illustrate: In the Mahãkapi Jãtaka, the sixth Jãtaka of the Timsa 
Nipãta, the story is told of the Bodhisatta, in the existence of a monkey, going to the 
rescue of a brahmin who had íallen into a deep chasm. Exhausted by strenuous 
exertion to bring the man out of danger, the Bodhisatta trustingly fell asleep on the lap 
of the man whom he had saved. With an evil thought (of eating the ílesh of his 
rescuer) the wicked man hít the monkey' s head with a stone. Without showing any 
anger and patiently bearing the injury on his head, the Bodhisatta continued his effort 
to save the man from the danger of wild beasts. He showed him the way out of the 
íorest by drops of blood that fell as he jumped from tree to tree; (c) because He wishes 
to show that a Bodhisatta, with tolerance, never relinquishes the practice of speaking 
only the truth steadíastly though he is misrepresented by others; and (d) because 
having taught the meditative reílection by rneans of which the emptiness of soul may 
be understood, the Bodhisatta wishes to show Knowledge of Truth, developed through 
the process of that reHection (i dhammanijjhãtnakkhanti ). 

(8) Resolution is mentioned immediately aíter Truthíulness: (a) because truthíulness is 
accomplished through resolution, since reíraining from íalsehood becomes períect in 
one whose resolution to speak truth remains unshakeable even at the risk of his life; 
(b) because, aíter teaching truthíulness, He wishes to teach resolute commitment of 
Bodhisattas to truth without wavering; and (c) because aíter teaching that only those 
who possess Knowledge of Truth of things (as they really are) are able to build up the 
períections and bring them to completion, He wishes to teach that pãramT-ĩequisites 
can be eííected as a result of Knowledge of Truth. 

(9) Loving-kindness is mentioned immediately aíter Resolution: (a) because development 
of loving-kindness helps íulíilment of resolution to undertake the work for the welfare 
of others; (b) because, aíter teaching resolution, the Buddha wishes to teach what 
brings beneíit to others in accordance with his resolve (for a Bodhisatta, in the course 
of íulíilling his Períections, generally abides in loving-kindness); and (c) because 
when one is established imperturbably in determination to work for others' welfare, 
can one carry out one's wish with loving-kindness. 

(10) Equanimity is mentioned immediately aíter Loving-kindness: (a) because equanimity 
puriíies loving-kindness; (when one develops loving-kindness without equanimity, one 
is liable to be deceived by craving or greed that wears the mask of loving-kindness). 
Only when one develops equanimity, sometimes can one be away from the deceptive 
craving or greed; (b) because aíter teaching how the interest of others should be served 
out of loving-kindness, the Buddha wishes to teach that indiííerence is to be 
maintained towards all wrongs inílicted by them. (The Bodhisatta works for the 
welfare of beings with loving-kindness; he keeps a balanced mind, íorgiving all beings 
when wronged by them); (c) because, aíter teaching the development of loving- 
kindness, the Buddha wishes to teach its advantages, for only aíter developing loving- 
kindness can equanimity be successíully developed; and (d) the Buddha wishes to teach 
the wonderful attribute (of a Bodhisatta) that He can remain equanimous even towards 
those who show him good-will. 

Thus our Teacher, the Lord of the world, teaches the Períections in a proper sequence, as 
described above, arranged on some principle of order and succession, not at random or 
haphazardly. 

5. What are the Characteristics, Functions, Manifestations and Proximate Causes of The 

Pãramĩs 

We shall begin this section with explanations of the words ‘characteristic’, ‘íunction’, 
‘maniíestation’, and ‘proximate cause’. We shall next deal with the deíinition and purport 
of the Períections together with their characteristics, íunctions, maniíestations, and 
proximate causes collectively, as well as individually. 

Rnowledge free from personality-belieí ( attã-ditthi ) is possible only through 
comprehension of the ultimate realities of nãma and rũpa which is attained by reílecting 
upon each reality in terms of its characteristics, íunctions, maniíestations and proximate 
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causes. Similarly, it is only when one knows the characteristics, í unctions. maniíestations 
and proximate causes of the pãramĩs collectively, as well as individually, then one will 
have a clear understanding of them. Thereíore, the Texts usually describe these four 
íeatures concerning the Perfections. 

Characteristic ( Lakkhana ): The Commentary deíines: Sãmannam vã sabhãvo vã, 
dhammãnam lakkhanam matam. Characteristic (lakkhana) has two aspects: (i) sãmanna 4 5 , 
ordinary íeatures common to all, and (ii) sabhãva, special íeature peculiar to one and not 
shared by others. (For example, the material qualities of pathavĩ (earth-element) has two 
characteristics, namely, (a) change, impermanence, unsatisíactoriness, not being subject to 
control, and (b) hardness. The characteristics under (a) are íeatures common to other 
elements, whereas the characteristic of hardness is the unique íeature of the earth-element 
only, not shared by others). 

Rmction ( Rasa ): The Commentary deíines: Kiccam vã tassa sampatti, rasoti paridipaye. 
Function is to be explained also as two aspects: kicca and sampatti. (i) Kicca rasa : íunction 
which is to be períormed, and (ii) Sampatti rasa : attainment as a result thereoí. 

Maniíestation ( Paccupatthãna ): The Commentary deíines: Phalam va paccupatthanam- 
upatthãnãkãropi vã. Whenever a person ponders deeply on a certain mind-object, what 
usually appears in his mind relates to the nature of the mind-object under consideration, 
relates to its íunctions, relates to its cause and relates to its effect. Thus, anyone of those, 
which appears in his mind concerning the mind-object he is thinking about, is called 
maniíestation. 

Proximate cause (Padatthãna ): The Commentary deíines: Asannakãranam yam tu, 
padatthãnanti tam matam. The immediate contributory íactor for the arising of an ultimate 
reality is known as proximate cause. 

What then are the four íeatures of the Ten Períections? The answer is: Dealing íirst with 
those common to all the Ten Períections, (i) they have the characteristic of serving the 
interest of others; (ii) their íunction is to provide assistance to others (kicca rasà), or not 
vacillating as to íulíilment ( sampatti rasa ); (iii) their maniíestation is the appearance in the 
yogi's mind of the knowledge that they have the nature of wishing for the welfare of beings 
or the effect of becoming a Buddha; (iv) their proximate cause is Great Compassion 
(Mahãkarunã ) and skill in ways and means ( Upãya-kosaỉỉa-nãna ). 

The four íeatures belonging to each Perfections are:- (1) The volition íounded on 
mahãkarunã and upãya-kosaììa nãna to relinquish, donate, give away one's possession to 
others is called the Períection of Alms-giving (Dana). 

(a) It has the characteristic of relinquishing. (b) Its íunction is to destroy greed that 
clings to materials to be given away. (c) Its maniíestation is non-attachment that appears in 
the yogi's mind (regarding its nature) or attainment of wealth and prosperity and happy 
existence (regarding its effect). (d) Its proximate cause is the object to be given, for giving 
is possible only when there is that object. 

(1) The Perfection of Generosity is well comprehended only when it is studied thoroughly 
in the eight of these four aspects. When studied thus, it would be clearly and 
completely grasped that dãna is an act that has the characteristic of íorsaking or 
abandoning. At the same time, it períorms the task of destroying greed that tends to 
attach the donor to the things to be given away. To the yogi's mind, who ponders 


4. Sãmanũa and sabhãva , both of ultimate realities, are known as lakkhana ; (i) sămanna: íeatures 
common to all, and (ii) sabhãva : íeatures not shared by others but possessed by one and is thus 
unique ( visesa ). 

5. Maniíestation should be known as phala and upatthãnãkăra ; (i) phala; the result of the ultimate 
realities and (ii) upatthãnăkăra ; the way something maniíests to the yogi. Whenever the yogi 
ponders deeply over a certain ultimate reality, what relates to the nature, íunction, cause, or effect 
of that reality appears in his mind. Thus something relating to any of these four and appearing in 
the yogis mind is called maniíestation. 
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deeply and careíully, it would appear as non-attachment to the objects of offering or it 
would appear as an act which could produce a favourable existence endowed with 
wealth and prosperity. Dana is possible only when there exists something for one to 
offer. 

(The same consideration applies to all the remaining Períections.) 

(2) Founded on mahãkarună and upãya-kosaììa iĩãna, wholesome physical and verbal 
conduct is called Perfection of Morality. In terms of Abhidhamma, it means abstention 
from wrong doings that should not be committed ( viratĩ cetasikas) and volition 
(cetanã) to períorm diíTerent duties that should be períormed. 

(a) It has the characteristic of not allowing one's physical and verbal actions to become 
wrong but of keeping orientating them wholesome. It also has the characteristic of 
serving as a íoundation of all good deeds. (b) Its íunction is to prevent one from 
indulging in moral depravities i.e., the three wrong physical actions and the four wrong 
verbal actions; or it helps one attains virtuous State with spotless and blameless 
conduct. (c) It maniíests as purity in word and deed when the yogi reílects on its 
nature. (d) Its proximate cause is moral shame (hirt) and moral dread (ottapa) to do 
evil. 

(3) Founded on mahãkarunã and upãya-kosaìỉa nãna, the group of consciousness and 
mental concomitants which aspire aíter emancipation from sensual existences, aíter 
perceiving the íaults of objects of sense-desires ( vatthu kãma), mental deíilements of 
greed (kilesa kãma ) and various existences, is the Períection of Renunciation; 

(a) It has the characteristic of emancipation from sense-desires and of sensual 
existence. (b) Its íunction is to bring out their íaults. (c) Its maniíestation is realization 
by the yogi that it is turning away, withdrawing from these State of sensual existence. 
(d) It has the religious sense of urgency (saríivega-nãna) as its proximate cause. 

(4) Founded on mahã-karunã and upặya-kosalla-nãna, the mental concomitant of wisdom, 
which penetrates the ordinary and special characteristics of dhammas, is the Períection 
of Wisdom. 

(a) It has the characteristic of penetrating the real nature of dhammas; or of unerring 
discernment of ordinary and special characteristics of objects under contemplation, like 
hitting the bull's eye with an arrow by a skilíul archer. (b) Its íunction is to illuminate 
the object like a lamp (dispelling the darkness of bewilderment ( moha ), that hides the 
nature of objects). (c) Its maniíestation (as to its nature) is non-confusion in the yogi's 
mind with regard to objects of contemplation, like a guide showing the way to 
travellers who have lost their sense of direction in a íorest, or as an effect, having the 
beneíicial result of íreedom from bewilderment with regard to objects of 
contemplation. (d) Its proximate cause is concentration (samãdhi) or the four Noble 
Truths. 

(5) Founded on mahã-karunã and upãya-kosaììa-nãrta, the physical and mental endeavours 
for the welfare of others, is the Períection of Energy. 

(a) It has the characteristic of striving (taking pains). (b) Its íunction is to support and 
strengthen the íactors which arise together with it, so that they will not become lax in 
períorming meritorious deeds. (c) Its maniíestation is steadíastness in the yogi's mind 
which is opposed to sloth and torpor which are detrimental to meritorious deeds. (d) Its 
proximate cause is the religious sense of urgency (samvega-nãụa) or the eight íactors 
that promote exertion (vỉrỉyarambha-vatthu). 

( Sarhvega-ũãna : Knowledge íormed by dread (ottappa) of dangers, such as birth, 
ageing, disease, death, and woeful States.) 

Viriyărambha-vatthu : The Venerable Mahã Visuddhãrama Sayadaw has described in 
the section on meditation in his Paramattha-sarũpa Bhedani, the eight íactors which 
promote exertion (viriyãrambha-vatthu) are: two concerning repairs and maintenance, 
two concerning travelling, two concerning ill-health; and two concerning taking of 
meals. 
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Two Factors concerning Repaữs and Maintenance 

(i) One says to oneselí thus: “I have to do some mending of robes, etc. While I am 
engaged thus, it will not be easy for me to devote myselí to the Teaching of the 
Buddha. I shall endeavour to do so in advance beíore I start mending.” 

(ii) On completion of such an undertaking, he also considers: “I have íinished my 
mending job. While I was doing it, I could not pay attention to the Teaching of the 
Buddha. Now I must work harder to make up for this remissness.” 

Two Factors concerning Travelling 

(i) He reHects: “I have to go on a journey. While going on the journey, it will not be 
easy to devote my attention to the Teaching of the Buddha. I shall endeavour to do 
so in advance beíore I travel.” 

(ii) After the journey, he considers: “I ha ve made the journey. While I was travelling, 
I could not devote my attention to the Teaching of the Buddha. Now I must work 
harder to make up for this remissness.” 

Two Factors concerning m health 

(i) He reHects when he begins to suffer slight illness: “I am íeeling indisposed. The 
ailment may grow worse. I will work hard be í o re it does.” 

(ii) While recuperating, he reílects: “I have just recovered from illness, it may recur at 
any time. I will make an effort before old sickness reappears.” 

Two Factors concerning Partaking of Meals 

(i) When suííicient alms-food is not available, he reílects: “I have come back from 
alms-round only with a little food. A small meal keeps my body light and fit, free 
from sloth and torpor. I shall immediately start putting an effort.” 

(ii) Having obtained suííicient alms-food, he reílects: “I have come back from alms- 
round with enough food which will give me strength to work hard. I shall 
immediately start working energetically.”' 

These are the eight íactors that promote exertion (viriyãrambha-vatthu). As against these 
íactors, there are eight others which encourage indolence (kusĩta-vatthu ). 

When one has to do some repair, one delays, saying: “It will make me tired. I shall have a 
good sleep beíore doing the repair.” When one has to go on a journey, too, one says in the 
same manner. 

When one starts íeeling unwell, one complains of one's feebleness and tries to sleep. 
When one has had enough food, one simply dozes, for one' s stomach is heavy. When one 
has done the repair, or come back from the journey, or recovered from illness, or had 
meagre food, one grumbles: “I am tired out; I shall take rest.” In this way, one íoolishly 
excuses oneselí for not making eííorts to cultivate meritoriousness. 

The eight vĩrỉyărambha-vatthu and eight kusTta-vatthu are stated in 10-Sangiti Sutta, 
Pãthika Vagga of the Dĩgha Nikãya. 

(6) Founded on mahãkarunã and upãya-kosalla nãna, tolerance to wrong-doings of 
others (or in terms of Abhidhamma, the group of consciousness and mental 
concomitants that arise in such a mode of tolerance headed by non-aversion, adosa) 

is the Períection of Forbearance. 

(a) It has the characteristic of bearing with patience. (b) Its íunction is to overcome 
both desirable and undesirable objects. (One, who is not endowed with endurance, 
adheres to greed when encountering pleasant, desirable objects; and to aversion, 
when encountering unpleasant, undesirable objects. One is then said to be defeated 
by both desirable objects and undesirable objects. One, who is endowed with 
endurance, stands íirmly against keeping away from both greed and aversion. 
Forbearance is thus said to overcome all sense objects whether desirable or 
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undesirable.) (c) Its maniíestation in the yogi's mind is patient, acceptance of both 
desirable objects and undesirable objects or non-opposition to them. (d) Its proximate 
cause is seeing things as they really are. 

(7) Founded on mahãkarună and upãya-kosaììa nãụa, speaking the truth and keeping 
one's word is the Períection of Truthíulness. (In terms of Abhidhamma, it is the 

mental concomitant of abstinence (virati-cetasika) or volition (cetanã-cetasika) or 
wisdom (pannã-cetasika) depending on circumstance.) 

(a) It has the characteristic of veracity. (b) Its íunction is to make clear the truth as it 
is. (c) Its maniíestation in the yogi's mind is nobility, svveetness and pleasantness. (d) 
Its proximate cause is purity of deed, word and thought. 

(8) Founded on mahãkarunã and npãya-kosaììa năna, an unshaken determination to 
pursue meritoriousness is the Períection of Resolution. (In terms of Abhidhamma, it 
is the group of consciousness and mental concomitants arising in such a mode of 
resolution). 

(a) It has the characteristics of unshaken determination in íulíilment of Períections, 
Sacriíices, and Moral practices as requisites of Enlightenment. (b) Its íunction is to 
overcome all demeritoriousness that are opposed to the requisites of Enlightenment. 
(c) Its maniíestation in the yogi's mind is steadíastness in fulfilment of the requisites 
of Enlightenment. (d) Its proximate cause is the requisites of Enlightenment. 

(9) Founded on mahãkarunã and upãya-kosaììa nãna, Service to the welfare and 
happiness of the world is the Períection of Loving-kindness. It is the mental 
concomitant of non-aversion, the adosa cetasika in terms of Abhidhamma. 

(a) It has the characteristic of vvishing prosperity to all beings. (b) Its íunction is to 
work for the welfare of beings in íulíilment of that wish; (or) its function is 
removing the nine causes of resentment 6 . (c) Its maniíestation in the yogi's mind is 
serenity. (d) Its proximate cause is seeing beings as agreeable. (No development of 
loving-kindness is possible if one looks at them as disagreeable ones.) 

(10) Founded on mahãkarunã and upãya-kosalla nãna, the attitude of impartiality towards 
desirable and undesirable conditioned beings, discarding love and hate, is the 
Períection of Equanimity. (In terms of Abhidhamma, it is the mental concomitant of 
equipoise ( tatramajjhattatã ), which arises in such modes.) 

(a) It has the characteristic of taking up the mental position between love and hate. 

(b) Its íunction is to have an impartial view. (c) Its maniíestation in the yogi’s mind is 
allaying both love and hate. (d) Its proximate cause is reílection that all beings are 
owner of their own deeds (kamma). 

Each of the above descriptions of the Períections begins with the qualiíying words: 
“Founded on mahăkarunã and upãya-kosaììa nãna These two attributes form the basic 
virtues, which are always present in the mental continuum of Bodhisattas and only acts of 
dãna, sĩla etc., thus íounded on them constitute the pãramĩs. 

6. What are The Basic Conditions of The Pãramĩs 

Brieíly stated, they are: 

(a) Great aspiration ( Abhinĩhãra ); 

(b) Great Compassion and skill in ways and means, (Mahãkanmã and Upãya-kosaìta 
Nãna ); 

(c) Four grounds for Buddhahood ( Buddhabhũmi ); 

(d) Sixteen mental dispositions (Ajjhãsaya)\ 

(e) Reílective knowledge ( Paccavekkhana Nãna) of disadvantages of non-giving, etc., 
and advantages of giving, etc. 


6. Nine causes of resentment: For details, see nine causes of anger, described under the Períection of 
Forbearance in Chapter VI, Anuđĩpanl: Chapter IV. 
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(f) Fifteen kinds of conduct ( Caraụa ) and five kinds of higher knowledges, 
(Abhinnđ), together with their contributory causes. 

To expand: 

(A) Great Aspừation (Abhinĩhãra) 

(i abhi means towards Omniscience; nĩhãra means ‘directing’ or ‘applying the 
mind’; hence ‘aspiration for Omniscient Buddhahood’.) 

Here, the eight íactors required for receiving the prophecy of Buddhahood, described in 
the Chapter on ‘Rare appearance of a Buddha’, may be recalled. 

In an existence complete with the eight íactors (like that of Sumedha, the wise), the 
following thoughts occur in the mind of the Bodhisattas (like Sumedha the wise) without 
being aroused by anyone, but only by being endowed with the same eight íactors. 

“When I have crossed the ocean of sarhsãra by myselí, with my own effort, I shall 
also rescue other beings; when I have freed myselí from the bonds of sarhsãra, I 
shall also liberate other beings; when I have tamed my sense íaculties, I shall teach 
other beings so that they become tame; when I have extinguished the íires of 
mental deíilements in me, I shall calm the burning minds of other beings; when I 
have gained the most excellent comíort of Nibbãna, I shall let other beings enjoy 
the same; when I have extinguished in me the ílames of the three rounds of 
rebirths 7 , I shall put out those ílames raging in other beings; when I have puriíied 
myselí of the dust of deíilements through my own effort, I shall cause puriíication 
of other beings; when I have gained knowledge of the four Noble Truths, I shall 
teach them to other beings. (In short, I shall strive to become a Buddha and go to 
the rescue of all beings.)” 

Thus the aspiration to Buddhahood arises fervently, continuously, as great meritorious 
consciousness (mahãkusaìa citta) together with its mental concomitants. These meritorious 
consciousness and mental concomitants which aspire to Buddhahood are known as the great 
meritorious ( abhinĩhãra ), which íorms the basic condition for all the Ten Períections. 

Indeed, it is only through the arising of this great aspiration that Bodhisattas receive the 
deíinite prophecy of Buddhahood; after receiving the prophecy, there occur in succession, 
reílection on the pãramĩs, resolution to fulfil them and necessary practices that take him to 
the sublime height of accomplishment. 

This great aspiration has the characteristic of inclination of the mind towards 
Omniscience. Its íunction is to aspire for Buddhahood and having gained it, to wish for the 
ability to bring welfare and happiness to all beings until they attain Nibbãna. Its 
maniíestation in the yogi’s mind is its being the basic cause of the requisites for 
Enlightenment. Its proximate cause is Great Compassion (or, the completion of necessary 
supporting conditions to be explained later). 

This great aspiration has, as its object, the inconceivable province of the Buddhas and the 
welfare of the whole immeasurable world of beings. It should thus be seen as the basis of 
actions, such as Períections, Sacriíices and Practices, and the most exalted meritoriousness 
which is endowed with incomparable power. 

To deal brieíly with this unique power: 

As soon as the great aspiration arises, the Great Being (Bodhisatta) is poised to enter the 
great íield of períormance for attamment of Omniscience (mahãbodhiyãna patipatti). He is 
then destined to become a Buddha. This destiny is irreversible aíter the arising in him of 
this great abhinĩhãra and thereby gains the designation of 'Bodhisatta'. (One is not entitled 
to be called a Bodhisatta until one possesses abhinĩhãra.) 

From that time onwards, the Bodhisatta becomes íully inclined to the attainment of 


7. Three rounds of rebirths: the kamma round (kamma vatta ); the round of deíilements (kilesa vattà ); 
the round of results (vipaka vatta). 
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Omniscience, and the power to fulfil and practise pãramĩ, cãga and cariya. Thus, the 
requisites for Enlightenment become established in him. 

Because he had possessed this great meritorious abhinĩhãra, Sumedha the Hermit 
correctly investigated all the pãramĩs with Períection-investigating Wisdom ( pãramĩ- 
pavicaya-nãnàỷ. This wisdom was achieved by himselí, without the help of a teacher, and 
was thereíore known also as Sayambhũ Nãna which was the forerunner of Omniscience. 
Having thought about and investigated the pãramĩs clearly and correctly, he íulíilled and 
practised them for the duration of four asarìkhyeyyas and a hundred thousand aeons. 

This great aspiration has: 

(a) four conditions ( paccaya ), 

(b) four causes ( hetu ), and 

(c) four powers (baìa). 

(a) The Four Conditions (Remote Factors) 

(i) When the Great Being, who aspires to become a Buddha, sees a Buddha performing a 
miracle, he thinks: “Omniscience is of tremendous power; by acquiring it, the Buddha 
has come to be of such wonderful and marvelious nature and to possess such 
inconceivable power.” Having witnessed the Buddha’s powers, he is inclined tovvards 
Omniscience. 

(ii) Although he does not himselí see the Buddha’s great power, he hears from others: 
“The Exalted One is endowed with such and such powers.” Having heard thus, he is 
inclined towards Omniscience. 

(iii) Although he neither witnesses nor hears of the Buddha’s great powers, he learns a 
discourse on the powers of a Buddha. Having learned thus, he is inclined tovvards 
Omniscience. 

(iv) Although he neither sees the powers of a Buddha nor learns about it from others, nor 
hears a discourse concerning them, since he has a very noble disposition, he thinks 
thus: “I will protect the heritage, lineage, tradition and law of the Buddhas.” Because 
of this high reverence for Dhamma ( Dhamma-gant ) he is inclined tovvards 
Omniscience. 

(b) The Four Causes (Immediate Factors) 

(i) The Great Being is endowed with the immediate support (upanissaya) of having 
períormed special acts of merit (i adhikãra ) under íormer Buddhas. 

(ii) He is naturally endowed with compassionate temperament and is vvilling to alleviate 
the suííering of beings even at the sacriíice of his life. 

(iii) He is endowed with energy and strength to strive long until he achieves his goal of 
Buddhahood, without íeeling discouraged by the suííering in sarhsãra and hardships in 
working for the welfare of beings. 

(iv) He enjoys the ữiendship of good people who restrain him from doing evil and 
encourage him to develop what is good. 

Of these four causes, being endowed with immediate support (i upanissaya sampadã) 
means that, because the Great Being has resolved mentally or verbally in the presence of 
íormer Buddhas (the Texts do not say how many of them) for Buddhahood, he is always 
inclined toward Omniscience. He is always inclined also to work for the welfare of beings. 

Because he is endowed with such immediate support, he becomes sharply distinguished 
from those who would become Paccekabuddhas ( Pacceka-bodhisattas ) or Disciples of 
Buddhas ( Sãvaka-bodhisatta ) in respect of (a) íaculties ( indriyas ), (b) of practices for the 
welfare of others, (c) of skill in serving the interest of others and in knowing right from 
wrong (thãnãthãna-kosaììa nãna). (From these three qualities, it may be deduced that the 
Bodhisattas have done special deeds of merit under íormer Buddhas.) 


8. Paratni pavicaya nana. read Chapter IV REFLECTIONS ON PERFECTIONS. 
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As for association with good íriends, by ‘good íriend’ is meant those who are possessed 
of eight attributes, namely, íaith, morality, learning, sacriíice, energy, mindíulness, 
concentration and wisdom. 

Being endowed with íaith, a good íriend has coníidence in Omniscience of the Exalted 
One and one’s own deeds (kamma ) and the íruits thereoí. Because of such íaith, he does 
not give up his wish for the welfare of beings; this wish is the basic cause for Supreme 
Enlightenment. 

Being endowed with morality, he is dear to beings who hold him in esteem and 
reverence. Being accomplished in learning, he usually gives proíound discourses which 
lead to the welfare and happiness of beings. Being accomplished in sacriíice, he is of few 
wants, easily contented, detached from sense pleasures, remaining alooí' from them. 

Being endowed with energy, he always strives to promote the welfare of beings. Being 
endowed with mindíulness, he never neglects to do deeds of merit. Being accomplished in 
concentration, he becomes a person of undistracted, concentrated mind. Being endowed 
with wisdom, he understands things as they really are. 

Through mindíulness, the good íriend examines the results of meritorious and 
demeritorious actions. He understands truly through wisdom what is beneíicial or harmíul 
to beings. Through concentration, he keeps his mind steady, and through energy, he 
restrains beings from what will bring harm to them and directs them to strive hard with 
unremitting zeal for their wellbeing. 

Associating with and relying on the good íriend, who is possessed of such qualities, the 
Bodhisatta endeavours to strengthen his own accomplishment in his immediate support 
(upanissaya-sampatti). With clear puriíied wisdom and extreme purity of deed and word 
which are achieved through persistent endeavours, he becomes accomplished in the four 
great powers. Beíore long, he comes to possess the eight íactors required for receiving the 
prophecy. He shows the great aspiration ( Mahãbhinĩhãra ) boldly, and becomes established 
íirmly as a true Bodhisatta. From then onwards, he has no aspiration other than Supreme 
Enlightenment. He becomes a noble person with a íixed, irreversible destination of full 
Enlightenment. 

(c) The Four Great Powers 

(i) Internal power ( ajjhattika-bala ): (Extreme inclination towards Omniscience or 
Sammãsambodhỉ through reliance on one’s physical ability, with reverence for the 
Dhamma (Dhamma gãrava), the last of the aíoresaid four conditions.) Exercising this 
power, having self-reliance and sense of shame (for doing evil), the Bodhisatta aspires 
aíter Buddhahood, íulíils the Períections and attains Supreme Enlightenment. 

(ii) Extemal power ( bãhira-bala ): (Extreme inclination tovvards Omniscience through 

reliance on external power, the first three of the four conditions described above.) 
Exercising this power, relying upon the outside world, being supported by pride and 
self-confidence, “I am a person íully equipped with powers to attain Buddhahood,” the 
Bodhisatta aspires aíter Buddhahood, íulíils Períections and attains Supreme 

Enlightenment. 

(iii) Power of supporting conditions ( upanissaya-bala ): (Extreme inclination tovvards 
Omniscience through reliance on the ílrst of the four conditions.) Exercising this 
power, being endowed with Sharp íaculties and natural purity and being supported by 
mindíulness, the Bodhisatta aspires aíter Buddhahood, íulíils the Períections and 
attains Supreme Enlightenment. 

(iv) Power of exertion (payoga-bala ): (Being endowed with appropriate and suííicient 

energy for the attainment of Omniscience, thorough and persistent pursuit of 
supporting conditions and meritorious acts.) Exercising this power, being endowed 

with purity of deed and word, and constantly engaged in meritorious acts, the 

Bodhisatta aspires aíter Buddhahood, íulíils Períections and attains Supreme 

Enlightenment. 
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Complete with these four conditions, four causes and four powers, by the time the 
Bodhisatta reaches the stage of development, as in the existence of Sumedha the Wise, he 
acquires the eight íactors which entitle him to receive the prophecy of Buddhahood. 
Actuated by the acquisition of these eight íactors, the great aspiration, which is meritorious 
consciousness and its concomitants, arises: “I will strive with unremitting zeal to become a 
Buddha and go to the rescue of all beings.” This great meritorious abhinĩhãra forms a basic 
condition for all the Períections. 

Great Marvels 

Because of the arising of the great meritorious abhinĩhãra in him, the following marvels 
come to be attributed to the noble Bodhisatta: (i) he treats all beings with love like his own 
children; (ii) his mind is not defiled through demeritoriousness (he remains undisturbed and 
untainted by defilements); (iii) all his intentions, actions and words are for promoting the 
welfare and happiness of beings, and (iv) fulfilment of the pãramĩs, and practice of cãga 
and cariya instead of diminishing, become more and more pronounced and mature in him. 

Because of the arising in him of these marvels, the Bodhisatta is endovved with the 
‘stream’ of the most sublime meritoriousness and benevolence. As a result, he becomes 
worthy of receiving excellent gifts, and an incomparable íertile íield where seeds of merit 
may be sown, establishing himselí as an object of highest homage and reverence for 
beings. 

B. Great Compassion and Skilíulness 
(Mahãkaruụã and Upãya-kosalla Nãna) 

Like the great meritorious abhinĩhãra, mahãkarunã and upãya-kosaỉỉa nãna form basic 
conditions for all the Períections. (These two conditions have been dealt with above). 
Through them, Bodhisattas are able to promote constantly the welfare and happiness of 
other beings, without concern for their own interest. Although períorming the duties of 
Bodhisattas which are beyond the capability of ordinary men, they do not consider them 
too wearisome. 

Because mahãkarunã and upãya-kosaììa nãna exist in them, welfare and happiness accrue 
to those who develop coníidence in them, who show respect to them, who have occasion to 
see Bodhisatta or recollect their virtues. 

To explain further: Of Compassion and Wisdom, it is through Wisdom that a Bodhisatta 
attains Omniscience; it is through Compassion that he períorms the duties of a Buddha. 
Through Wisdom, he is able to across the ocean of sarhsãra. Through Compassion, he goes 
to the rescue of beings. Through Wisdom, he understands thoroughly the suffering of 
others. Through Compassion, he endeavours to alleviate their suffering. Through Wisdom 
he becomes wearied of suffering. Through Compassion, he accepts the same disgusting 
suffering as happiness in order to work for the liberation of beings. Through Wisdom, he 
aspires after Nibbãna. Through Compassion, he continues to go round and round in 
sarhsãra. 

Thus, Compassion and Wisdom are beneíicial in many ways. These two not only form 
the foundation of the păramĩs, they are the basic condition of the Aspiration after 
Buddhahood as well. 

c. Four Grounds for Buddhahood (Buddha-bhũmi) 

Like the Aspiration, Compassion and Wisdom, the following four íactors also form basic 
conditions of the Pãramĩs: 

(i) Endeavour ( Ussãha ): It is the endeavour for the fulfilment of the Períections, 
Sacriíices and Practices (păramT, cãga and cariya). 

(ii) Higher Intelligence ( Ummanga ): It is the skill in ways and means, upãya-kosaỉỉa Mna, 
already mentioned above. 

(iii) Firm standing ( Avatthãna ): It is imperturbable determination in practices leading to 
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Buddhahood. 

(iv) Beneficial practice ( Hitacariya ): It is development of loving-kindness and compassion. 

These four íactors are known as grounds for Buddhahood since they are conducive to 
arising of Omniscience. 

D. Sixteen Mental Dispositions (Ajjhãsaya) 

(Mental disposition is inclination or temperament, which iníluences the íormation of 
one's personality. It is basically of two types: good and bad.) There are sixteen dispositions 
of good type, namely, inclination towards renunciation (nekkhammajjhãsaya); to solitude 
(pavivekajjhãsaya ); to non-greed (lobhajjhăsaya); to non-hatred ( adosajjhãsaya ); to non- 
delusion ( amohạjjhăsaya ); to liberation (nỉssaranajjhãsaya)\ and to inclữiation tovvards each 
of the Ten Pãramĩs (dãnajjhãsaya, sũajjhãsaya, etc.). 

Because of their intense inclination for renunciation, Bodhisattas see danger in sense- 
pleasures and household life; because of their intense inclination for solitude, they see 
danger in company and social life; because of their intense inclination for non-greed, non- 
hatred, and non-delusion, they see danger in greed, hatred and delusion; because of their 
intense inclination for liberation, they see danger in all íorms of existence. The pãramĩs do 
not arise in him who does not see danger in greed, etc., and who has no intense inclination 
to non-greed, etc. Thereíore, the six inclinations for non-greed, etc., are also the conditions 
of the pãramĩs. 

Likewise, the ten inclinations to generosity (dãnajjhãsaya), etc., form conditions of the 
pãramĩs. Dãnajjhãsaya means constant inclination for generosity through intensity of non- 
greed by seeing danger in its opposites. 

Because of intense inclination for non-greed, Bodhisattas see danger in its opposites i.e. 
selíishness, and thereíore fulfil the Períection of Generosity; because of intense inclination 
for morality, they see danger in moral depravity and thereíore fulfil the Períection of 
Morality. The same consideration applies to all the remaining Períections. 

It should be particularly noted here that the opposites of inclination for renunciation are 
sense pleasures and household life; for wisdom, are delusion (moha) and doubt 
(vicikicchã); for energy, is indolence ( kosajja); for íorbearance, is resentment ( akkhanti, 
dosà)\ for truthíulness, is speaking lies; for resolution, is indetermination (not being firm in 
pursuit of merit); for loving-kindness, is ill-will; for equanimity, is (submission to) 
vicissitudes of the world. 

Because of their intense inclination for equanimity, Bodhisattas see dangers in its 
opposite, namely, (submission to) vicissitudes of the world and fulfil the Perfection of 
Equanimity. In this way, the ten inclinations, such as those for generosity, etc., also form 
conditions of the pãramĩs. 

E. Reílective Knowledge (Paccavekkhana Nãna) of The Disadvantages of Non-giving, etc., 

and of Advantages of Giving, etc. 

ReAective knowledge of the disadvantages of not íulíilling the Ten Períections, such as 
generosity, morality, etc., and of the advantages of íulíilling them also form basic 
conditions of the pãramĩs. 

(This section slìould be careýully studỉed by those who aspire after Buddhahood). 

1. Detailed Method of Reílecting on The Períection of Generosity 

“Personal possessions, such as land, gold, silver, cattle, buííaloes, íemale slaves, male 
slaves, children, wives, etc., bring great harm to their owners who become attached to 
them. Because they are the objects of sense desires, coveted by many people, they can be 
taken away or destroyed by five enemies (water, fire, kings, thieves and unloved heirs); 
they cause quarrels and disputes; they are insubstantial; their acquisition and protection 
necessitate harassment of others; their destruction leads to intense suffering such as sorrow, 
lamentation, etc. Through attachment to them, those who are filled with stinginess 
(macchariya ) are bound to be reborn in the realms of suííering. Thus, these possessions 
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bring much harm to the possessor in diverse manners. Giving them away, íorsaking them, 
renouncing them is the only means of escape to happiness.” A Bodhisatta should reílect in 
this manner and practise mindíulness so as not to be remiss in acts of generosity. 

A Bodhisatta should also retleet in the following manner whenever a supplicant presents 
himselí for alms: “He is a very intimate íriend, coníiding all his personal secrets to me. He 
instructs me well on how to take along with me, by this means (of dãna), to the next 
existences, my possession which I will have to leave behind otherwise. He is a great ÍYiend 
who assists me in removing, to a safe place, my possessions from this world, which like a 
blazing house, is raging with the fires of death. He is, to me, like an excellent storehouse 
where my possessions can be kept safe from burning.” and “He is my best íriend. for by 
enabling me to períorm the act of generosity, he helps me achieve the most eminent and 
difficult of all attainments, the attainment of the ground for Buddhahood (Buddhabhũmi).” 

Likewise, he should reílect thus: “This man has íavoured me with an opportunity to do a 
most noble deed, I should thereíore seize this opportunity without fail.”; “My life will 
certainly come to an end, I should thereíore give, even when not asked, (indeed I should 
do) all the more when asked.”; “Bodhisattas, who are intensely inclined towards generosity, 
go about searching for someone to receive their alms, in my case, a supplicant has come on 
his own accord to receive my offering because of my merit.”; “Although an act of 
generosity is shown to recipients, true to its nature, it beneíits me only.”; “I should beneíit 
all these beings as I beneíit myselí.”; “How could I fulfil the Períection of Generosity if 
there were no one to receive my offering.”; “I should acquire and accumulate properties 
only for those who may ask.”; “When would they come and avail themselves of my 
belongings íreely, on their own accord, without asking me?”; “In what way could I endear 
myselí' to recipients and how could they become íriendly with me.”; “How would I rejoice 
while giving and aíter giving?”; “How would recipients come to me and inclination for 
giving them develop in me?”; “How would I know their mind and give them (what they 
need) without their asking?”; “When I have things to offer and supplicants to receive, 
should I fail to give them, it would be a great deception on my part.”; “How would I 
sacriíice my life and limb to those who come for them?” He should thus constantly develop 
propensity to pcríorm acts of generosity. 

“Just as a hopping insect (kĩtakàỷ springs back to one who throws it away without any 
concern, good results come back to one who has períormed dãna generously, without 
expecting any reward.” reHecting thus, he should develop the mind which does not wish or 
expect any íruit out of his act. (Here íruit means celestial or human bliss but not attainment 
of Buddhấhood). 

Mental Attitude at The Time of Offering 

When the recipient of alms happens to be a dear person, he should be glad by reHecting: 
“One, who is dear to me, asks me for something.” If the recipient is a neutral person, he 
should be glad by reHecting: “By making this offering to him, I will surely gain his 
íriendship.” If the recipient is a hostile person, he should specially rejoice by reílecting: 
“My enemy asks for something. By this oííering to him, he will surely become a dear 
íriend of mine.” 

Thus, he should make an offering to a neutral person or a foe in the same way as he does 
to a dear person with compassion, preceded by loving-kindness. 

When in Great Difficulty 

If the aspirant to Buddhahood íinds himselí so attached to objects of offering that 
relinquishing is impossible because greed, which he is imbued over long stretches of time, 
he should reílect on himselí: “You, good man, aspiring aíter Buddhahood, when you 
resolved to attain it, in order to assist and support beings, did you not give up this body as 


9. Kitaka: According to Tipitaka Pali Myanmar Dictionary, ‘hopping inset’, according to Sanskirit- 
English Dictionary by Monier Williams ‘weapon’ & P.E.D quoting Peta-vatthu Commentary 
says; kitaka=(hot) copper plate. 
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well as the good deeds done by sacriíicing it and the íruits thereoí. Even then you are now 
attached to external objects; it is like the bathing of an elephant. So you should not remain 
attached to any object.” 

(Other animals bathe to wash their bodies. Elephants bathe not to clean 
themselves, but to crush and destroy lotus shoots and stems. Just as an elephant's 
bathing is íutile, attachment to external object will not be íruitíul, will not bring 
about the beneíit of Buddhahood.) 

Suppose there is a medicine tree; those in need of its roots, take away its roots; those in 
need of its crust, bark, trunk, fork, heartwood, branches, leaves, flowers, íruits, take 
whatever they need. Although thus stripped of its roots, crust, etc., the medicine tree is not 
disturbed with such a thought as “They have deprived me of my possessions.” 

Likewise, the Bodhisatta should retlect thus: “I, who have worked strenuously for the 
welfare of beings, should not entertain even one iota of wrong thought in serving others by 
making use of this body which is miserable, ungrateíul and unclean. The four great 
elements, whether internal (of the body) or external (of the outside world), are all subject 
of decomposition and dissolution. There is no distinction between internal and external 
elements. In the absence of such distinction, attachment to this body, thinking: ‘This is 
mine, this am I, this is myselí’ is apparently a mere display of activity by delusion 10 . So, 
without regard for my hands, feet, eyes, flesh and blood, as in the case of external objects, 
I should be prepared to give up my whole body, thinking: ‘Let those who need any of them 
take it away.’ ” 

When he reílects in this way, with no regard for his life and limb, relinquishing them for 
the sake of self-enlightenment, his deeds, words, and thoughts easily become more and 
more puriíied. The Bodhisatta, who is thus puriíied in physical, verbal and mental actions, 
comes to possess purity of livelihood, and becomes established in the practice of the true 
path leading to Nibbãna. He gains accomplishment also in the knowledge of what is 
detrimental and what is beneíicial. As a result, he becomes indeed a person who is capable 
of rendering more and more Services to all beings through gift of material goods (vatthu- 
dãna), gift of harmlessness ( abhaya-dãna ) and giíts of Dhamma ( dhamma-dãna ). 

(This is the detailed treatment of the Bodhisatta's rẹ/ỉection on the Perfection of 

Generosity.) 

2. Detailed Treatment of Reílection on The Perfection of Morality 

“Morality is the dhamma water which can wash away mental defilements that cannot be 
removed by the vvaters of the Ganges, etc. Morality acts as a good medication to eradicate 
the heat of passion which cannot be assuaged by the yellow sandalwood, etc. It is the 
ornament of the wise, having nothing in common with the adornments, such as necklaces, 
diadems and earrings, of ordinary people. 

It is a kind of natural períume whose íragrance pervades all directions and which is 
suitable for all occasions. It is an excellent mantra of spell-binding power (vasikaraụa 
mantam) which commands homage and reverence of the high-born humans, such as kings, 
brahmins, etc., and of devas and Brahmãs. It is a staữvvay to deva and Brahmã-worlds. It 
serves as a means of gaining jhãnas and abhinnãs, a highway leading to the great City of 
Nibbãna, the íoundation of the three lorms of Enlightenment. As it íulíils all that one 
wishes, it is superior to the wish-fulfilling gem ( cintã-mani) and the tree of plenty (kappa- 
rukkha ).” Thus should one reílect on the attributes of morality. 

(The commentary recommends the Aggikkhandhopama Sutta, etc., for reílecting on 
the íaults of not being endowed with morality. The following is a summary of the 
Aggikkhandhopama Sutta mentioned in the Sattaka Nipãta, Anguttara Nikãya.) 

At one time, the Buddha was touring in the country of Kosala accompanied by many 


10. Display of activity by delusion: sammoha vựambhưa. 
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bhikkhus. On seeing a blazing fire at one place, He left the highway and sat down on the 
Seat of four-folded robe, prepared by Venerable Ãnanda at the foot of a tree. 

Then the Buddha addressed the bhikkhus: 

(i) Bhikkhus, which would be better, to sit and lie down embracing a raging ílame than 
to sit and lie down embracing a damsel of high birth with a lovely soft body, pleasant 
to the touch? Bhikkhus responded (unwisely) that it would be better to sit and lie 
down, embracing a damsel. 

The Buddha explained that for an immoral person, it would be better to sit and lie down 
embracing a raging ílame for it would cause suííering for one existence only whereas 
embracing a darnsel would lead them to lower realms (existence). 

He continued to question the bhikkhus : 

(ii) Would it be better to be tormented by a strong man who rough up ones legs with a 
leather tether until the skin, ílesh, muscles and bones are all torn and crushed, than to 
take delight in the homage paid by the íaithíul? 

(iii) Would it be better to ha ve one's chest pierced by a strong man with a Sharp spear than 
to be paid homage by the íaithíul? 

(iv) Would it be better to have your body enveloped in a red hot iron plate by a strong man 
than to make use of the robe oííered by the íaithíul? 

(v) Would it be better to have your mouth opened and held up with a red hot iron prop 
and to have a burning hot lump of iron thrown into it so that it burns up all the internal 
organs (the lips, palate, tongue, throat, chest, stomach and intestines) along its way to 
the lower oriíice of the body than to partake of the alms-food oííered by the íaithíul? 

(vi) Would it be better to be seized tirmly by the head or shoulder by a strong man and 
íorcibly pushed down to sít or lie down on an iron couch which is burning red hot than 
to make use of the couch or divan oíTered by the íaithíul? 

(vii) Would it better to be held upside down by a strong man and Hung into a big pan of 
boiling iron than to dwell in a monastery oíTcred by the íaithíul. 

To all these six latter questions, the bhikkhus ansvvers (unwisely) as they did to the íirst 
question. The Buddha gives answers similar to that given to the Hrst one, namely, that for 
an immoral person, it would be better to have one's legs torn and crushed, to be pierced by 
a Sharp spear, etc., for they would cause suííering for one existence only; whereas to take 
delight in the homage paid by the íaithíul, to be paid homage by the íaithíul, etc., would 
lead to the woeful realms of intense suííering where they would remain for a long time. 

The Buddha ends His discourse with these words: 

In order to bring utmost beneíit to the íaithíul donors, who offer requisites and to 
make one's life advantageous in the Order, a bhikkhu should undergo the three 
Trainings (sĩkkhũ) 11 . A bhikkhu vvishing his own welfare as well as that of others 
must be ever mindíul and diligent. 

By the end of the discourse, sixty immoral bhikkhus vomited hot blood; sixty bhikkhus 
who had inữinged light disciplinary rules left the Order for household life; sixty bhikkhus 
who had led a pure life attained arahantship. 

(This is a summary of the Aggikkhandopama Sutta.) 

One should continue reílecting on the attributes of morality in this manner also: 

“A moral person takes delight in the thought: ‘I have done a íaultless, good deed 
which protects one from harm.’ He is free from danger of self-reproach or 
reproach by others who are wise. To him there is no possibility of punishment, or 


11. Sikkhă: the training, which the Buddha's disciples ha ve to undergo, is of three kinds viz. training 
in Higher Morality ( adhisĩla sikkhă), Higher Mentality ( adhicitta sikkhã ) and Higher Wisdom. 
(i adhipannã sikkhà). This threeíold training íorms the threeíold divison of the Noble Path of 
Eight Constituents, namely, Sĩla, Samãdhi , Pahhă. 
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of destination in woeful States. He is praised by the wise who say: ‘This man is 
moral and of good conduct. Unlike an immoral person, he is absolutely free from 
remorse’ ” 

Since morality is the root cause of mindíulness, it brings maniíold beneíits such as 
prevention of loss of one's wealth (bhogavyasana), etc., and since it eradicates 
demeritoriousness, it is the best source of one's prosperity and wellbeing. 

Even a person of low caste, when endowed with morality, receives homage and respect 
from person of high birth such as kings, brahmins, etc. Thus, accomplishment in morality 
excels high birth or caste. 

The wealth of moral virtues surpasses that of external materials because it cannot be 
endangered by five enemies. It follows one to the next existence. Its benefit is great and it 
serves as a íoundation for development of concentration and wisdom. 

Even those so-called rulers in the world have no control over their own minds. Only 
those who are moral, have control over their minds ( cittissariya). Thereíore morality is 
superior to the authority of kings, etc. 

Those who are moral, gain the attribute of Supremacy ( issariya ) in their respective 
existences. 

Morality is superior even to life itselí, as the Buddha explains that a single day in the life 
of a person with morality is far better than a hundred years in the life of an immoral one 
and that mere living without any moral virtue amounts to death. 

Because a moral person is esteemed even by his enemy and because he cannot be 
vanquished by ageing, sickness and misíortunes, his morality transcends his physical 
beauty. As it is the íoundation for States of happiness of devas or Nibbãna, it is far superior 
to the best mansions and palaces or to the highest status and positions of kings, princes or 
general. 

Morality is better than one's relatives and Iriends who are solicitous of one's wellbeing 
because it truly promotes one's welfare and interest and follows one closely to the next 
existence. 

Morality serves as a special body guard protecting this body, which is diííicult to be 
guarded, against harm even by the four divisions of an army or by such devices as drugs, 
spells and charms. 

When one reílects that “morality is full of innumerable qualities”, one's imperfect 
morality will becorne períect or one's impure morality will become pure. 

Should aversion in his life continuum antithetical to morality and having accumulative 
effect occurs to the aspirant for Buddhahood from time to time, he should reílect thus: 
“Have you not resolved to attain arahatta-magga nãna and Omniscience? If your 
morality is deíective, you cannot progress even in mundane matters, let alone in 
supramundane ones. The Omniscience you aspire to is the highest of all 
achievements. Since Morality is the íoundation of Omniscience, your morality 
should be of very high quality. Thereíore, you should be a person who regards 
morality with much aííection.” 

Or, “You should teach Dhamma and save beings by three vehicles of such 
characteristics as anicca, dukkha and anatta; you should also help immature beings 
in the five íaculties of íaith, energy, mindfulness, concentration and wisdom, to 
reach maturity. Just as the treatment of a doctor, who gives wrong prescription, is 
untrustworthy, even so the word of an immoral person is unreliable to many. 
Thereíore, reílecting as a trust-worthy person, how could I save them and help 
them reach maturity in those íaculties, you should be pure in morality.” 

Fiưthermore, “Only when I have special attributes, such as attainments of jhãna, 
etc., will I be able to help others and fulfil the Períections, such as Wisdom, etc. 

And such special attributes as attainment of jhãna, etc., are not possible without 
pure morality. Thereíore, you should be a person of naturally pure morality.” 
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ReHecting thus, the Bodhisatta should earnestly strive to puriíy his morality. 

(This is the detailed treatment of reýỉecting on the Perfection of Morality.) 

3. Detailed Treatment of ReíTecting on The Períection of Renunciation 

The Bodhisatta should retlect on the disadvantages of a household life which is restricted 
with duties towards one’s wife and children, and on the advantages of the life of a bhikkhu, 
which, like space, is free and vast being exempted from such obligations. 

As explained in the Dukkhakkhandha Sutta (of the Majjhima Nikãya) one should dwell 
upon the fact that sensual objects are more of worry and lamentation than of enjoyment 
and so on; upon suffering from contact with heat, cold, gadílies, mosquitoes, ílies, wind, 
sun, reptiles, fleas, insects, etc., while in quest of sense objects, as motivated by sense- 
desires; upon pain and distress when one’s laborious quest for sense objects ends up 
íruitless; upon worry and anxiety for their security against the five enemies after they have 
been acquired; upon great suffering caused by terrible wars waged through desire for sense 
objects; upon the thirty-two kinds of severe punishment (kamma-kãrana) meted out in this 
life to those who have committed crimes through sense-desires; upon terrible suffering in 
the life beyond in the four realms of miserable existences. 

(Thừ is the detailed treatment of reýlecting on the Perfection of Renunciation.) 

4. Detailed Treatment of Reílecting on The Períection of Wisdom 

"Without wisdom, such Períections as Generosity, etc., cannot become pure; and volition 
for giving, volition for observing morality, etc., cannot períorm their respective íunctions." 
In this manner, one should reílect on the attributes of wisdom. 

Without life, this bodily mechanism loses its signiíicance and cannot íunction properly. 
Without consciousness, the sense íaculties of eye, ear, etc., cannot períorm their respective 
íunctions of seeing, hearing, etc. Similarly, the íaculties of íaith, energy, etc., cannot do 
their respective duties effectively in the absence of wisdom. Thereíore, wisdom is the main 
and chieí cause for the íulíilment of Períections, such as generosity, etc. 

How Wisdom helps Fulfilment of other Períections 

(a) Because they keep their eyes of wisdom always open, Bodhisattas, when giving 
away their limbs and organs, they do so without extolling themselves or 
disparaging others. (As mentioned above) like the great medicine-tree, they give 
without developing wrong thoughts, and are always íilled with joy in the past, 
present and íuture. 

Only when endowed with wisdom does one become equipped with upãya-kosaììa nãna 
and gives for the beneíit of others; and only such an act of generosity is a genuine 
períection. (Without wisdom, one is likely to give with the motivation of self-interest; 
such an act of generosity for one's own benefit is like earning interest for oneseir from 
an investment.) 

(b) Morality without wisdom but overwhelmed by greed, ill-will, etc., cannot achieve 
purity, much less serve as íoundation of Omniscience. 

(c) Only a person of wisdom discerns íaults in the household State and beneíits of an 
ascetic life, íaults in sensuous pleasures and beneíits of attaining jhãnas, íaults in 
samsãra and beneíits of Nibbãna. Discerning thus, he goes íorth into 
homelessness, develops jhãnas and realừes for himselí Nibbãna. He can then help 
others to go íorth and get established in jhãna and Nibbãna. 

(d) Energy without wisdom is wrong striving; it does not serve the purpose desired. 
(It is better not to strive at all than to make wrong application of energy.) When 
accompanied by wisdom, it becomes right endeavour achieving the required 
object. 

(e) Only a person of wisdom can bear with patience wrongs done by others; for one 
devoid of wisdom, oíTensive actions by others incite in him unwholesome State, 
such as ill-will, etc., which go against íorbearance. For the wise, such wrongs help 
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him develop patience and strengthen it. 

(f) Only a person of wisdom comprehends the three truths as they really are i.e. truth 
of abstinence (viratĩ sacca), truth of speech ( vacĩ sacca), truth of Knowledge 
(nãna sacca); their causes and opposites. Having understood them himselí 
períectly (by abandoning what should be abandoned and cultivating what should 
be cultivated), he could help others keep to the Path of Truth. 

(g) Having fortified himselí with the power of wisdom, a wise person becomes 
accomplished in concentration. With concentrated mind, unshakable determination 
to fulfil all the Perfections is possible. 

(h) Only a man of wisdom can direct his thoughts of loving-kindness tovvards the 
three types of person without discriminating them as dear ones, neutrals or 
enemies. 

(i) And only by means of wisdom can one remain indiíTerent to vicissitudes of life 
(whether good or bad) without being affected by them. 

In this way, one should reílect on the attributes of wisdom, realừing it to be the cause for 
the puriíication of the Períections. 

Or, the Bodhisatta should admonish himselí thus: 

“Without wisdom, there can be no perfect and pure view; without perfect and pure 
view, there can be no períect and pure morality; without pcríect and pure morality, 
there can be no períect and pure concentration. Without concentration one cannot 
work for one's beneíit, much less others. Thereíore, practising as you are for the 
welfare of others, should you not make an earnest effort to develop your wisdom?” 

It is by the power of wisdom that the Bodhisatta becomes established on the four 
íoundations 12 , beneíits all beings with four objects of support 13 , helps them remain on the 
path of liberation and brings their five íaculties of íaith, energy, mindíulness, concentration 
and vvisdom to maturity. 

Likewise, by the power of wisdom, he engages in the investigation of absolute realities, 
such as aggregates (khcmdha), sense-bases (ãyatana) etc., and cornes to understand 
truthíully the processes of samsãra and its cessation. He endeavours to bring his 
meritorious deeds, such as Perfection of Generosity, etc., to the most beneíicial stage of 
development and to enjoy the proíits of the Path and Fruition. Thus, he works to complete 
and períect the training of Bodhisattas. 

Comprehending the various virtues of Wisdom in this manner, he should repeatedly 
develop the Períection of Wisdom. 

(This is the detailed treatment of reýỉecting on the Perfection of Wisdom.) 

5. Detail Treatment of Reílecting on The Períection of Energy 

Even in worldly pursuits, the end of which is íoreseeable, one cannot achieve the desired 
goal without necessary energy. There is nothing which a man with indeíatigable energy 
cannot achieve. It should be reílected that, “One lacking energy cannot even begin the task 
of rescuing all beings from the whirlpool of sarhsãra. One with moderate energy will 
undertake the task, only to give it up half-way without pursuing it to the end. It is only the 
person with superior kind of energy who will see to the completion of the task, without 
regard to one's personal wellbeing, to realise the goal (Omniscience).” 

Again, without suííicient energy, even aspirants for Sãvaka-Bodhi or 
Pacceka-Bodhi' 4 , who intent on liberating themselves from sarhsãra, cannot 


12. The four Foundations, Caturadhitthăna : the íoundation of Insight (paũnđ) ; of Truth ( sacca) ; of 
Liberality {dãnà) and of Tranquility (upasamà). 

13. Four objects of support {catu sangaha vatthu ): liberality (dăna), kindly speech ipeyya vajja), a 
life of useíulness {attha cariyà), and impartiality {samănattata). 

14. Sãvaka Bodhi, Pacceka Bodhi : read, Chapter II RARE APPEREANCE OF A BUDDHA. 
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achieve their desired goal of Enlightenment. How can one aspiring after 
Períect Self-Enlightenment rescue the entire world of beings with devas and 
Brahmãs without sufficient exertion? 

A host of deíilements, such as greed, hatred, etc., are as hard to restrain as elephants in 
must. One's actions ( kamma ), that happen due to these defilements, are like executioners 
holding high their swords and threatening to put one to death. The four woeful States 
caused by these kammas have their doors constantly open. Evil íriends are alvvays around 
to instigate one to commit these kammas and thus despatch one to these States of woe. The 
nature of a íoolish worldling is such that he succumbs easily to the ill advice of such evil 
íriends. One should thereíore keep oneselí away from these evil íriends who are sophists, 
who put forward their wrong, irrational argument, saying: “If emancipation from sarhsãra 
were a reality, it should be achieved automatically without any need to strive for it.” 
Dissociation from such wrong sayings is possible only through the power of energy. 

Or, “If Buddhahood is attainable through personal effort, what difficulty can there be for 
a superior person like me to put forth the required energy?” 

In this manner the attributes of energy should be retlected upon. 

(Thừ is the detailed treatment of rẹỷĩecting on the Perfection of Energy.) 

6. Detailed Treatment of Reílecting on The Períection of Forbearance 

“Forbearance dispels anger which is opposed to all wholesome attributes and serves as an 
indestructible weapon of good people in the acquisition of such attributes. It is the 
adornment of Bodhisattas who can dominate others; the strength of samartas and 
brãhmaụas; a stream of water that extinguishes the fire of anger; a magic charm for 
neutralizing the poison of rude, abusive word of evil persons; it is the natural disposition of 
those established in the íaculties of restraint and of those supremely wise one.” 

“Forbearance is a íaculty, deep like an ocean; the shore where the waves of the ocean 
terminate; the door that closes the way to the realms of misery; the stairway that ascends to 
the realms of devas and Brahmãs, the sanctum where all wholesome attributes reign; the 
supreme purity of body, speech and mind.” Thus one should reílect on the virtues of 
íorbearance. 

Again, íorbearance should be cultivated repeatedly by reílecting thus: 

“Without holding on to íorbearance, which gives calm and peace, these beings 
pursue demeritorious deeds which aíílict them. In consequence, they are subjected 
to aííliction in this life as well as in the life to come.” 

“Although it is true that I suffer through wrongs of others, this body of mine, 
which serves as a field, and the action, which serve as seeds of that suííering, have 
been done by none other than myselí.” 

“This íorbearance of mine is the means of settling the debt of suííering.” 

“If there were no wrong doer, how could I fulfil the Períection of Forbearance?” 
“Although this person has wronged me now, he had brought certain beneíits to me 
in the past.” 

“His wrong deed íorms a cause for my practice of íorbearance, and it thereíore 
proves beneíicial to me.” 

“All these beings are like my own children, how could a wise man becorne angry 
about the misdeeds of his own children?” 

“He has wronged me as he is seized by the demon of wrath; I should exorcise this 
demon that has seized him.” 

“I am also the cause of the wrong deed which gives rise to this sulTering. (for if I 
were not in existence, there could be no wrong-doing.)” 

“The mental and physical phenomena ( nãma-rũpa ) which did the wrong deed, and 
the mental and physical phenomena (nãma-rũpa), to which the wrong deed was 
done, both sets of such phenomena, at this very moment, have ceased. Who should 
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then be angry with whom? There should be no arising of anger.” 

And, “when all the phenomena are non-self, in the absolute sense, there could be 
no wrong doer and no one to whom any wrong is done.” 

ReHecting in this manner, he should repeatedly develop íorbearance. 

Should the anger, that arises from wrongs done by others, continue to overpower one's 
mind through the íorce of habit, which is gained for a long time, the aspirant for 
Buddhahood should reílect thus: 

“Forbearance is a complementary to practices which oppose the wrongs of others.” 
“Wrongs of others, by causing my suííering, become a íactor of arising in me of 
íaith (since suííering is the cause of íaith) and also a íactor of the perception of 
unhappiness and dissatisíaction with the world (i anabhirati sannã ).” 

“It is the nature of sense íaculties, such as eyes, etc., to encounter various objects, 
good and bad; it is not possible to avoid Corning across undesirable sense objects.” 
“Following the dictates of anger, a person is distraught and mad with fury. What is 
the use of retaliating wrongs of such a person?” 

“An Omniscient Buddha looks aíter all these beings as if they were His own dear 
children. Thereíore, aspiring aíter Omniscient Buddhahood, I should not despair 
because of them or be angry with them.” 

“Should the wrong-doer be one endovved with noble attributes such as morality, 
one should reílect, 'I should not show anger to such a virtuous one.” 

“Should the wrong-doer be one without any noble attributes such as morality, one 
should reílect: ‘He is a person I should regard with great compassion.’ ” 

“By getting angry, my virtues and fame will diminish.” 

“Becoming angry with him, I shall look ugly, sleep in discomíort, and so íorth 15 , to 
the delight of my enemies.” 

“This anger is a powerful enemy which brings all harm and destroys all 
prosperity.” 

“When one has íorbearance, one can have no enemies.” 

“Thinking that with íorbearance, I will meet with no suííering (which will beíall 
the wrong-doer); or, by retaliating him with anger, I shall only be following in the 
íootsteps of my foes.” 

“Should I overcome anger through íorbearance, I would be completely vanquishing 
also the foe who is a slave of anger.” 

“It is not proper for me to relinquish the noble quality of íorbearance because of 
anger.” 

“How could I be endowed with noble qualities, such as morality, etc., when anger, 
the opposite of all good qualities, is arising in me? And, in the absence of such 
noble qualities, how could I render help to beings and achieve the vowed goal of 
Omniscient Buddhahood.” 

“Only with íorbearance, one can remain undistracted by external objects and have 
concentration of mind; and only with concentration of mind can one discern all 
conditioned íormations (sankharas) to be impermanent and unsatisíactory and all 
dhammas to be non-self Nibbãna, to be unconditioned, deathless, etc., and the 
attributes of a Buddha to be of inconceivable, immeasurable powers.” 

Because of such discernment, one becomes established in Vipassanã Insight (amdomika 
khantĩ ) through which it is realized that “All these dhammas are natural phenomena, devoid 
of self or anything pertaining to self. They arise and pass away in accordance with their 


15. The remaining consequences are loss of wealth, loss of subordinates, loss of íriends and rebirth 
in a woeful State. Sattaka Nipãta, Anguttara Nikãya. 
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individual conditions. They came from nowhere and they go nowhere. They are not 
permanently established as an entity anywhere. There is no (operating) agency in this group 
of natural phenomena (as there is no such thing as individuality in the ĩirst place).” 
Realizing what they really are, one could comprehend that they are not the abode of ‘I- 
conceit’. With such reílection, Bodhisattas stand firmly and irreversibly in their destiny, 
and are bound to attain Omniscience. 

(This is the detailed treatment of reýlecting on the Perfection of Forbearance.) 

7. Detailed Treatment of Reflecting on The Perfection of Truthíulness 

The Períection of Truthíulness should be retlected thus: 

“Without truthíulness, attributes, such as morality, etc., are impossible and there 
can be no períormance of the vow of attaining Buddhahood.” 

“When truthíulness is transgressed, all kinds of evil corne together.” 

“One, who does not speak truth constantly, is regarded as untrustworthy in this 
very life. In every íuture existence too, his word will not be accepted by others.” 

“Only with truthíulness, can one develop attributes such as morality, etc.” 

“Only with truthíulness as a íoundation, can one puriíy and fulfil noble qualities 
such as pãramĩ, cãga, cariya. Thereíore, by being truthíul with regard to 
phenomena, one can períorm the íunctions of pãramĩ, cãga, cariya and become 
accomplished in the practice of Bodhisattas.” 

(This is the detailed treatment of reýlecting on the Per/èction of Truthýulness.) 

8. Detailed Treatment of Reílecting on The Perfection of Resolution 

“In the absence of firm resolution in doing good deeds, such as the Períection of 
Generosity, etc., and on encountering their opposites, such as miserliness 
(macchariya ), immorality ( dussĩìya ), etc., one could not maintain steadíastness in 
períorming such good deeds; and vvithout steadíastness, one could not practise 
them with skill and valour. And without skill and valour, the Períection of 
Generosity, etc., which form the requisites for Omniscience, could not be 
accomplished. 

“Only when resolution in doing good deeds such as the Períection of Generosity, 
etc., is firm, can one maintain steadíastness on encountering their opposites such as 
miserliness, immorality, etc. Only when such steadíastness is maintained, can one 
gain skill and valour in performing such good deeds. Then only Períection of 
Generosity, etc., which form the requisites of Omniscience, could be 
accomplished.” In this manner, the attributes of resolution should be reílected 
upon. 

(This is the detailed treatment of reýlecting on the Perfection of Resolution.) 

9. Detailed Treatment of Reílecting on The Perfection of Loving-kindness 

“Even one occupied entirely with one's personal welfare (a selíish person), one 
could not gain prosperity in this or íuture life without promoting loving-kindness 
for the wellbeing of others. How much more should a Bodhisatta, wishing to 
establish all beings in the bliss of Nibbãna, develop it? Only by íostering iníinite 
loving-kindness for them, can a Bodhisatta establish all beings in Nibbãna.” 

“Wishing to help later all beings achieve the supra-mundane bliss of Nibbãna when 
I become a Buddha, I should begin right now, wishing them, in advance, mundane 
prosperity.” 

“If I could not perform now the mere mental act of vvishing for their welfare, when 
would I accomplish the verbal and physical deeds of helping them achieve their 
welfare?” 

“These beings, whom I nurture now with loving-kindness, would, in íuture, 
become heirs and companions, in the íuture occasion, of sharing my Dhamma 
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inheritance.” 

“Without these beings, there could be no requisites for my Pãramĩs. Thereíore, 
they form complementary conditions for íulíilment and accomplishment of all the 
attributes of a Buddha. They serve as a highly íertile lield for sowing the seeds of 
merit, the best location for períorming of meritorious deeds, the unique site to be 
revered.” 

In this manner, one should especially cultivate goodwill tovvards all beings. 

The attributes of loving-kindness should also be reílected on this way: 

“Compassion is the íirst and íoremost of all íundamental practices which lead to 
Buddhahood. For the Bodhisatta, who delights in providing welfare and happiness 
of all beings without discrimination, mettã, and the desire to remove their suííering 
and misíortune, karunã, becomes íirmly rooted and powerful.” Thus loving- 
kindness which íorms the íoundation of compassion should be developed towards 
all beings. 

(This is the detailed treatment of reýlecting on the Perfection of Loving-kindness.) 

10. Detailed Treatment of Reílecting on The Períection of Equanimity 

“In the absence of equanimity, abuses and wrongs done by others may cause 
disturbances in my mind. With a disturbed mind, there is no possibility even of 
doing good deeds of generosity, etc., which are the requisites for Buddhahood.” 

“When loving-kindness is cultivated towards beings as mere aííection, 
unaccompanied by equanimity, puriíication of requisites of the păramĩs is not 
possible.” 

“Having no equanimity, one cannot channel requisites of meritorious deeds and 
their results towards promotion of welfare of beings.” 

“A Bodhisatta makes no discrimination of giíts and of their recipients. It is 
impossible not to do so without equanimity.” 

“When not endowed with equanimity, one cannot attend to puriíication of morality 
without taking consideration the dangers that may beíall one's life and life- 
accessories ( ịivitaparikkhara ).” 

“Only one who has overcome, by virtue of equanimity, the dislike of good deeds 
and delight in sensual pleasures can acquire the power of renunciation.” 

“All íunctions of pãramĩ requisites can be accomplished only by examining them 
rightly with intelligent equanimity (nãnupekkhã ).” 

“In the absence of equanimity, excess of energy makes engagement in meditation 
impossible.” 

“Only with equanimity, it is possible for one to concentrate on íorbearance.” 

“Only because of equanimity, beings can possess truthíulness.” 

“By remaining indifferent to the vicissitudes of life, one's resolution to fulfil the 
pãramĩs becomes firm and unshakeable.” 

“Only with equanimity, can one disregard others' wrong; only such disregard 
promotes abiding in loving-kindness.” 

Building up the requisites of all the pãramĩs in this manner, remaining unshakeable in 
determination, íulíilling and accomplishing them, all these become possible only by virtue 
of equanimity. 

Thus should the Períection of Equanimity be reílected on. 

(This is the detailed treatment of reýỉecting on the Perfection of Equanimity.) 

Thus, reílections (paccavekkana-năna) on the disadvantages of not doing meritorious 
deeds, such as alms-giving, etc., and on the advantages accruing from such deeds of merit 
form the basis of the pãramĩs. 
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F. Fifteen Kinds of Conduct (Carana) and Fivefold Higher Knowledge (Abhinnas) together 

with Theứ Components 

Like reílections stated above, fifteen kinds of Conduct and fivefold Higher Knowledge, 
together with their components, also form the basis of the pãramĩs. 

Fifteen kinds of Conduct are: 

(1) Observance of precepts {Sila samvara). 

(2) Closing securely with mindíulness the six doors of sense íaculties, narnely, eye, 
ear, nose, tongue, body and mind so that no plunder by bandits in the form of evil 
deeds could take place ựndriyesu gnttadvaratà). 

(3) Being moderate in eating (Bhoịanamattannuta). 

(4) Out of the six divisions of a (24-hour) day, namely, morning, mid-day, evening, 
íirst watch, second watch and last watch of the night, sleeping only in the second 
watch, and engaging in meditation only in the two postures of sitting and walking 
during the remaining five periods ựãgariyãnuyoga). 

(5-11) The seven virtues of the good; íaith, mindfulness, moral shame of doing evil, 
moral dread of doing evil, learning, energy and wisdom. 

(12-15) The four jhãnas (the first, the second, the third and the íourth). 

Of these fifteen caranas, the components of the íirst four are the thirteen ascetic 
practices ( dhutanga ) 16 , and such qualities as having few wants, being easily contented, and 
etc. 

Of the seven virtues of the good dhamma, 

(a) the components of faith are: 

(i) recollection of the Buddha ( Buddhãnussati ); 

(ii) recollection of the Dhamma (Dhammãnussati)', 

(iii) recollection of the Sangha ( Sanghanussati ); 

(iv) recollection of one's morality ( Sĩlãnussati ); 

(v) recollection of generosity (Cãgãnussati)', 

(vi) recollection of one's íaith, morality, learning, sacriíice and wisdom, with devas as 
witness (DevatanussattiỴ, 

(vii) recollection of attributes of Nibbãna ( Upasamãnussati ); 

(viii) non-association with people of barren, dry íaith ( Lũkha-puggaìa parivajjana ); 

(ix) association with amiable men of íaith ( Siniddhapuggala ); 

(x) reílection on dhammas which inspire devotional íaith (Pasãdanĩya dhamma 
paccavekkana)', and 

(xi) inclination to generate íaith in all posture ( Tadadhimuttatã ). 

(b) the components of mindtulness are: 

(i) mindítilness and clear comprehension in the seven movements, such as moving 
forward, moving backward, etc.; 


16. 13 Dhutaúgas are enumerated in the Visuddhimagga: (1) wearing patched-up robes 
( pamsukũlik'anga ); (2) wearing only three robes ( tecivarik'anga ); (3) going for alms 
( pindapãtik'anga)\ (4) not omitting any house whilst going for alms ( sapadãnik'anga)\ (5) eating 
at one sitting ( ekãsanik’anga)\ (6) eating only from the alms-bowl (pattapintik'anga); (7) reíusing 
all other food ( khalupaccha-bhattik’anga '); (8) living in the íorest (ărannik'anga); (9) living 
under a tree (rukkha-mũlik'anga); (10) living in the open air ( abbokãsik’anga ’); (11) living in a 
eemetary ( susãnik'anga); (12) being satisíied with whatever dwelling (yathã-santhatik'anga)\ 
(13) sleeping in sitting position (and never lying down) ( nesajjik'anga'). 
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(ii) non-association with careless and negligent people; 

(iii) association with mindíul people; 

(iv) inclined to generate mindíulness in all posture. 

(c-d) the components of moral shame and moral dread of doing evil are: 

(i) reílection on the danger of demeritoriousness; 

(ii) reílection on the danger of the realms of misery; 

(iii) reílection on the supporting character of meritoriousness; 

(iv) non-association with people who are devoid of moral shame and moral dread of 
doing evil; 

(v) association with people who are endowed with moral shame and moral dread of 
doing evil; and 

(vi) inclination for developing moral shame and moral dread of doing evil. 

(e) the components of leaming are: 

(i) previous eííorts made for learning; 

(ii) being a constant enquirer; 

(iii) association with and practice of good Dhamma; 

(iv) pursuit of blameless knowledge; 

(v) maturity of íaculties, such as íaith, etc.; 

(vi) keeping away from deíilements; 

(vii) non-association with the ignorant; 

(viii) association with the learned; and 

(ix) inclination for extending knowledge in all postures. 

(f) the components of energy are: 

(i) retlection on the danger of the realms of misery; 

(ii) reílection on the beneíit of strenuous effort; 

(iii) reílection on the desirability of following the path trod by the virtuous, such as 
the Buddha, etc.; 

(iv) honouring the alms-food by devoting oneselí to practice of Dhamma; 

(v) retlection on the noble heritage of the good dhamma ; 

(vi) retlection on the supremacy of the Teacher who is a Buddha; 

(vii) reílection on one's eminent lineage as a descendent of a Buddha; 

(viii) retlection on the nobility of companions in the Dhamma; 

(ix) non-association with the indolent; 

(x) association with the industrious; and 

(xi) inclination for developing energy 17 in all posture. 

(g) the components of wisdom are: 

(i) (making) repeated enquiries about the aggregates (khcmdhas), the bases 
(ãyatanas), the elements (dhãtus) etc., of one' s body; 

(ii) purity of objects both inside and outside the body; 

(iii) keeping in períect balance of the two pairs of íaith and wisdom on the one hand 
and energy and concentration on the other, in accordance with the saying: 


17. Read also Anudipam Chapter VI Paramita (Preíections). 
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“Excess of faith leads to over enthusiasm; 
excess of wisdom leads to craítiness; 
excess of energy leads to restlessness; 
excess of concentration leads to ennui (mental weariness); 
but there is never an excess of mindíulness”; 

(iv) non-association with the íoolish; 

(v) association with the wise; 

(vi) retlection on the diversity of proíound knowledge related to subtle subjects, such 
as the aggregates, etc.; and 

(vii) inclination for developing knowledge ipannã) in all postures. 

(h) The components of the four jhãnas are: 

(i) the íirst four carana dhammas beginning with observance of precepts 18 ; 

(ii) the beginning portion of Samatha meditation, and 

(iii) the íiveíold mastery 19 ( vasibhava). 

Through these caranas and abhinnãs, it is possible to achieve purity in application 
( payoga-suddhi ) and purity of disposition (i asaya-suddhi ). Through purity in application, 
one can make the gift of harmlessness (abhaya-dãna) to beings and through purity of 
disposition, one can make the gift of material objects (i ãmisa-dãna ); and through the purity 
of both, the gift of Dhamma ( dhamma-dãna ) becomes possible. 

In this way it may be understood how the caranas and abhinnãs form the requisites of the 
pãramĩs. 

7. What are The Factors that deíile The Pãramĩs 

To the question, “What are the íactors that deíile the pãramĩsT’ the ansvver, in general, is: 
regarding the pãramĩs as ‘I’, ‘mine’, ‘myselí’ through craving, conceit and wrong view is 
the cause of deíilement of the pãramĩs. 

The precise ansvver, however, (in each particular case) is (as follows): 

(i) Thinking to discriminate between giíts and between their recipients causes deíilement 
of the Períection of Generosity. (The Bodhisatta, who is íulíilling the Períection of 
Generosity, should give without discrimination in whatever giíts he has in hand to 
whoever has come to seek. He should not think about the quality of the gift, “This is 
too bad to offer; this is too good to donate;” or should he think about the recipient, 
“This man is an immoral person, I cannot give it to him.” Such discriminating 
thoughts make the Períection of Generosity impure.) 

(ii) Thinking to discriminate between beings and between occasions causes deíilement of 
the Períection of Morality. (The Períection of Morality should be íulíilled regardless 
of beings and occasion, thinking: “I shall reírain from killing only such and such 
creature but I shall not reírain from killing others. I shall observe precepts only on 
such and such an occasion but not on other occasions.” Thinking discriminatingly 
thus will make the Períection of Morality impure.) 

(iii) Thinking that the two kinds of sensuality 20 and three realms of existence to be 
pleasant, and thinking that the cessation of sensuality and existence to be unpleasant 
are the causes of deíilement of the Períection of Renunciation. 

(iv) Wrong thought of ‘I’, ‘mine’, is the cause of the deíilement of the Períection of 
Wisdom. 

(v) Sluggish thoughts, which encourage sloth and torpor and restlessness, are the cause 


18. Read: ‘‘The components of Energy.” 

19. The five masteries, vasibhãva, read Anudĩpãnĩ Chapter VI Pãramĩta (Preíections). 

20. Two kinds of sensuality: sense objects ( vatthu-kãma ); sense pleasures ( kilesa-kãma ). 
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of deíilements of the Períection of Energy. 

(vi) Thoughts discriminating between oneselí' and others (as my men and their men) are 
the cause of deíilement of the Períection of Forbearance. 

(vii) Avowing to have seen, heard, touched and known what was not seen, heard, touched 
and known; and avowing not to have seen, heard, touched and known what was seen, 
heard, touched and known are the cause of deíilement of the Períection of 
Truthíulness. 

(viii) Thinking that the requisites of Enlightenment, pãramĩ, cãga, cariya are 
disadvantageous and that their opposites are advantageous form the cause of 
defilement of the Períection of Resolution. 

(ix) Thinking as to who is one's beneíactor and who is not (who is íriendly or who is not) 
is the cause of deíilement of the Perfection of Loving-kindness. 

(x) Discriminating between desirable sense objects from undesirable ones that are 
encountered is the cause of deíilement of the Períection of Equanimity. 

8. What are The Factors that purify The Pãramĩs 

To the question, “What are the íactors that puriíy the PãramĩsT’ the ansvver is: not being 
destroyed or spoilt by craving, conceit and wrong view, and (as has been stated above) not 
having thoughts of discrimination between giíts and between their recipients form the 
cause of puriíication of the Pãramĩs. 

True, the Pãramĩs are pure only when (they are) not tainted by deíilements, such as 
craving, conceit, wrong view, etc., and are devoid of discriminating thoughts of the quality 
of giíts and recipients. 

9. What are The Factors that oppose The Pãramĩs 

To the question, “What are the íactors that oppose the pãramĩsT’ the answer is: when 
considered in general, all the deíiling íactors and all the demeritorious íactors are the 
opposites of the pãramĩs. 

When considered in detail, craving for the object to be oííered and stinginess are the 
opposite of pannã-pãramĩ; wrong doings (physical, verbal and mental) are the opposite of 
the sĩla-pãramĩ. Taking delight in sense objects, sense pleasures and existence is the 
opposite of nekkhamma-pãramĩ. Extreme delusion is the opposite of pannã-păramT. The 
eight occasions of indolence (kusTta vatthu) enumerated above are the opposites of vĩriya- 
pãramĩ. Intolerance, through greed or dislike, of desirable and undesirable objects is the 
opposite of khantĩ-pãramĩ. Not bringing out the real nature (as it truly exists) is the 
opposite of sacca-pãramĩ. Inability to overcome the dhammas which are opposed to the 
Períections (not practising them successíully) is the opposite of adhitthãna-pãramĩ. The 
nine íorms of developing hatred are the opposite of mettã-pãramĩ. Not viewing with the 
íeeling of neutrality when encountering desirable or undesirable objects is opposite of 
upekkh ã-pãram ĩ. 

Further details: 

(i) Craving for the objects to be given away, aversion (ỉobha) to the recipients (dosa) 
and getting bewildered over generosity and its beneíicial results (moha) are opposed 
to the Períection of Generosity because only in the absence of such craving, aversion 
and bewilderment is an act of generosity accomplished. 

(ii) The ten wrong-doings are opposed to the Períection of Morality because observance 
of precepts is accomplished only when one is free from evils of wrong thought, word 
and deed. 

(iii) Renunciation is the noble act of abstinence from sense pleasures, ill treatment of 
others and self-mortification; thereíore indulgence in sense pleasures (ìobha), ill- 
treatment of others (dosa) and self-mortification (moha) are opposed to the 
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Períection of Renunciation. 

(iv) Craving, aversion and bewilderment make beings blind, whereas wisdom restores the 
sight of beings blinded by them. Thereíore, these three unwholesome íactors, which 
cause blindness in beings, are opposed to the Períection of Wisdom. 

(v) Through craving, one ílinches from doing meritorious deeds; through aversion, one 
cannot be established in good deeds; and through bewilderment, one cannot strive in 
a right way. It is only by means of energy, one períorms meritorious deeds without 
ílinching, becomes established in them and proceeds in a right manner. Thereíore, 
these three unwholesome íactors are opposed to the Períection of Energy. 

(vi) Only with íorbearance can one resist (inclination towards) craving for desirable 
objects or (towards) ill-will for undesirable objects and can perceive the non- 
personality and voidness of natural phenomena. Thus, craving, aversion, and 
bewilderment, which cannot so perceive the empty nature of phenomena, are 
opposed to the Períection of Forbearance. 

(vii) Without trathíulness, one is likely to be biased by craving because of Services 
rendered to him by others, or by aversion, because of harm done by them. Hence 
truth cannot prevail under such circumstances. Only with truthíulness can one, in the 
face of favouritism or antagonism, be free from bias caused by craving, or by 
aversion, ill-will or bewilderment that deter prevalence of truth. Thus, these three 
unwholesome íactors are opposed to the Períection of Truthíulness. 

(viii) With resolution, one can overcome the pleasant and unpleasant vicissitudes of life 
and remain unshakeable in fulfilling the Pãramĩs. Thereíore, craving, aversion and 
bewilderment, which cannot vanquish the vicissitudes of life, are opposed to the 
Períection of Resolution. 

(ix) Development of loving-kindness can ward off the obstacles (in the path of spiritual 
progress) 21 ; thereíore these three unwholesome íactors, constituents of the obstacles, 
are opposed to the Períection of Loving-kindness. 

(x) Without equanimity, craving for desirable objects and aversion to undesirable objects 
cannot be stopped and destroyed; nor can one view them with a balanced mind. Only 
when endowed with equanimity can one do so. Thereíore, these three unwholesome 
íactors are opposed to the Períection of Equanimity. 

10. What is The Detailed Method of Practising The Pãramĩs 

To the question, “How are the pãramĩs fulfilled? How do the Bodhisattas practise the 
pãramĩsT ’ the answer is: 

With regard to The Dana Pãraml 

A Bodhisatta íulíils the Períection of Generosity by serving the interest of beings in 
several ways, such as attending to their welfare, giving up own life and limb, warding off 
the danger that would beíall on them, instructing them in the Dhamma, etc. 

The answer in detail: Generosity is of three kinds: (a) gift of material objects (i ãmisa-dãna ), 
(b) gift of harmlessness (abhaya-dãna) and (c) gift of Dhamma (( dhamma-dãna ). 

Gift of material objects (i ãmisa-dãna ): Of these three kinds, gift of material objects to be 
given by the Bodhisatta can be twofold (i) gift of internal objects and (ii) gift of external 
objects. 

External objects for offering (according to Suttanta method of enumeration) consist of 
ten kinds: food, drink, garment, vehicle, flowers, unguent, bedding, dvvelling place and 
lighting material. These oíTerings become maniíold when each of them is divided into 
various things, such as hard food, soft food, etc., in the case of food. 


21. Obstacles in the path of spứitual progress viz. (a) kãmacchanda, all íorms of craving and desứe; 
(b) vyapãda , ill-will (c) thina-midda, sloth and torpor; (d) uddhacca-kukkucca, distraction and 
worry, and (e) vicikiccha, doubt or wavering of mind. 
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Likewise, (according to the Abhidhamma method of enumeration) offerings are of six 
kinds, when analysed by way of six sense objects, e.g. gift of visible things, gift of sounds, 
etc. These sense objects become maniíold, for example, the gift of visible things alone may 
be one of blue, one of yellow, etc. 

Likewise, there are inanimate things, such as rubies, gold, silver, pearls, coral, etc; or 
paddy íields, other arable plots of land, parks, gardens, etc; and there are also animate 
ones, such as íemale slaves, male slaves, cattle, etc. Thus things to be given are plenty. 

How a Gift of External Objects is made 

When a Bodhisatta makes a gift of external objects, he offers whatever is necessary to the 
needy. When he knows, by himselí, that someone is in need of something, he gives it away 
even not asked, more so when asked. When giving giíts, he does so 1'reely, with no 
conditions. 

When there are sufficient objects to offer, he gives them to each recipient sufficiently. 
But when there are not enough to give, he divides (into equal portions) what could be 
divided and gives. 

There is a special point to note. In making giíts, he does not give things, which would 
cause harm to others, such as arms, poisons and intoxicants; nor does he make gifts of 
playthings, which are not beneíicial but would cause negligence and playíulness. 

To a sick recipient, he does not offer unsuitable food or drink. He offers him only what 
is suitable and in proper quantity and measure. 

Likewise, when asked, he gives to householders what is good for householders and to 
bhikkhus what is appropriate to them. (He does not give householders things acceptable to 
bhikkhus or vice versa.) And he makes his oíYerings without causing trouble to those close 
to him such as his mother, íather, kinsmen and relatives, íriends and colleagues, children, 
wife, slaves, and workers. 

Having promised an excellent gift, he does not give something iníerior. He does not give, 
expecting gain, honour, fame or revvard, nor does he give anticipating beneíits, such as 
good existence, wealth or prosperity, other than Omniscience. He makes his offerings with 
the one and only wish, Omniscience. 

He does not make his oííerings, detesting the recipients or the gift materials. Even to the 
recipients, who, without restraining themselves, abuse and revile him, he does not give in 
an ữreverential manner (as if he is discarding refuse) and with annoyance. He alvvays gives 
with reverence, a serene mind and full of compassion. His generosity is totally free of the 
belieí that noisy acclamation is auspicious, but it is associated with the staunch íaith in the 
Law of Kamma and its íruits. 

He makes his offerings without subjecting the recipients to the trouble of showing respect 
and humbleness to him. Without any wish to deceive or to cause disunity, he gives only 
with a mind of great purity. He does not use harsh, abusive words, nor does he give with a 
pout and sullenness; he gives only with sweet words of endearment, a smile on his face and 
a serene, calm disposition. 

Whenever attachment to or craving for a particular object appears excessively in him 
because of its superior quality, or because of long personal use, or because it is the nature 
of greed to crave, hanker aíter objects of value and excellence, the Bodhisatta is aware of 
this greed and he quickly dispels it by seeking a recipient for it. 

Suppose he is about to partake a meal, which is just enough for one, and someone 
presents himselí and asks for it. Under such circumstances, a Bodhisatta does not think 
twice to íorego his meal and offer it right away to the recipient respectíully, just as the 
Bodhisatta Akitti 22 the Wise had done. 


22. The Bodhisatta, in one of his births, was a Brahmin magnate of Bãransai named Akitti, who, 
aíter giving away all his wealth, retired to a íorest. There he continued to distribute his newly 
acquired possession to others even when he had nothing to eat but kara leaves. 
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When asked for his own children, wife, slaves, etc., he first explains to them his proposed 
act of giving. Only when they become satisíied and happy does he give them away, who 
are happy to assist him in his fulfilment of pãramĩs. But, he does not make such an offering 
if he knows that those who ask for them are non-humans, such as ogres and demons, etc. 

Likewise, he will not give up his kingdom to those who will bring harm or suffering to 
the people and who will work against their interest, but only to those who would protect 
them in a righteous manner. 

This is how the practice of giving external objects is pursued. 

How a Gift of Internal Objects is made 

A Bodhisatta makes his offering of internal objects in two ways: 

(i) Just as a person, for the sake of food and clothing, gives himselí to another in 
servitude and serves as a slave, even so the Bodhisatta gives away his whole body, 
placing himselí' at the Service of others, not desiring at all the pleasures of senses or a 
good existence, but wishing only the supreme welfare and happiness of beings and to 
bring to the highest stage his fulfilment of the Perfection of Generosity, e.g. The gift 
of his whole body. 

(ii) He gives, vvithout hesitation or vvavering, his limbs and organs such as the hands, the 
feet, the eyes etc., to anybody who is in need of them. As in the case of external 
objects, he has no attachment to or craving for these various limbs and organs of his, 
nor has he one iota of reluctance in so doing e.g. The gift of his limbs and organs. 

Two Objectives of Giving 

In sacriíicing his limbs and organs or the whole body, the Bodhisatta has two objectives: 
(i) to fulfil the wish of the recipient and let him enjoy whatever he needs, and (ii) to gain 
mastery over the performance of meritorious deeds of períections by giving generously 
without the slightest attachment to the objects oíTcred. The Bodhisatta gives the internal 
objects of his whole body or any parts thereoí, big or small, just as he dispenses oííerings 
of external possessions in charity, believing: “I will certainly attain Omniscience through 
such generosity.” 

In these acts of oííering, he gives only what would be truly beneíicial to the recipient. In 
particular, he does not give knowing his own body or its parts to Mara or his company of 
deities who wish to cause injury to him, thinking: “Lest this should prove íruitless to 
them.” Likewise, he does not give his body or its parts to those possessed by Mara or his 
associates or to the insane. But to all others who ask for them, he makes an immediate 
offer because of the rarity of such a request or opportunity to make such a gift. 

(b) The Gift of Harmlessness (Abhaya-dãna) 

The Bodhisatta makes the gift of harmlessness by giving protection to beings and saving 
them, even at the sacriíice of his own life, when they are subjected to harm and danger by 
kings, thieves, fire, water, enemies, wild beasts, such as lions, tigers, and nãgas, ogres, 
demons, etc. 

(c) The Gift of Dhamma (Dhamma-dãna) 

The gift of the Dhamma means unequivocal teaching of truth with a pure mind 
completely free from deíilements of greed, hate, etc. 

To íuture Disciples of a Buddha who have a strong wholesome desire to realize sãvaka 
bodhi, the Bodhisatta gives discourses on taking reíuge in the Triple Gem, morality, 
guarding the doors of sense íaculties, moderation in eating, practice of wakefulness, the 
seven good dhammas, practising concentration and insight meditation, the seven kinds of 
puriíication, the Knowledge of the four Paths (magga-nãná), three kinds of knowledge 
(vijjã), the six Higher Knowledges (abhinnãs), the four Analytical Knowledge 
(patisambhỉdã-nãna) and the Enlightenment of a Disciple ( sãvaka bodhi). 

He gives the gift of Dhamma by elaborating on the attributes of the above mentioned 
topics, establishing in the Triple Reíuge, morality, etc., those who have not yet been so 
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established, and helping those who have already been established puriíy their practices. 

Likewise, to beings who aspire to become Paccekabuddhas and Sammãsambuddhas, the 
Bodhisatta gives the gift of Dhamma by explaining it clearly the characteristics, íunctions, 
etc., of the ten pãramĩs ; by elaborating upon the glory of Bodhisattas throughout the three 
stages of their existence, viz., at the moment of íulíilment of pãramĩs, of becoming a 
Buddha and of fulfilment of the duties of a Buddha; by establishing them in the practices 
for attainment of Paccekabodhi or Sammã-sambodhi; and by puriíying the practices of 
those who are already established in them. 

Suttanta Classification of Dana into Ten Kinds 

When a Bodhisatta gives material giíts, he makes an offering of alms-food with the wish: 
“Through this material gift, may I help beings achieve long life, beauty, happiness, 
strength, intelligence and attain the supreme 1'ruit of arahantship.” 

Similarly, he makes an offering of drink to assuage the thirst for sensual deíilements of 
beings. 

He makes an offering of garments to gain golden complexion and adornment of moral 
shame and moral dread; of vehicles to become accomplished in various psychic powers and 
gain the bliss of Nibbãna; of períumes to produce the sweet íragrance of incomparable 
morality; of flowers and unguents to be endowed with splendour of Buddha qualities; of 
seats to win the Seat of Enlightenment under the Bodhi-tree; of beds to acquire the ‘sleep of 
a Buddha’ which is entering into the íourth jhãna according to the saying: “Lying on the 
left is the sleep of the sensuous, lying on the right, that of a lion, lying with upturned face, 
that of a peta, entering into the íourth jhãna is the sleep of a Buddha”; of dwelling places, 
such as rest houses, etc., to become a reíuge of beings; and of lamps to acquire the five- 

„_ 23 

eyes . 

Various Kinds of Dãnas with Theứ Respective Objects 

He makes a gift of colour (rũpa-dãnà) to acquire the aura which constantly illumines an 
area of eighty cubics around the Buddha’s body, even in the darkness of a thick íorest, at 
midnight, on a new moon day, with rain clouds covering the sky; of sound ( sadda-dãna ), to 
acquire a voice like that of the Brahmã; of tastes, to become a person endearing to all 
beings; of tangibles, to acquire the íruit of gentleness of a Buddha ( Buddha sukhumãlatã ); 
of medicines, to attain the íruit of the ageless and deathless Nibbãna; of freedom to slaves, 
in order to gain emancipation from slavery of deíilements; of blameless amusement, so as 
to delight in the true Dhamma; of his own children, in order to make all beings his children 
of Ariyan birth (by permitting them into the Order); of his wives such as Queen Maddĩ 24 , in 
order to become lord of the whole world; of ten kinds of treasures (such as gold, gems, 
pearls, coral etc.), in order to achieve the major characteristics of physical beauty of a 
Great Being; of various adornments, in order to achieve the eighty minor characteristic 
marks of physical beauty; of his worldly wealth, in order to win the treasury of the True 
Dhamma; of his kingdom, in order to become the King of the Dhamma; of pleasance or 
garden, ponds and groves, in order to achieve the super-human transcendental dhamma of 
jhãnas, liberation, concentration, Path and Fruition; of his feet to whoever wants them, to 
enable himselí to approach the tree of Enlightenment with feet marked with auspicious 


23. Five eyes: íiveíold Eyes of Wisdom, which the Sub-Commentary explains as follows: (i) 
Buddha-cakkhu , the Buddha-Eye, complete intuition of another's inclinations, intentions, hopes, 
hankerings, will, dispositions, proclivities, moral State; (ii) Samanta-cakkhu; the Eye of All- 
round Knowledge, the eye of a being períected in wisdom; (iii) Dhamma-cakkhu (or Nãna- 
cakkhu), the Eye of Truth, perception of the attaiment of the íirst three maggas which lead to the 
íourth and íinal magga, arahatship; (iv) Dibba-cakkhu : the Eye of Supernormal Power, the 
Deva-Eye of super senuous perception, the "clear" sight of seer, all pervading and seeing all that 
proceeds in hidden worlds; and (v) Pasăda-cakkhu, (or Mamsa-cakkhu), the physical eye. 

24. Queen Maddi: wife of Prince Vessantara who was well known for his generosity as a 
Bodhisatta. Read Chapter II RARE APPEREANCE OF A BUDDHA. 
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wheels; of his hands, as he wishes to extend the helping hand of the true Dhamma to get 
beings across the four wild Hoods 25 ; of ears, nose, etc., to be endowed with íaculties of 
íaiths, etc.; of eyes, to be endowed with the All-seeing Eye (Samanta-cakkhu of a Buddha), 
that is, Omniscience; of the gift of flesh and blood with the wishful thought: "May my 
body bring welfare and happiness to all-beings, at all times, even when I am seeing, 
hearing, recollecting or helping myselí. May it be the means for sustaining all the world"; 
of the gift of the head, the top-most part of the body, in order to become a supreme one in 
all the world. 

In making such giíts, the Bodhisatta does so not by seeking wrong means nor by ill- 
treating others; nor through fear or shame; nor by causing vexation to the recipient; nor 
does he give iníerior objects when he has superior ones to offer; nor does he extol himselí 
while disparaging others; nor does he wish any íruit other than Buddhahood in making his 
giíts; nor does he give with loathing, disgust, detestation, contempt or despise. As a matter 
of fact, he gives aíter careíul preparation of materials with his own hands, at the proper 
time, with due reverence to the recipient, without discrimination, íilled with joy at all three 
moments (that is, beíore, while and after giving.) 

Thereíore, there is no feeling of remorse aíter making the gift. He does not become 
haughty or disdainíul towards recipients but speaks endearingly to them. Understanding the 
speech of the recipient, he is accessible to them. When he makes an offering, he does so 
together with additional materials along with it. 

For example, when he wishes to offer alms-food, he thinks: “I will make this offer of 
alms-food along with suitable accompaniments.” and makes an offer of drinks, robes etc., 
as well. And when he wishes to offer robes, he thinks: “I will make this offer of robes 
along with suitable accompaniments.” and makes an offer of food, etc., as well. The same 
method is followed with regard to giíts of vehicles, etc. 

Whenever he wishes to make a gift of visible íorms ( rũpa-dãna ), he makes a gift of 
sound ( sadda-dãna ), etc., as accessories to accompany it. The same method is followed 
with regard to gift of sound, etc. 

In making ten kinds of offering of food, drink etc., following the Suttanta way of giving, 
the materials offered are tangible and easily intelligible. In the Abhidhamma way of 
making giíts, which are objects of senses, such as form, sound, etc., It is not perceptible 
also, as to what constitutes a rũpa-dãna, or how one should be mentally disposed, to effect 
a gift of rũpa. How such giíts should be made is explained below. 

Abhidhamma Classiíication of Dana into Six Kinds 
Rũpa-dãna 

According to six kinds of oííering following the Abhidhamma classiíications, the gift of 
colour (rũpa-dãnà) should be understood thus: Having acquired a gift of material, such as 
flowers, garments or mineral elements of blue, yellow, red, white colour etc., one regards 
them only as colour and thinking: “I shall make a gift of colour; this is my gift of colour”, 
and oíĩers the flower, the garment, etc., which has the colour intended as a gift. This kind 
of offering is known as gift of colour (rũpa-dãnà). 

If it is not possible for a person, who wants to make a gift of a particular colour, by 
separating it out from the material of that colour, he can make an offer of a flower, 
garment or mineral element which has the colour of his choice, thinking: “I shall make a 
gift of colour, this is my gift of colour.” This is how an offer of colour ( rũpa-dãna ) is 
made. 

Sadda-dãna 

The gift of sound (sadda-dãna) should be understood by way of sound of drums, etc. 
When making such a gift, it is not possible to give sound the way one gives lotus bulbs and 


25. Four Aoods: Ohga: The four íloods of desires for sensuality, existence, wrong views and 
ignorance. 
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roots, i.e. aíter pulling them out or a cluster of blue lotuses, by placing it in the hands of 
the recipient. One makes a gift of sound by giving sound-producing objects such as drums 
or bells. Thinking: “I will make a gift of sound,” he pays homage to the Triple Gem by 
playing one of these musical instruments himselí or causing others to do so; or thinking: 
“This is my gift of sound,” he erects on the stupa platíorms, bells or bronze drums himselí 
or causes others to do so; or by giving voice stimulant, such as honey, molasses etc., to 
Dhamma preachers; by announcing and inviting people to listen to the Dhamma, or by 
giving a talk on the Dhamma, by discussing Dhamma with those who have approached 
him; or by expressing appreciation for the good deeds of feeding monks or building 
monasteries or causing others to do so. Such a gift is known as the gift of sound ( sadda- 
dãna). 

Gandha-dãna 

Likewise, the gift of scent (gandha-dãna) is made when, aíter acquiring some delightíully 
íragrant objects in the form of roots, branches or powder, considering it only as scent (not 
as an object) and thinking: “I shall make a gift of scent; this is my gift of scent,” he offers 
it to the Triple Gem; or he relinquishes short pieces of íragrant wood, such as aloe, sandal, 
etc., with the intention of making a gift. Such a gift is known as the gift of scent ( gandha- 
dãna). 

Rasa-dãna 

Likewise, the gift of taste ( rasa-dãna ) is made when, aíter getting a delightíully ílavoured 
root, bulb, globule, íruit, etc., considering it (not as a material object but) only as taste, and 
thinking: “I shall make a gift of taste; this is my gift of taste,” he offers it to a recipient; or 
he makes an offering of tasteíul food, such as rice, corn, bean, milk, etc. Such a gift is 
known as the gift of taste ( rasa-dãna ). 

Photthabba-dãna 

The gift of tangibility ( photthabba-dãna ) should be understood by way of couches, cots, 
beds, chairs, etc., and by way of spreads, coverlets, blankets, etc. Having acquired some 
soft, delightíul tangible objects, such as couches, cots, chairs, spreads, coverlets, blankets, 
etc., and considering them (not as material objects but) only as tangible quality, and 
thinking: “I shall make a gift of tangibility; this is my gift of tangibility,” he makes a gift 
of some such tangible objects. Such a gift is called the gift of tangibility ( photthabba-dãna ). 

Dhamma-dãna 

The gift of Dhamma ( dhamma-dãna ) means the gift of dhammãrammana 26 (one of the six 
sense objects). In accordance with the dictum, “ọ/ã, pãna, jĩvita are to be taken as dhamma- 
dãna ”, dhamma-dãna should be understood by way of nutriment, drink and life. 

To explain further: Having acquired some such material as butter, ghee, etc., which is 
rích in nutrient ( ojã ), and considering it only as a nutrient, actually a dhammărammana, and 
thinking: “I shall make a gift of dhammãrammana ; this is my gift of dhammãrammana he 
makes a gift of butter, ghee, etc; or a gift of eight kinds of drink ( pãnàỷ 7 made from íruits 


26. Dhammãrammana : According to A Manual of Abhidhamma by Nãrada Thera, 
“Dhammãrammana includes all objects of consciousness. Dhamma embraces both mental and 
physical phenomena”, pp 126, 128, 181. u Shwe Zan Aung's Compendium of Philosophy 
describes object of consciousness “as either object of sense or object of thought.” It continues to 
mention that “the object of thought also consists of five sub-classes (i) citta (mind); (ii) cetasika 
(mental properties); (iii) pasada-rũpa and sukhuma-rũpa (sensitive and subtle qualities of body); 
(iv) paũnãtti (name, idea, motion, concept); and (v) Nibbãna” and concludes “these are 
collectively termed Dhammărammana” (pp 2-3). 

27. Eight kinds of drink ipãnà)\ drink made from mango, from rose-apple: from plantain, from 
anana, from honey-íruit, (Bassia latiíolia); from grapes, from edible roots of water-lily; from the 
íruit of pharusaka. 
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and roots; or, thinking: “This is a gift of life”, he makes giíts of materials which are 
conducive to life-prolongation such as oííering of food by tickets 28 , etc., or gets physicians 
to attend to the sick and aíílicted; or causes íishing nets, bird-cages, traps to be destroyed; 
or liberates those who have been imprisoned, or causes a proclamation to be made by 
beating of gongs: “Slaughter of animals is íorbidden; no fish or meat is to be sold”, he 
undertakes himselí or cause others to do so for the protection of lives of beings. Such a gift 
is known as the gift of dhamma (dhamma-dãnà). 

The Bodhisatta dedicates all the said accomplishments in generosity to the happiness and 
welfare of the whole world of beings till they attain Nibbãna. He dedicates them as 
supporting requisites to his attainment of Supreme Enlightenment, to his inexhaustible will 
(chanda ), energy (vĩriya), concentration ( samãdhi ), wisdom (pannă) and emancipation 
(yimutti) through arahatta-plmla. 

In íulíilling the Períection of Generosity, the Bodhisatta develops the perception of 
impermanence with regard to his life and his possessions. He considers these possessions 
as belonging to others as well. He constantly and continuously develops great compassion 
tovvards beings. In developing such compassion, he is gathering essence of merit, worth 
extracting from his wealth. Just like a person, whose house is blazing, removes himselí and 
all his most valuable belongings to a safe place, so does the Bodhisatta saves himselí' and 
his valuable assets from the great mansion of three abodes (realms of devas, humans and 
Brahmãs), which are raging with eleven íires 29 of rãga, etc., by giving them away 
generously without leaving anything behind. He does so without concern, without 
discrimination as to what is to be given away or what is to be kept for personal use. 

(This is the method of fulfdling the Perfection of Generosity.) 

2. How Sĩla-Pãramĩ is íulíilled 

Wishing to support others with material aids, one should, in the íirst instance, strive to 
become possessed of wealth and property. Likewise, wishing to adorn beings with the 
ornaments of morality, the Bodhisatta, to begin with, has to puriíy his own morality. 

Herein, morality is puriíied in four modes: 

(i) Puriíying one's inclination (i ajjhãsaya-visuddhi): A person, through purity of his own 
mclination, is naturally disgusted with evil. He may become very pure in morality by 
arousing his inward sense of moral shame ( hirí ). 

(ii) Undertaking oneselí the observance of precepts taken from others ( samãdãna): 
Likewise, a person, who has taken precepts from others, reHects: “I am undertaking 
the observance of precepts which are taken from such and such a teacher,” and, 
having respect for other beings, he may become very pure in morality by arousing 
his sense of moral dread of evil ( ottappa ). 

(iii) Non-transgression ( avTtikkamana ): When endowed with both moral shame and moral 
dread to do evil, there can be no transgression. Through non-transgression, one may 
become pure in morality and be well established in it. 

(iv) Making amends in case of transgression (patipãkatika-karana): If due to 
íorgetíulness, one sometimes breaks a precept or two, then, through one's sense of 
moral shame and moral dread, one quickly makes amends by proper means of 
reinstating such as coníession or observance of parivãsa }ữ penance and carrying out 
manatta 31 penance to become pure again in morality. (On transgression, a bhikkhu 
has to observe parivãsa penance and carry out manatta penance; a layman or a 
sãmanera has to renew the undertaking for observance of precepts to gain 


28. Oííering of food by tickets, salăka bhatta , read Anudĩpãnĩ Chapter VI Pãramĩta (Preíections). 

29. Eleven íires of rãga, etc., fứes of passion, hate, bewilderment, birth, ageing, death, grieí, 
lamentation, pain, distress and despair 

30. Parívãsa. Read Anudĩpanĩ Chapter VI Pãramĩta (Preíections) sub-title on Vematika Sĩla. 

31. Manatta. as above (íootnote 30) 
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reinstatement.) 

Precept of Abstention (Vãritta-Sĩla) and 
Precept of Performance (Căritta-Sĩla) 

The morality which has been puriíied by means of the aíoresaid four modes is of two 
kinds, namely, Vãritta-Sĩla and Cãritta-Sĩla. 

(i) Not doing what is prohibited by the Buddha and other noble persons who say: “This 
is wrong. This should not be done. It should be abstained from.” Thus abstaining 
from ten acts of evil, such as killing, etc., is called Vãrítta-Sĩìa. 

(ii) Showing respect to honourable persons, such as one's teachers, parents or good 
íriends, and períorming blameless, useíul Services for them is called Cãritta-Sĩla. 

How Bodhisattas observe Vãritta-Sĩla 

(a) The Bodhisatta has such great compassion for all beings that he harbours no 
resentment towards anyone, not even in a dream. Thus he abstains from killing. 

(b) As he is always dedicated to assisting others, he would handle the belonging of 
others with an inclination to misappropriate it no more than he would take hold of a 
poisonous snake. 

(c) In his existences of a monk or a recluse, he keeps away from sexual practice. Not 
only does he avoid coital relations with a woman, he reírains from the seven minor 
acts of sensual craving ( methuna saríiyoga) (mentioned in the Anguttara Nikãya) 32 
which are: 

(i) taking delight in being caressed, massaged and rubbed by a woman; 

(ii) taking delight in jokes and laughter with a woman; 

(iii) taking delight in staring and gazing at a woman, eye to eye; 

(iv) taking delight in hearing a woman laughing, singing, crying from the other side 
of a wall; 

(v) taking delight in recalling the past pleasures one had enjoyed in the company of 
a woman; 

(vi) taking delight in vvatching someone enjoying sense pleasures and longing for 
such pleasures; and 

(vii) leading a holy life with a longing for rebirth in a divine abode. 

Since he avoids even such minor sensual craving, to commit adultery is totally impossible 
for him. He has already abstained from such sexual misconduct from very early times. 

In those existences of his as a householder, the Bodhisatta does not entertain even an evil 
thought of passion for the wives of others. 

(d,e,f,g) When he speaks, he avoids the four wrong speeches and States only what is true, 
what is conducive to harmony between íriends, what is endearing, and he makes 
only timely talks on the Dhamma in a measured manner. 

(h,i,j) His mind is always devoid of covetousness and ill-will. Always holding 
unperverted views, he is endowed with the knowledge that he is the owner of his 
deeds ịkammassakata-nãnaỷ 3 . He has íaith and good will towards recluses, who 
are practising rightly. 

Because he avoids the unwholesome course of action ( kamma ) which leads to the four 
planes of misery, and because he is established in the wholesome course of action which 
leads to the deva-world and Nibbãna, through the purity of his inclinations, and through the 


32. Read Anudipanĩ 

33. The owner of his deeds; he is solely responsible for all his deeds, good or bad. 
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purity of his physical and verbal actions, all the Bodhisatta's wishes for the welfare and 
happiness of beings are rapidly íulíilled. He also achieve the íulíilment of his pãramĩs. 

Advantages of Abstention from Wrong Deeds 

By abstaining from the wrong deed of killing (pãnãtipãta), the Bodhisatta gives the gift of 
harmlessness to all beings. He becomes accomplished in the development of loving- 
kindness without diíTiculty and enjoys the eleven advantages 34 of developing loving- 
kindness. Together with the advantages of enjoying robust health, longevity and great 
happiness, he possesses the distinguished characteristics of a Great Being such as long, 
tapering íingers and toes; and he is able to eradicate the natural tendencies tovvards hatred 
(dosa vãsanđ). 

By abstaining from the wrong deed of taking what is not given (i adinnãdãna ), the 
Bodhisatta acquires wealth and possessions which are immune from molestation by the five 
enemies. He is not susceptible to suspicion by others. He is dear, amiable and trustworthy. 
He is not attached to wealth and property. With an inclination to relinquishing, he is able to 
eradicate the natural tendencies towards greed (lobha-vãsanã). 

By abstaining from unchaste practices ( abrahmacariya ), the Bodhisatta remains modest, 
calm in mind and body, dear, agreeable to all beings and unloathed by them. He enjoys 
good reputation. He has neither attachment to women nor strong desire for them. With 
earnest inclination to renunciation, he is able to eradicate the natural tendencies towards 
greed (lobha-vãsanã). 

By abstaining from íalse speech (musã-vãda), the Bodhisatta is highly esteemed, trusted 
and relied upon by beings. His words are well accepted and have much iníluence on many. 
He is dear and agreeable to devas. He has sweet oral íragrance. He is well guarded in his 
speech and action. He possesses the distinguished characteristics of a Great Being such as a 
single hair only in each of the pores of his body, etc. He is able to eradicate the natural 
tendencies tovvards deíilements (kiìesa-vãsană). 

By abstaining from slander (pisuna-văcã), the Bodhisatta possesses a physical body which 
is indestructible and a following that cannot be divided by the wiles of others. He has 
unbreakable íaith in the true Dhamma. He is a firm ÍYiend. endearing to all beings, 
enjoying the beneíits of scanty deíilements ( kiỉesa ). 

By abstaining from abusive language ipharnsa-vãcà), the Bodhisatta becomes dear to 
beings. With pleasant, amiable disposition, sweet in speech, he is held in high esteem by 
all. He becomes endowed with a voice of eight qualities 35 . 

By abstaining from írivolous talks (samphappaìãpa-vãcã), the Bodhisatta is dear and 
agreeable to all beings, esteemed and revered by them. Speaking, as a rule, in a cautious 
manner, his words are well accepted and have much iníluence on them. He wields great 
power and has the skill to give instant ansvvers to questions asked by others. When he 
becomes a Buddha, he becomes capable of answering all the questions put forward by 
beings in numerous languages. He answers by giving a single reply in Magadhi, the 
language of noble persons (ariya-vãcẩ). (The single reply given in Magadhi is well 
understood by the audience of diíTerent races numbering one hundred and one, each 
speaking its own tongue.) 

By abstaining from covetousness (abhijjhã), the Bodhisatta gains whatever he wishes 
without diíTiculty. He obtains excellent riches to his liking. He is honoured and revered by 


34. Eleven advantages of developing loving-kindness: read Anudĩpanĩ Chapter VI Pãramĩta 
(Preíections). 

35. Eight qualities of voice: According to Mahãgovinda Sutta of Mahã Vagga, Digha Nikãya, the 
eight qualities of voice possessed by Sanankumara Brahmã are (i) purity of enunciation; (ii) 
clearness, being easily understood; (iii) melodiousness; (iv) pleasantness; (v) being full and 
rounded; (vi) not being scattered and diííused; (vii) being deep and resonant; and (viii) not 
travelling beyond his audience; like the Brahmã, Bodhisattas are also possessors of voice with 
these eight qualities. 
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wealthy kings, brahmins and householders. He is never vanquished by his adversaries. He 
has no deíects in his íaculties of eye, ear, nose, etc., and becomes a person without a peer. 

By abstaining from ill-will (vyãpãda), the Bodhisatta becomes a pleasant person, lovely to 
behold and is admired by all. He inspires them easily with íaith in him. He is inoffensive 
by nature, abides only in loving-kindness and is endowed with great power. 

By rejecting wrong views and developing only right views, the Bodhisatta gains good 
companions. He does not commit evil even if he is threatened with beheading. Holding the 
view that he is the owner of his deeds ( kamma ), he does not believe in superstitious 
omens 36 . He has firm confidence in the True Dhamma, and steadíast íaith in the 
Omniscience of the Enlightened Ones. (Just as a royal swan takes no delight in a dung 
heap) so does he take no delight in various creeds other than the right view (sammã-ditthi). 
He is skilled in íully comprehending of the three characteristics of impermanence, 
unsatisíactoriness, and unsubstantiality. In the íinal existence when he becomes a Buddha, 
he gains the Unobstructed Knowledge (anãvarana-nãna), (which knows all there is to know 
without any hindrance). Beíore gaining Buddhahood, he becomes the chief and íoremost of 
beings in every existence he happens to be born in and attains the highest íortunes. 

“Morality is the íoundation of all achievements. It is the origin, source of all the 
attributes of a Buddha. It is the beginning of all the Períections.” ReHecting thus 
and with highly adoring morality, the Bodhisatta develops power of mindíulness 
and comprehension in four matters, namely, control of verbal and physical actions, 
restraint of laculties. purity of livelihood, and use of the four requisites. He íulíils 
the observance of morality with due respect and care, considering gain and honour 
as a foe in the guise of a íriend. 

(This is how Vãritta-Sĩla is obsemed.) 

How Bodhisattas observe Cãritta-Sĩla 

The Bodhisatta alvvays welcomes good íriends, greeting them with a gesture of respect 
and courtesy, by extending his clasped hands towards them and waits upon them. He 
attends personally on the sick and renders needíul Services to them. He expresses 
appreciation aíter hearing a Dhamma discourse. He speaks in praise of the virtues of the 
virtuous. He bears with patience the wrongs of others and recollects repeatedly only their 
Services rendered to him. He rejoices in the meritorious acts of others and dedicates his 
own good deeds to Supreme Enlightenment. He always abides without neglecting the 
practice of wholesome Dhamma. If he happens to commit a wrong doing, he sees it as such 
(vvithout attempting to hide it) and coníesses it to his Dhamma companions. He develops 
more and more the practice of Dhamma, going up higher and higher in the stages of 
attainment. 

Likewise, he is skilíul and diligent in rendering Services to beings in such matters that are 
agreeable to him and would beneíit them. When they are afflicted with disease, etc., he 
tries to give relieí to them as much as possible. When misíortune ( vyasana ) beíalls them, 
concerning relatives, wealth, health, morality and belieí, he gives them solace by dispelling 
their sorrow. He reproves righteously those who need to be reproved, only to take them out 
of evil and establish them in good. To those who deserve his support, he gives them a 
helping hand righteously. 

On hearing the supreme practices of the past Bodhisattas, by means of which they gain 
maturity of pãramĩ, cãga, carỉya, and which are most diííicult to períorm, inconceivably 
powerful, and which deíinitely contribute to the happiness and welfare of beings, the 
Bodhisatta is not írightened or discouraged at all. 

He reílects, “All the past great Bodhisattas, just like me, were only human beings; and yet 


36. Superstitious omens: dittha suta mutamangala. Tipitaka P.M.D describes it as the meaning of 
akotuhalamangala (mentioned in the Commentary of the Cariya Pitaka) which is explained as 
"belieí held by the uninstructed in the auspiciousness of the five sense objects when they 
happened to be seen, heard or touched under such and such cứcumstances and conditions." 
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by dint of constant training in morality, concentration and wisdom they reach Supreme 
Enlightenment. Like those great Bodhisattas of the past, I too will undergo the complete 
training in morality, concentration and wisdom. In this way, aíter completing the same 
three trainings, I will ultimately attain the same goal of Omniscience.” 

Thus, with unrelenting diligence preceded by íaith, he undertakes to complete the training 
in morality, etc. 

Similarly, the Bodhisatta does not publicize his own good deeds, instead he coníesses his 
íaults without concealing them. He has few wishes, is easily contented, enjoys seclusion, 
and is not given to socializing. He endures hardships, and does not crave for this or that 
object nor does he get agitated. He is not haughty, not immodest, not scurrilous, and not 
given to loose talk. He is quiet, calm and free from such wrong means of livelihood as 
ĩraud. 

He is endowed with proper physical and verbal conduct and with his own subjects for 
meditation. He sees danger even in the slightest íault and undertakes to observe well the 
rules of training. With no attachment to body or life, he has his mind directed only to 
attainment of Omniscience and Nibbãna and incessantly devotes himselí to wholesome 
practices. He has not íormed even the slightest attachment to body and life, instead he 
discards them. He dispels also deíiling íactors, such as ill-will, malice, etc., which will 
cause corruption of morality. 

He does not remain complacent with minor achievements but strives successively for 
higher attainments. By such endeavours, his achievements in jhãna, etc., do not get 
diminished or stagnant at all but grow and develop more and more into higher and higher 
stages. 

Likewise, the Bodhisatta helps the blind to reach the desired destination or directs them 
the right way. He communicates with the deaf and the dumb by signalling gestures (with 
his hands). He provides a chair or a vehicle to the cripple; or he carries them personally on 
his back to wherever they want to go. 

He works hard so that those with poor íaith may develop íaith, the lazy may develop 
energy, the heedless, unmindíul ones may develop mindíulness, the restless, worried ones 
may develop concentration and the ignorant, uninstructed one may develop wisdom. He 
strives to enable those troubled by hindrances to dispel such troubling íactors and those 
oppressed by wrong thoughts of sensuality, and cruelty to remove such oppressing 

íactors. 

To those who have helped him beíore, he shows his gratitude, greeting them with 
endearing words, honouring them in return with beneíits similar to or even greater than 
those bestowed on him. In time of their misíortune, he serves them as a boon companion. 

Understanding the natural disposition of various beings, he assists them to be free from 
what is unwholesome and to become established in what is wholesome. He associates with 
them, meeting their needs and wishes. (What is meant here is that he seeks their company 
and ITiendship to free them from evil and establish them in virtues by giving ( dãna ) to 
those who like giíts, by speaking endearing words ( piya-vãcã) to those who like kind 
speech, by showing a life of useíulness (attha-cariya) to those who approve such a life, and 
by treating with a sense of justness (samãnattatã) to those who wish to be treated like unto 
themselves.) 

Likewise, even with a desire to serve their interest, the Bodhisatta does not hurt others 
nor quarrel with them. He does not humiliate them or make them remorse. He does not 
look down on others nor íinding íault with them. He is humble when dealing with those 
who treat him vvithout arrogance but with humility. 

He does not keep himselí completely alooí from others, but also avoids excessive 
íamiliarity or association at the wrong time. He keeps company with only those worthy to 
associate with, at proper times and places. He does not speak ill of others in the presence 
of their íriends nor praise those who are not on good terms with them. He does not 
cultivate intimate íriendship with those not appropriate to mix with. 
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He does not reíuse a proper invitation, nor does he indulge in making excessive demands 
either; nor does he accept more than what he needs. He gives delight and encouragement to 
the faithful by giving a discourse on the merits of íaith. Likewise, he gives delight and 
encouragement to those endowed with morality, learning, generosity and wisdom by giving 
discourses on the merits of these qualities. 

If the Bodhisatta, in an existence, happens to be accomplished in the attainments of jhãna 
and abhihnã, by exercising these powers, he arouses íright in those beings who are 
negligent (in doing good deeds). By showing them, to a certain extent, the horrors in realms 
of misery, he gets those devoid of faith and other virtues established in íaith, etc., and 
gives them access to the Buddha Dispensation. To those already endowed with íaith. etc., 
he helps them gain matnrity in those virtues. 

In this manner, the Bodhisattấs Cãritta-sĩla is like the “flood” of immeasurable 
meritorious deeds, which grows bigger and bigger, one existence after another. 

(This is the method offulfilling the Perfection of Moraìity.) 

3. How The Períection of Renunciatìon is fulfilled 

As already stated above, the Períection of Renunciation is the group of consciousness and 
mental concomitants which desire emancipation from sense pleasures and existences, which 
is founded on mahã-karună and npãya-kosaììa nãna and which is preceded by the 
knowledge of disgusting and dreadíul íaults in them. Thereíore, the Bodhisatta undertakes 
first to discern the íaults (as they truly are) in sense pleasures and existences by means of 
the knowledge of disgust and dread (ãdĩnava-nãna). 

This is how he discerns these íaults: “Because household life is the dwelling place of all 
kinds of deíilements, because there are impediments, such as wife and children, etc., 
restricting one's meritorious períormances, because one gets involved and entangled in 
multiíarious activities such as trading and cultivation, it is not a proper place where 
happiness of renunciation can be achieved.” 

The sensual pleasures of men, like a drop of honey on the Sharp edges of a sword, prove 
to be more harmíul rather than enjoyable. Their enjoyment is short-lived, like a theatrical 
show seen only by intermittent Hashes of lightning. They are enjoyed only through 
perverted perception (which is disorderly) like the ornaments of a mad man. They are as 
deceptive as a camouHaging object, which conceals a heap of excreta, as unsatisíying as 
licking the moisture on the íingers. They are aíílictive, damaging, like the gorging of food 
by a íamished person, causing hordes of misíortune like the bait on a hook, causing dukkha 
in the past, present and íuture like the heat of bưrning fires. They are being sticky like the 
gum of a plant (makkata ìepa). They form a means to conceal destructive objects like the 
mantle of a murderer. Thus, discerning first the disadvantages in sense pleasures and 
existences, and then the advantages of liberality from them, which is Nekkhamma, the 
Bodhisatta íulíils the Períection of Renunciation. 

Since going forth from household life is the íoundation of the Períection of 
Renunciation, at a time when there is no teaching of a Buddha, in order to fulfil this 
períection, the Bodhisatta takes up an ascetic life under recluses or wanderers who uphold 
the doctrine of action (kamma-vãdĩ) and the doctrine of eííicacy of action (kiriya-vãdt). 
However, when an Enlightened One appears in the World, he joins the Order of Bhikkhus 
in the Dispensation of the Buddha. 

Having thus gone íorth, he establishes himselí in the văritta-sĩla and cãritta-sĩla, as 
described above, and, in order to puriíy these sĩlas, he undertakes the ascetic practices 
(dhutarìgas) 31 . 

The Bodhisatta, who has thus washed away the mental deíilements with the clean water 
of sĩla, fortified by dhutanga practices becomes endowed with blameless, pure physical 
and verbal conduct. He shows contentment with any available robe, alms-food and 


37. Read explanation of dhutanga practices in íootnote #16. 
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dwelling. Having followed the first three of the four traditions of the ariyas 3S 
(ariyavamsattaya ), he strives to achieve the fourth one, the delight in meditation 
(bhãvanãrãma ), by practising an appropriate one out of the prescribed forty meditation 
subjects till he attains the stages of Jhãna Access ( Upacãra ) and Absorption ( Appanã ). 
Attainment of Absorption Jhãna is the Bodhisatta's complete fulfilment of the Períection of 
Renunciation. 

(Details on the forty subjects of meditation may be obtained from the Visuddhi-magga.) 

(This is the method of fidfilling the Perfection of Renunciation.) 

4. How The Perfection of Wisdom is fulfilled 

As the light of wisdom cannot co-exist with the darkness of bewilderment ( moha ), the 
Bodhisatta, who is fulfilling the Períection of Wisdom, avoids the causes of bewilderment, 
such as aversion to wholesomeness, ( arati ), laziness, stretching out one's limbs in 
drovvsiness, etc., but applies himselí with ardour to acquisition of wide knowledge, various 
kinds of jhãna, etc. 

Wisdom is of three kinds: 

(a) Suta-maya Panííã 

In order to bring Suta-maya Pannã, otherwise known as Bãhu-sacca, to maturity, the 
Bodhisatta develops it through careíul study, listening, learning, memorizing, interrogating 
and investigating with mindíulness, energy and wisdom preceded by upãya-kosaììa nãna. 
The whole of suta-maya paíĩhã is made up of (i) the five aggregates, the twelve sense- 
bases, the eighteen elements, the Four Truths, the twenty-two íaculties, the law of 
Dependent Origination, the methods of Steadíast Mindíulness, etc., which constitute the 
íactors of Enlightenment, as well as various categories of Dhamma, such as wholesome, 
unwholesome, etc.; and (ii) blameless, mundane íorms of knowledge which promote the 
welfare and happiness of beings. In this way, the Bodhisatta develops suta-maya panhã 
and becomes a man of wisdom who has delved into the entire subject of it himselí and 
established others too in it. 

Likewise, in order to serve the interest of beings, the Bodhisatta develops the wisdom that 
arises instantaneously to find suitable means, right on the spot ( Thãnuppattika patibhãna- 
nãna), which is also known as upãya-kosaììa hãna. By means of this wisdom, the 
Bodhisatta is able to distinguish the íactors which will promote growth and prosperity from 
those which will contribute to min and destruction in various undertakings of beings. 

(b) Cintã-maya Panííã 

Likewise, the Bodhisatta develops Cintã-maya Panííã by reílecting penetratingly on 
natural phenomena, absolute realities such as aggregates, etc. 

(Careíul study, listening, learning, memorizing of natural phenomena such as aggregates 
is suta-maya pahhã. Thinking íirst and then reílecting on these natural phenomena, which 
one has studied, learnt, memorized is Cintã-maya Pannã.) 

(c) Bhãvanã-maya Pannã 

Likewise, the Bodhisatta, who has developed the mundane kinds of thorough 
understanding of natural phenomena, such as aggregates, etc., by discerning their speciíic 
as well as general characteristics, proceeds to perfect and fulfil the preliminary portion of 
the wisdom gained by meditation ( bhãvanã-maya pannã ), namely, the nine Insight 
Rnowledge (vipassanã-nãna) such as knowledge of conditioned things (sammasana-nãna), 
their impermanence, unsatisfactoriness, being not-self, etc. 

By thus períecting and íulíilling the Insight Knowledge, the Bodhisatta comprehends 
íully the external and internal objects only as mental and physical phenomena: “This group 
of natural phenomena, which is merely nãma-rũpa, arises and ceases according to 


38. The four traditions of Arỉyas : Ariyavamsattaya , contentment with any kinds of robes, alms-food, 
dwelling and delight in meditation. 
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conditions. In reality there is no one who creates or causes others to create. Nãma-rũpa, as 
a reality, arises only to disappear and thereíore is impermanent. It is unsatisíactory because 
of its constant arising and ceasing. It is uncontrollable, ungovernable, and is thereíore not- 
self.” Thus comprehending the real nature of both internal and external objects without 
distinction, he abandons attachment to them and helps others do as well. 

During the period preceding the attainment of Buddhahood, the Bodhisatta, through great 
compassion, helps beings step into the three vehicles of practice ( patipatti ), (by which, 
beings may gain maturity in the three kinds of Enlightenment) or reach maturity in their 
practice if they have already stepped into them. 

As for himselí, the Bodhisatta strives to achieve five kinds of mastery over mundane 
jhãnas and various abhinnãs and with the great help rendered by the concentration 
associated with these jhãnas and abhinnãs, he reaches the pinnacle of Wisdom. 

(As to methods of developing the mundane jhãnas and abhinnãs and the ten kinds of 
Knowledge of Insight, reíerence may be made to the Visuddhi-magga. It is especially to be 
noted, however, that in the Visuddhi-magga, the development of Wisdom for a íuture 
Disciple is explained up to the stage of attainment of the Path. Here in this work, however, 
as it is intended for the Bodhisatta who aspires to Enlightenment, all the endeavours for 
development of meditation is preceded by mahã-karunã and upãya-kosaìla nãna and stop 
short at the sixth stage of Purity of Knowledge following the Right Path (Patipadã nãna- 
dassana visuddhi) before the attainment of the Path also called the stage of Purity of 
Rnowledge of the Path and Fruition (Nãna-dassana visuddhí). As regards the ten stages of 
Rnowledge of Insight, the development of Wisdom is carried out as far as the íirst part of 
the Knowledge of Equanimity about Formations ( Sankhãra-upekkhã nãna), giving attention 
only to the nine lower stages of Vipassanã Insight.) 

(This is the method of fulfilling the Perfection ofWisdom.) 

5. How The Períection of Energy, etc., are íulíilled 

Just as a general, intent on vanquishing his foes, strives ceaselessly, even so the 
Bodhisatta, who seeks to overcome the enemies of deíilement unaided and who wants other 
beings to make similar conquests also, works arduously all the time in íulíilment of the 
Períections. 

Thereíore the Bodhisatta continuously rellects with mindlulness: “What have I 
accumulated in the way of requisites of merit and wisdom today? What have I done for the 
welfare of others today?” ReHecting thus every day, he works energetically to be of 
Service to other beings. 

In order to help beings, he gives away generously his possessions including his life and 
limb. Whatever he does bodily or verbally, he does so with his mind inclined towards 
Omniscience; whatever merit he accrues from such action, he dedicates to the attainment of 
full Enlightenment. 

He turns away, with a mind for emancipation, from objects of sense pleasures, even if 
they are of superior kind or in small amount, not to speak of iníerior objects of sense 
pleasures or in abundant quantity. 

In every undertaking, he develops and applies upãya-kosaììa nãna. 

He alvvays works assiduously for the welfare of beings. 

He bears with patience, all sense objects, whether desirable or undesirable. 

He stands firm on truth, not deviating from it even at the stake of his life. 

He suííuses all beings, not making any discrimination, with loving-kindness and 
compassion. Just as a íather wishes to take upon himselí the suííering of his children, even 
so he wishes to take upon himselí all the suííering that would beíall on beings. 

He rejoices in the meritorious deeds of all beings. He keeps reHecting on the greatness of 
Buddhas and the greatness of their powers. Whatever action he does, bodily or verbally, he 
does so only with his mind inclined tovvards Períect Enlightenment. 
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In this manner, the Bodhisatta, being constantly devoted to meritorious deeds, such as 
dãna, etc., makes an incomparable accumulation of requisites of merit and wisdom day by 
day. 

Furthermore, having relinquished his own life and limb for the use and protection of 
beings, he seeks ways and means and applies them for the alleviation of various kinds of 
suííering borne by beings e.g. hunger, thirst, cold, heat, wind, sun, etc. 

Whatever happiness he derives from removal of the said aíílictions, the various physical 
and mental comíort that results from staying in delightíul parks, gardens, mansions, pools, 
and íorest abodes, the bliss of jhãnic attainments enjoyed by Buddhas, Paccekabuddhas, 
Ariya-sãvaka and Bodhisattas aíter renunciation, as he has heard from others, he wishes to 
make all this happiness available to all beings without distinction. 

(All the activities of the Bodhisatta, so far described, relate to those he engaged in 
beíore he has attained jhãnas). 

When he has become accomplished in jhãnas, he endeavours to bestow the íruits of 
jhãnas he himselí has enjoyed such as, rapture, calm, happiness, concentration, knowledge 
of things as they really are, on beings so that they may also relish them even as he has done 
for himselí. 

Furthermore, he sees beings engulíed and helpless in the great suííering of the round of 
rebirths {sarhsãra vatta dukkha), in the suííering caused by deíilement ( kiìesa dukkha), and 
in the suííering caused by kamma íormations ( abhisankhăra diikkha) which keep beings in 
sarhsãra. 

This is how he sees the suííering beings: he distinctly sees beings, as inmates in the 
realms of misery ( niraya ), experiencing continuous, intense agony for a long time, being 
cut up, severed, amputated, pulverized and subjected to íierce burning. 

He distinctly sees beings, as animals, undergoing great suííering through mutual 
animosity, oppression, causing injury, killing one another, or having to toil in the Service of 
others. 

He distinctly sees beings, as ghosts, being enveloped in raging ílames, consumed and 
withered by hunger, thirst, wind, sun, etc., eating on what has been vomited, on spittle, 
phlegm, etc., and throwing up their arms in lamentation. 

He distinctly sees some beings, as humans, ruined in their search for means of livelihood; 
suííering punishment, such as cutting off their hands, feet, etc., for crimes committed by 
them; horrible to look at, ugly, deíormed; deeply immersed in the mi re of suííering, not 
distinguishable from the suííering of the inmates of niraya. Some humans, aíílicted by 
hunger and thirst, due to shortage of food, are suííering just like íamished ghosts. Some of 
them, being numerically and materially weak, are vanquished by the more powerful, íorced 
into their Services and made dependent on their masters for their livelihood. He sees their 
suííering not being different from those of animals. 

The Bodhisatta distinctly sees devas of the six realms of sensual pleasures (who are seen 
only as happy ones by humans) suffering from restlessness as they have swallowed the 
‘poison’ of sense pleasures and burning with íires of greed, hatred and bewilderment, like a 
blazing pile of dry firewood stoked up with blasts of wind, with not a moment of peace and 
alvvays struggling desperately, dependent upon others for mere existence. 

He distinctly sees the Brahmãs of the Fine Material and Immaterial realms, aíter existing 
there for the long life span of eighty-four thousand mahã-kappas, succumb to the natural 
law of impermanence and íinally plunge back into unsurmountable rounds of suííering of 
birth, ageing, and death, as do birds, propelled with tremendous energy, fly far into space 
or like arrows shot into the sky by a strong man. 

Seeing their suííering vividly in this manner, the Bodhisatta íeels a sense of religious 
urgency (saríivega), and suííuses all beings with loving kindness and compassion without 
discrimination in the thirty-one planes of existence. 

The Bodhisatta, who in this way accumulates, without interruption, the requisites of 
Enlightenment by way of good physical, verbal and mental actions, strives thoroughly and 
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with constant perseverance in order that all the pãramĩs may reach the height of fulfilment. 

Again, Energy, which is responsible for conveying him to Buddhahood, i.e., the 
repository of inconceivable, incomparable, extensive, undeíiled, pure attributes, is of 
unthinkable might. Ordinary people dare not even hear about this energy of the Bodhisatta, 
much less exercise it. 

To explain íurther: It is only through the power of this energy that the Bodhisatta 
develops, accumulates and íulíils the requisites of Enlightenment, which are the three 
aspirations tovvards Omniscient Buddhahood with the thoughts of attaining Buddhahood 
(Buddho bodheyyam), of achieving liberation (mutto moceyyam) and of Crossing the ocean 
of sarhsăra (tinno tăreyyam ); (as has been described in Chapter VI. ‘What are the basic 
conditions of the pãramĩs ?’) the four grounds of Buddhahood 39 ; the four ways of gaining 
íriendship 40 ; the single íunction of compassion; reílection on the unique condition for 
Buddhahood by realization of Buddha qualities; being untainted with craving, conceit and 
wrong view concerning all things; perceiving all beings as his own dear children; not being 
wearied by suííering of sarhsãra while striving for Buddhahood; relinquishing everything 
that could be given away; and in so relinquishing, not being conceited with the thought: 
“There is none in the universe to match me in generosity.”; applying oneselí to 
development of higher morality, higher concentration and higher wisdom; being 
unshakeable in the practice of these virtues; being joyful, happy and delighted with 
meritorious deeds; being inclined to three íorms of seclusion 41 ; application to development 
of jhãnas; being insatiable with blameless dhammas; teaching the Dhammas one has heard 
to others, out of goodwill; making great efforts to initiate meritorious deeds in íulíilment 
of the Períections; unremitting perseverance intensiíied by courage; remaining unperturbed 
by accusations and wrongs of others; being íirmly established in truth; gaining mastery 
over jhãna attainments; achieving power in abhinnãs; comprehending the three 
characteristics (anicca, dukkha, anatta)', accumulating the requisites for the four 
supramundane Paths through practice of Steadíast Mindíulness (Satipatthãna), etc.; and 
becoming accomplished in the nine supramundane Dhammas 42 . All these endeavours to 
develop, accumulate and fulfil the requisites of Enlightenment can be made only with 
powers of Energy. Thereíore, the Bodhisatta has, from the time of íorming the aspiration 
until attainment of Buddhahood, worked to perfect his Energy thoroughly, incessantly, 
assiduously without any relaxation, so that it will enable him to advance to higher and 
higher stages of distinguished Dhamma. 

When this forward-driving ( parakkama ) Perfection of Energy has been íulíilled, the 
Períections of Forbearance, Truthíulness etc., which follow it, as well as those of 
Generosity, Morality, etc., which precede it, become íulíilled since all of them are 
dependent on Energy for their períection. Thereíore, íulíilment of the Períection of 
Forbearance and the remaining ones should be understood in the same manner. 

Thus, beneíitting others in various ways by relinquishing objects of offering, which 
contribute to the happiness of being, is íulíilment through generosity. 

Non-destruction and protection of life, property and íamily of beings, not causing 
dissension, speaking endearing, beneíicial words, etc., constitute fulfilment through 
morality. 

Likewise, períormance of many beneíicial acts, such as accepting the four requisites 
given by beings and giving the gift of Dhamma to them, is íulíilment through renunciation; 
having skill in ways and means of promoting the welfare of beings is íulíilment through 


39. The Four grounds of Buddhahood. 

40. The four ways of gaining íriendship ( sangahavatthu) ; liberality ( dãna); kindly speech 
(peyyavajja ); beneíicial action ( atthacariyà) ; treating others like into oneselí ( samanattatã ). 

41. Three forms of seclusion: kặya, citta , and upadhi-viveka ; kaya-viveka means keeping alooí from 
companions; citta-viveka means being void of sensuous thoughts; upadhi-viveka means 
detachment from deíilement. 

42. The nine supramundance Dhammas: The Four Paths, the Four Fruitions and Nibbãna. 



THE GREAT CHRONICLE OF BUDDHAS 

wisdom; striving with zeal, undergoing difficulties without slacking in the use of that skill 
is fulfilment through energy; bearing with patience all the wrong of beings is fulfilment 
through íorbearance; not deceiving, not breaking the pledge of help to beings is fulfilment 
through truthfulness; remaining unshaken, even when his interests suffer as a result of 
rendering Service to beings, is fulfilment through resolution; contemplating repeatedly the 
welfare and happiness of beings is fulfilment through loving-kindness; being unmoved, 
when helped or troubled by others, is fulfilment through equanimity. 

Thus, the Bodhisatta endeavours for an accumulation of incomparable merit and wisdom, 
not shared by common people, made for the sake of iníinite beings and his thorough, 
careíul fulfilment of the basic conditions of the păramĩs, as mentioned above. All these 
undertakings may be taken in brief as practising the Pãramĩ-sampatti. 

11. Classiíication of The Pãramĩs 

To the question, “How many pãramĩs are there?” the ansvver in brieí is: There are thirty 
pãramĩs, namely, ten Ordinary Períections ( Pãramĩ ), ten Higher Períections ( Upa-pãramĩ ) 
and ten Highest Perfections (Paramattha pãramĩ). 

(With respect to Dana, there is Dana pãramĩs, Dana Upa-pãramĩ and Dana Paramattha- 
pãramĩ; so also with regard to the nine remaining pãramĩs, such as Sĩla, Nekkhamma, etc., 
each one is of three diíìcrent kinds and thereíore the original ten Pãramĩs become thirty in 
all) 

Pãramĩ, Upa-pãramĩ and Paramattha-pãramĩ 

To the questions “What is Pãramĩ, Upa-pãramĩ and Paramattha Pãramĩ?'’ the ansvver is 
provided in the Chapter on Miscellany in the Commentary to the Cariya Pitaka. Therein, 
the Commentator ansvvers this question elaborately, giving dilĩcrent interpretations, views 
and comments by diverse teachers. To reproduce them all in this work will cause only 
coníusion to readers, so we shall give here only the decided view preíerred by the 
Commentator Mahã Dhammapãla Thera himselí. 

(1) Giving away one's external objects, such as wife, children, wealth and property, is 
Dãna Pãramĩ, giving up one's limbs, such as hands, feet, etc., is Dana Upa-pãramĩ; giving 
up one’s life is Dãna Paramattha-pãraml. 

(2) Likewise, observing a precept and not making a breach on account of one's external 
objects, such as wife, children, wealth and property, is Sĩla pãraml; observing a precept and 
not making a breach on account of one's limbs, such as hands, feet, etc., is Sĩla Upa- 
pãramĩ; observing a precept and not making a breach on account of one' s life is Sĩla 
Paramattha-pãramĩ. 

(3) Cutting off attachment to one's external objects and going íorth from household life 
is Nekkhamma Pãramĩ; cutting off attachment to one's limbs, such as hands, feet, etc., and 
going íorth from household life, is Nekkhamma Upa-pãraml; cutting off attachment to 
one's life and going íorth from household life is Nekkhamma Paramattha-pãramĩ. 

(4) Rooting out attachment to one's external objects and deciding deliberately what is 
beneíicial to beings and what is not is Pannã Pãramĩ; rooting out attachment to one's limbs, 
such as hands, feet, etc., and deciding deliberately what is beneíicial to beings and what is 
not is Paíĩnã Upa-pãramĩ; rooting out attachment to one's life and deciding deliberately 
what is beneíicial to beings and what is not is Paíínã Paramattha-pãramĩ. 

(5) Striving to fulfil and become accomplished in the aíoresaid păramĩs and those to be 
mentioned later is Vĩriya Pãramĩ; striving to fulfil and become accomplished in the 
aíoresaid upa-păramĩs and those to be mentioned later is Vữiya Upa-pãramĩ; striving to 
fulfil and become accomplished in the aíoresaid paramattha-pãramĩs and those to be 
mentioned later is Vữiya Paramattha-pãramĩ. 

(6) Bearing with patience the vicissitudes, which endanger one's external objects, is 
Khanti Pãramĩ; bearing with patience the vicissitudes which endanger one's limbs, such as 
hands, feet, etc., is Khanti upa-pãramĩ; bearing with patience the vicissitudes, which 
endanger one's life, is Khanti Paramattha-pãramĩ. 
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(7) Not abandoning truth on account of one's external objects is Sacca Pãramĩ: not 
abandoning truth on account of one's limbs, such as hands, feet, etc., is Sacca Upa-pãramĩ; 
not abandoning truth on account of one's life is Sacca Paramattha-pãramĩ. 

(8) Unshakeable determination in spite of destruction of one's external objects while 
holding íirmly, that “Pãramĩs such, as Dana, etc., can be fulfilled only with indestructible 
determination” is Adhitthãna Pãramĩ; nnshakeable determination in spite of destruction of 
one's limbs, such as hands, feet, etc., is Adhitthãna Upa-pãramĩ; unshakeable determination 
in spite of destruction of one's life is Adhitthãna Paramattha-pãramĩ. 

(9) Not abandoning loving-kindness tovvards beings (continuous suííusion of beings with 
loving-kindness ) even if they have caused destruction to one's external objects is Mettă 
Pãramĩ; not abandoning loving kindness towards beings even if they have caused 
destruction to one's limbs, such as hands, feet, etc., is Mettã Upa-pãramĩ; not abandoning 
loving-kindness towards beings even if they have caused destruction to one's life is Mettã 
Paramattha-pãramĩ. 

(10) Maintaining a equanimous attitude towards beings and their volitional activities, 
irrespective of whether they have been helpíul or harmíul to one's external objects is 
Upekkhã Pãramĩ; mamtaining a neutral attitude towards beings and their volitional 
activities, irrespective of whether they have been helpful or harmíul to one's limbs, such as 
hands, feet, etc., is Upekkhã Upa-pãramĩ; maintaining a neutral attitude towards beings and 
their volitional activities, irrespective of vvhether they have been helpful or harmíul to one's 
life is Upekkhã Paramattha-pãramĩ. 

In this way, Classiíication of the Pãramĩs should be understood. 

(This is the Cỉassification of the Pãramĩs.) 

12. What is The Synopsis of The Pãramĩs 

To the question, “What is the synopsis of the PãramĩsT’ the answer is: 

The thirty pãramĩs can be reduced to ten by grouping together those of same nature, (e.g. 
three kinds of Dana Pãramĩ into one; three kinds of Sĩìa Pãramĩ into one and so on). 
Similarly these ten pãramĩs may íurther be reduced to six by grouping together those of 
related nature, viz., Dana Pãramĩ, Sĩla Pãramĩ, Khanti Pãramĩ, Vĩriya Pãramĩ, Jhãna Pãramĩ 
and Pannã Pãramĩ. 

This is how abridgement is made: Renunciation ( Nekkhamma ) means taking up an ascetic 
life, jhãna and general meritoriousness. Here Nekkhamma as taking up an ascetic life 
should be counted as Sĩ la Pãramĩ because they are of similar nature; in the same way 
Nekkhamma as jhãnas, free from hindrances (nĩvarana) should be counted as Jhãna 
Pãramĩ; and Nekkhamma as general meritoriousness belong to all the six Pãramĩs. 

Truthíulness is of three kinds: Truthíul speech (vacĩ-sacca)', abstaining from falsehood 
(virati-sacca) which is mental concomitant of Right Speech ( Sammã-vãcă ); and truthíul 
wisdom ( nãna-sacca ) which is mental concomitant of Wisdom ipannã). (Nibbãna which is 
Absolute Truth ( Paramattha-sacca), is not relevant here.) Of these, vacĩ-sacca and virati- 
sacca being related to sĩla should be counted as Sĩla PãramT; nãna-sacca being the 
concomitant of wisdom should be counted as Pahhã Pãramĩ. 

Mettã Pãramĩ which is similar in nature to Jhãna Pãramĩ is thus included in the latter. 

Upekkhã Pãramĩ consists of concomitant of Tatramajjhattatã and Paníĩữ, 
Tatramajjhattatã should be counted as the Jhãna Pãramĩ to which it is related; and 
concomitant of Pannã which is the same as Nanupekkhã should be counted as Paũnã 
Pãramĩ. 

Adhitthãna Pãramĩ should be included in all the Six Pãramĩs of Dana, Sĩỉa, Khantĩ, 
Vĩriya, Jhãna and Pahhã. (Unshakeable determination in períormance of Dana should be 
counted as Dana Pãramĩ; likevvise, unshakeable determination in matters related to Sĩla, 
Khantĩ, Vĩriya, Jhãna and Paíĩnã should be included in their respective Păramĩs.) 

Advantages of paừing The Six Pãramĩs 
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First of all, the six abridged pãramĩs, namely, Dana, Sĩla, Khantĩ, Vĩriya, Jhãna and 
Paiĩnã, could be íormcd into íiíteen pairs as follows: 

(a) Dana and Sĩỉa, (h) Sĩỉa and Jhãna, 

(b) Dana and Khantĩ, (i) Sĩỉa and Paniĩã, 

(c) Dana and Vĩriya, (j) Khantĩ and Vĩriya, 

(d) Dana and Jhãna, (k) Khantĩ and Jhãna, 

(e) Dana and Paíĩnã, (1) Khantĩ and Paníĩã, 

(f) Sĩỉa and Khantĩ, (m) Vĩriya and Jhãna, 

(g) Sĩla and Vĩriya, (n) Vĩriya and Pannã, and 

(o) Jhãna and Paíĩnã, 

The Bodhisatta accomplishes through the pair of: 

(a) Dana and Sĩla, the double merit of doing what is beneíicial to others and of 
abstaining from what is harmíul to them; 

(b) Dana and Khantĩ , the double beneíit of non-greed and non-hatred; 

(c) Dana and Vĩriya, the double merit of generosity and learning; 

(d) Dana and Jhãna, the double merit of abandoning sensual desires and ill-will; 

(e) Dana and Paũũã, the double merit of concentration and insight meditation; and 
also the double merit of learning the Text Pariyatti and meditation; 

(f) Sĩla and Khantĩ, the double merit of purity of bodily and verbal conduct and purity 
of mental disposition; 

(g) Sĩla and Vĩriya, the double merit of Concentration and Insight Meditation; 

(h) Sĩỉa and Jhãna, the double merit of abandoning vĩtikkama kiỉesa and pariyutthãna 
kilesa; (Vĩtikkama kỉlesa is deíilement which produces evil actions in deed and 
word; it is removed by sTÌa. Pariyutthãna kiìesa is deíilement which is violently 
active only in the mind; it is removed by jhãna ); 

(i) Sĩìa and Paũnã, the double gift of harmlessness ( abhaya dãna) and gift of 
Dhamma ( Dhamma dãna ); (the gift of harmlessness is possible only when 
endovved with sĩla; and gift of Dhamma, when endowed with pannđ); 

(j) Khantĩ and Vĩriya, the double quality of patience and perseverance; (the 
vicissitudes of life can be withstood only with íorbearance; and it is only when 
there is energy that meritorious deeds are pcrlormed with zeal and enthusiasm); 

(k) Khantĩ and Jhãna, the double beneíit of abandoning hostility that arise out of ill- 
will and of íavouritism that arises out of greed; (without Khantĩ one is opposed to 
undesirable aspect of the world out of ill-will; without jhãna one is overwhelmed 
by desirable aspect of the world out of greed); 

(l) Khantĩ and Paníĩã, the double beneíit of comprehending the voidness of the soul 
in nãma-rũpa and of penetrative insight into Nibbãna; 

(m) Vĩriya and Jhãna, the double beneíit of effort ( paggaha) and balanced State of 
mind ( avikkhepa ); 

(n) Vĩriya and Pahũã, the double beneíit of being a reíuge of beings and that of 
himselí (reíuge of beings by means of Vĩriya; reíuge of self by rneans of Paníĩã); 
and 

(o) Jhãna and Pannã, the double beneíit of concentration and Insight Meditation. 

Advantages accruing from Triads 

(Sũnilarly, there are advantages of grouping the Pãramĩs into triads.) 

The Bodhisatta accomplishes the triple beneíit of: 

(1) abandoning greed, hatred and bewilderment, the three roots of demeritoriousness, 

through the triad of dãna, sĩla and Khantĩ; 
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(2) extracting of essence from one's wealth, from one's physical body and from one's life; 
(being associated with five enemies, wealth and property are void of intrinsic values; 
their real worth is giving them away ( dãna ); being subjected to various ills and 
ailments, the body is devoid of substance; its real essence is observance of precepts 
(sĩla); ultimately ending up in destruction, life is devoid of substance; its real essence 
is development of Insight Meditation. The Commentary on the Kanha Jãtaka of the 
Dasaka Nipãta gives an account on these subjects); 

(3) the meritorious deeds of dãna, sTÌa, bhãvanã through the triad of dãna, sTÌa and jhãna ; 

(4) three kinds of gift, namely, the gift of material objects, the gift of harmlessness and 
the gift of Dhamma, through dãna, sTÌa and paũnã\ (through dãna, the gift of material 
objects is accomplished; through sĩla, the gift of harmlessness and through paiĩnã, the 
gift of Dhamma). 

In this way, gaining of triple, quadrưple beneíits through the remaining triads and tetrads 

may be understood as is appropriate in each case. 

Method of enumerating The Six Pãramĩs by including Them in The Four Foimdations 

(Adhitthãna) 43 

Having shown how the Ten Pãramĩs could be condensed into six by combining similar 

ones, it could be shown again how the Six can be included in the Four Foundations: 

(i) Foundation of Truthíulness ( Saccãdhitthãna ) means: Nibbãna which is Absolute 
Truth (the Paramattha Sacca ) together with initial practices which leads to Nibbãna 
( pubbabhãga pãtipada), namely, truthíul speech (vacĩ-sacca), abstention from 
íalsehood (yirati sacca ) which is mental concomitant of right speech (sammã-vãcã) 
and truthíul wisdom ( ũãna-sacca ) which is mental concomitant of wisdom ipannã). 
(The vacĩ-sacca, virati-sacca and nãna-sacca form a supporting íoundation for the 
Bodhisatta to stand on, in the course of existences during which the pãramĩs are 
íulíilled and in the existence when he becomes a Buddha. Nibbãna as Paramattha 
Sacca íorms a supporting íoundation on which he stands when he becomes a Buddha. 
Hence they constitute Saccãdhiuhãna.) 

(ii) Foundation of Abandonment ( Cãgãdhitthãna ) means: abandonment and uprooting of 
all mental deíilements without any remnant, by means of arahatta-magga and 
íorsaking, in the initial stage while still a Bodhisatta, of sense objects and sense 
desires through fulfilment of the pãramĩs, such as dãna, etc., (While íulíiling the 
pãramĩs as a Bodhisatta, he is not able to abandon and uproot mental deíilements 
without any remnant. He can only íorsake sense objects as far as possible through 
Dana Pãramĩ, etc., and put away sense desires temporarily (tadanga-pahãna) and to a 
distance (vikkhambhana-pahãna). Only in this way can the Bodhisatta build a 
supporting íoundation to stand on. Only when he achieves arahatta-phala and 
Omniscience and becomes a Buddha is he íirmly established on the íoundation of 
complete abandonment and uprooting of deíilements without any remnant. Thereíore, 
complete abandonment and uprooting of deíilements by means of amhatta-magga and 
putting away sense objects and sense desires temporarily or to a distance constitute 
Cãgãdhiịthãna). 

(iii) Foundation of Tranquillity ( Upasamãdhiuhãna ) means: complete calming of all the 
“íever of deíilements” by means of arahatta-magga, allaying the suííering in the 
cycle of rebirths when Nibbãna is realized, and putting away the “íever of 
deíilements” temporarily or to a distance through íulíilment of the pãramĩs, such as 
dãna, etc., while still a Bodhisatta. (While íulíilling the pãramĩs as a Bodhisatta, the 
“íever of deíilements” and suffering in the cycle of rebirth have not completely 


43. Foundation (i adhiưhăna ): We have translated previously adhụthãna as ‘resolution’ or 
‘determination’, but these words are not applicable here and 'íoundation' seems more appropriate 
in this context. P.E.D gives adhiưhãna also “in the sense of íixed, permanent abode” besides 
‘decision, resolution, self-determination, etc.’ 
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subsided yet. Thereíore, through the păramĩs, such as dãna, etc., which form the 
means of allaying them, the Bodhisatta puts away the “íever of deíilements” 
temporarily or to a distance. By such practices only, the Bodhisatta builds for himselí 
a temporary supporting íoundation to stand on. It is only when he attains Buddhahood 
that he is firmly established on the supporting foundation through complete removal 
of the “fever of deíilements” and of the suffering in the cycle of rebirths. Hence, 
calming of the “íever of deíilements”, and of the suffering in the cycle of rebirths 
constitute Upasamãdhitthãna .) 

(iv) Foundation of Wisdom (Pannãdhụthãna) means: the arahatta-phala Insight, 
Omniscience and all kinds of wisdom, such as upãya-kosaììa ìĩãna, etc., which ha ve 
arisen earlier in the mental continuum of the Bodhisatta. (In his existences as a 
Bodhisatta, he remains with the earlier íorms of wisdom such as upãya-kosaììa iĩãna. 
etc. It is only when he attains Buddhahood that he is (irmly established on the 
supporting foundation of arahatta-phala Insight and Omniscience. Hence all the 
various kinds of aíoresaid wisdom constitute Pannãdhitthãna). 

For the ignorant common worldlings, who ha ve only sense objects and sense desires to 
rely on, these sense objects and sense desires constitute their íoundation. As for the 
Bodhisatta who clearly sees danger in them, he establishes himselí on the four supporting 
íoundations of sacca, cãga, upasama and paniĩã, which lead from these sense objects and 
sense desires to freedom, which is Nibbãna. Thereíore, these four íactors constitute the 
supporting íoundations for the Bodhisatta. 

How Fulfilment of The Four Adhitthãnas takes place in The Mental Continuum of The 

Bodhisatta 

Aíter receiving the deíinite prophecy of attaining Buddhahood, the Bodhisatta 
investigates the pãramĩs by means of Períection-investigating Wisdom ( PãramT-pavicaya 
nãna). Having done so, he makes a vow to fulfil all pãramĩs, then he proceeds to fulfil 
them all in keeping with this vow. Thus Saccădhitthãna becomes maniíest in the mental 
continuum of the Bodhisatta. 

While pãramĩs are being íulíilled, there occur abandonment of deíilements, which oppose 
them, and there also occur abandonment of sense objects and sense desires. Thus, 
Căgãdhitthãna also becomes maniíest. 

As there is extinction of deíilements by virtue of pãramĩs, Upasamãdhitthãna also 
becomes maniíest. 

Through these same pãramĩs, the Bodhisatta becomes endowed with upãya-kosaììa nãna 
and Pannãdhiuhãna also becomes maniíest. 

(What is meant here is: whenever he íulíils the Ten Pãramĩs or the Six 
Pãramĩs, or whenever he períorms a meritorious deed related to pãramĩs, 
there become maniíest in the mental continuum of the Bodhisatta: (i) 
Saccãdhỉtthăna, which is the endeavour without fail, to implement the vow 
he has made; (ii) Cãgãdhỉuhãna, which is the abandonment of deíilements, 
which oppose pãramĩs; (iii) Upasamãdhitthãna, which is the extinction of the 
deíilements; and (iv) Pannădhitthãna, which is the skill in ways and means 
for promotion of welfare of beings. Thereíore the six pãramĩs can again be 
condensed into the four adhitthãnas of sacca, cãga, upasama and pannã.) 

When a person, engaged in a blameless business venture, íinding it proíitable as intended, 
he keeps pursuing that venture with increasing industry and vigour. Here the proíit 
accruing from the initial business venture is the cause; increasing industry and vigour in the 
pursuance of it is the effect of that cause. 

In a similar manner, when the Bodhisatta undertakes to períorm blameless meritorious 
deeds of pãramĩ, he comes to enjoy the beneíit of these meritorious deeds in the form of 
the four adhitthãnas, namely, the sweet taste of Vacĩ-sacca (“Saccam have sãdũtaram 
rasãnam”, Yakkha Samyutta); the abandonment of deíilement ịcãga); extinction of the 
“íever of deíilements” ( upasama ), and upãya-kosaììa nãna. He keeps on períorming these 
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meritorious deeds of pãramĩ with increasing industry and vigour, existence after existence. 
Here, the beneíit of these meritorious deeds, in the form of the four adhitthãna, is the 
cause and the meritorious deeds of pãramĩ repeated with increasing industry and vigour are 
the effect of that cause. It should be understood that occurrence of meritorious deeds of 
pãramĩ and occurrence of the four adhỉuhãnas are one and the same thing expressed in 
diííerent words. 

To describe them in detail: 

(i) While in the course of períorming the good deeds of Dana Pãramĩ, the Bodhisatta 
comes to enjoy the beneíits accruing from (a) Saccãdhitthãna, which is performance of 
an act of Dana without fail in accordance with his vow: “I will make an oííering when 
I see someone seeking giíts”; (b) Cãgădhitthãna, which is abandonment of 
demeritorious stinginess, etc., which oppose generosity; (c) Upasamãdhiuhãna which is 
extinction of greed for giíts’ materials, of hatred (which occurs to those who are 
reluctant to make giíts) towards those who come for giíts; of bewilderment as to dãna; 
bewilderment tends to occur when one is not used to making giíts); of fear of waste 
which arises in unvvilling givers when they see loss or destruction of gifts’ materials 
brought about somehow or other; (d) Pannãdhitthãna which is offering giíts beíittingly 
at the proper time as planned, and preceded by wisdom. 

Having enjoyed the beneíit of these four adhiuhãnas, the Bodhisatta keeps on developing 
the Dana Pãramĩ more earnestly. 

(ii) Likewise, while in the course of íulíilling the Sĩìa Pãramĩ, the Bodhisatta comes to 
enjoy the benefit accruing from (a) Saccãdhitthãna, which is non-transgression of 
precepts in accordance with his vow (b) Cãgãdhitthãna, which is abandonment of 
immoral unwholesome volition, and demeritoriousness; (c) Upasamãdhỉtthãna, which 
is extinction of harm caused by wrong deeds; (d) Pamãdhitthãna, which is wisdom 
playing a dominant role. 

Having enjoyed the beneíit of these four adhitthãnas, the Bodhisatta keeps on developing 
the Sĩìa Pãramĩ more earnestly. 

(iii) While in the course of íulíilling the Khantĩ Pãramĩ, the Bodhisatta comes to enjoy the 
beneíit accruing from (a) Saccădhitthăna, which is practice of íorbearance without fail 
in accordance with his vow; (b) Cãgãdhiưhãna, which is abandonment of wrong 
thoughts caused by wrong deeds and words of others; (c) Upasamãdhitthãna, which is 
extinction of violent anger; (d) Pannădhiuhãna, which is wisdom playing a dominant 
role. 

Having enjoyed the beneíit of these four adhitthãnas ; the Bodhisatta keeps on developing 
the Khantĩ Pãramĩ more earnestly. 

(iv) While in the course of íulíilling the Vĩriya Pãramĩ, the Bodhisatta comes to enjoy the 
beneíit accruing from (a) Saccãdhitthãna, which is working for the welfare of others in 
accordance with his vow; (b) Cãgãdhitthãna, which is abandonment of slackness and 
ineííiciency; (c) Upasamãdhiuhăna, which is extinction of harm caused by 
demeritoriousness; (d) Pannãdhitthãna, which is wisdom playing a dominant role. 

Having enjoyed the beneíit of these four adhitthãnas; the Bodhisatta keeps on developing 
the Vĩriya Pãramĩ more earnestly. 

(v) While in the course of íulíilling the Jhãna Pãramĩ, the Bodhisatta comes to enjoy the 
beneíit accruing from (a) Saccãdhitthãna, which is thinking deeply about and seeking 
the welfare of the world in accordance with his vow; (b) Cãgãdhitthãna, which is 
abandonment of demeritorious hindrances ( nĩvaranas ); (c) Upasamãdhitthãna which is 
peace of mind; (d) Pannãdhiuhãna which is wisdom playing a dominant role. 

Having enjoyed the beneíit of these four adhitthãnas, the Bodhisatta keeps on developing 
the Jhãna Pãramĩ more earnestly. 

(vi) While in the course of íulíilling the Paíĩnã Pãramĩ, the Bodhisatta comes to enjoy the 
beneíit accruing from (a) Saccãdhitthãna, which is skill in means and ways of 
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promoting welfare of others in accordance with his vow; (b) Cãgãdhitthãna, which is 
abandonment of wrong paths and actions; (c) Upasamãdhitthãna, which is extinction of 
all forms of worries and anxieties caused through one's ignorance; (d) Pannãdhiuhãna, 
which is wisdom playing a dominant role. 

Having enjoyed the beneíit of these four adhitthãnas, the Bodhisatta keeps on developing 
the Pannã Pãramĩ more earnestly. 

In this manner, with every act of merit in íulíilment of pãramĩs, there occur the four 
adhitthãnas; hence it is said that the Six Pãramĩs may be included in the Four Adhitthãnas. 

The Four Ađhitthãnas counted as A Single Adhitthãna 

Just as the Six Pãramĩs are included in the Four Adhitthãnas, so also each of the four 
adhitthãnas may be counted as embracing the remaining three. This is how it is eíTected. 

Like Saccãdhitthãna, Cãgãdhitthãna, Upasamãdhitthãna and Pannădhitthãna being of the 
nature of íaithíul períormance in keeping with the vow may be included in Saccădhitthăna. 

Like Cãgãdhitthãna, Saccãdhitthãna, Upasamãdhitthãna and Pannãdhitthãna being of the 
nature of abandonment of opposing íactors and being the result of total relinquishing may 
be included in Cãgãdhitthăna. 

Like Upasamãdhitthãna, Saccãdhitthãna, Cãgãdhitthãna and Pannădhiịthăna being of the 
nature of extinction of all the heat caused by one's deeds and deíilements may be included 
in Upasamãdhitthãna. 

Saccădhitthãna, Cãgãdhụthãna and Upasamãdhitthãna, following pannã as their leader, 
may be included in Pannãdhiuhãna. 

How The Adhitthãnas bring Beneíits 

Thus all the pãramĩs have their commencement with Saccãdhitthãna; they become 
maniíest through Cãgãdhiưhãna; they grow and prosper through Upasamãdhitthãna, and by 
means of Pannãdhitthãna, they distance themselves from deíilements and become puriíied 
of all of them. 

Furthermore, in the íirst phase of the pãramĩs, Saccãdhiuhãna plays a leading role; only 
with Saccãdhitthãna, íulíilment of the pãramĩs can be commenced. In the middle phase, 
Cãgãdhitthãna takes the leading role; having commenced the íulíilment of the pãramĩs with 
Saccãdhitthãna, it is continued in the middle phase by sacriíicing totally one's body and life 
for the welfare of others through Cãgãdhitthãna. In the íinal phase, Upasamãdhitthãna 
takes over the leadership; only with the extinction of all the suííering of samsãra, the task 
of íulíiling the pãramĩs comes to an end. 

Pannădhitthãna is supreme throughout all the three phases of the beginning, the middle 
and the end. Only with pannã can fulfilment of the pãramĩs be commenced, total sacriíice 
of one's body and life can be made and íinal extinction of suííering of sarhsãra can take 
place. 

All the four adhitthãnas constantly promote welfare of oneselí and of others and cause 
one to be highly revered and loved by everyone. Of these four, through Saccãdhiuhãna and 
Cãgãdhiưhãna, the Bodhisatta, as a layman, beneíits others with material gift; and through 
Upasamãdhitthãna and Pannãdhiuhãna, the Bodhisatta, as an ascetic, beneíits others with 
the gift of Dhamma. 

How Fulfilment of The Four Adhitthãnas takes place in The Bodhisatta's Last Existence 

when He becomes A Buddha 

Preliminary note: In stating different views of various teachers in the treatises, they are 
mentioned as Eke vãda or Aíĩne vãda when these teachers have qualiíications worthy to be 
the author's teacher; when they have qualiíications equal to his, the author describes their 
views as Apare vãda\ when they are iníerior to him, he reíers to theirs as Keci vãda. 

This traditional way of recording is handed down generation aíter generation: Eke or 
Aíĩne means those worthy to be the author's teachers; Apare means those with qualiíications 
equal to those of the author, and keci implies those iníerior to him. 
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Eke vãda 

As to how the íulíilment of the Four Adhitthãnas takes place in the Bodhisatta's last 
existence, eke teachers maintain that the Four Adhitthãnas are already íulíilled at the time 
when the Bodhisatta is conceived. (Just as the Bodhisatta's conception takes place in his last 
existence only when the pãramĩs are completely íulíilled, so also does it take place only 
when the Four Adhitthănas reach complete íulíilment.) 

Explanation given by these eke teachers: Having completely íulíilled the Pannãdhiịthãna at 
the time of descending into his mother's womb, while remaining there for ten months and 
when emerging from it, the Bodhisatta is bound to possess mindíulness and clear 
comprehension. 

Ordinary worldlings are not aware of their descending into their mother's womb, 
nor are they aware of remaining there and emerging from it at birth. The eighty 
íuture Disciples are aware of descending into their mothers’ wombs, but they are 
not aware of remaining there or of emerging from them; the two íuture Chieí 
Disciples and íuture Paccekabuddhas are aware of their descending into their 
mothers’ wombs, and of remaining there, but not of emerging from them at birth. 
True, these íuture Chieí Disciples and íuture Paccekabuddhas, when the time 
draws near for their births, are ílung in a tumble by internal pressure of the womb 
towards external genital oriíice, as if plunged into a very deep chasm. Then they 
undergo extreme suííering in emerging from the genital oriíice, just like the big 
elephant would if it were to push its way through a keyhole. Thereíore, these 
íuture Chieí Disciples and íuture Paccekabuddhas are unable to know that they are 
emerging from their mothers’ wombs. In this way, one should have a deep sense of 
religious urgency by contemplating the extreme suííering of conception in the 
mother's womb with the thought: “Even such personages, who are accomplished in 
the pãramĩs, are subjected to intense suffering on such an occasion!” 

The íuture Buddhas, however, are conscious of all the three events of descending 
into the mother's womb, of remaming there and of emerging from it at birth. The 
internal pressure is not capable of turning them topsy-turvy in the womb. On their 
birth, they alvvays emerge from the mother's womb with both hands stretched out, 
eyes open, and standing íirmly and straight. Apart from the íuture Buddhas, there 
is no single being who is mindíul of these three events. Thereíore, at the time of 
their taking conception in the mother's womb, and at the time of birth, the ten 
thousand world-systems shook violently (Commentary to the Dĩgha Nikãya, 3rd 
volume). 

Having completely íulíilled the Saccãdhitthãna, as soon as he is bom, the 
Bodhisatta goes forward taking seven steps tovvards the north, and surveying boldly 
all the directions, makes a truthíul utterance three times without fear, like a lion's 
roar: “I am the íoremost in the world ( aggo'ham asmi lokassa); I am the most 
eminent in the world (Jettho'ham asmi ìokassa ); I am the most praise-worthy in the 
world ( settho'ham asmi lokassa ).” 

Having completely íulíilled the Upasamãdhitthăna, when he sees the four signs of 
the old man, the sick man, the dead man and the ascetic, the arrogance due to 
youthíulness, healthiness, longevity and wealthiness ceases in the mental 
continuum of the Bodhisatta, who has deep understanding of the four epitomes of 
Dhamma ( Dhammuddesa ), namely, how this body is oppressed by old age, 
ailments, death and how escape from servitude of craving for pleasures and wealth 
is impossible unless there is complete detachment from it (as given in the 
Ratthapãla Sutta) 44 . 

Having completely íulíilled the Cãgãdhitthãna, the Bodhisatta leaves behind, 
without any concern, all the royal relatives and kinsmen; he also abandons the 
kingship he has been enjoying and the sovereignty of a Universal Monarch which 


44. Ratthapala Sutta: The eighty-second Sutta of the Majjhima Nikaya. 
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is about to come within his grasp. 

This is the interpretation by eke teachers. The Commentator, Venerable Mahã 
Dhammapãla, gives no comment on this eke vãda. 

Keci vãda 

According to keci teachers, the Four Adhitthãnas are completely fulfilled only on the 
occasion when Buddhahood is attained. Their interpretation is: When he becomes a Buddha 
(attaining arahatta-magga nãụa and Omniscience) through the past accumulation of 
Saccãdhitthãna in accordance with his vow, he penetrates the Four Noble Truths; hence the 
Saccãdhitthãna is fully accomplished then. Through the past accumulation of 
Cãgãdhitthãna, he eradicates all the deíilements; hence Cãgãdhiuhãna is íully accomplished 
then. Through the past accumulation of Upasamãdhitthãna, he achieves the most sublime 
Peace of Nibbãna when he becomes a Buddha, hence Upasamãdhitthãna is íully 
accomplished then. Through the past accumulation of Pannãdhỉuhãna, he achieves the 
unobstructed knowledge of all there is to know (anãvarana nãụa ); hence Pannãdhiuhãna is 
íully accomplished then. 

This is the interpretation by keci teachers, on which the Commentator, Venerable Mahã 
Dhammapãla, remarks: “Their statement is imperíect because Abhisambhodhi, which is 
arahatta-magga nãna or Omniscience, is purely Absolute Reality; because Upasamã- 
dhỉuhãna means extinction through non-arising of the suíTering of sarhsãra or Complete 
Peace; and because this is attainable only on realization of Nibbãna (Parinibbãna).” 

Anne vãda 

Aiỉne teachers, however, say that the Four Adhitthãnas are completely íulíilled on the 
occasion the discourse on the Wheel of Dhamma (Dhamma-cakka) is taught (when the 
Buddha develops the Knowledge of Teaching, Desanã Nãna.). 

This is how anne teachers explain their view: The mental continuum of the Buddha, who 
has in the past made an accumulation of Saccãdhiưhãna, becomes accomplished in it by 
teaching the Noble Truths in three modes 45 of sacca-nãna, kicca-nãna and kata-nãna with 
regard to each of the Four Noble Truths. The mental continuum of the Buddha, who has in 
the past made an accumulation of Cãgãdhiuhãna, becomes accomplished in it by making 
the great oííering of the True Dhamma. The mental continuum of the Buddha, who has in 
the past made an accumulation of Upasamãdhiuhãna, becomes accomplished in it by 
having attained Himselí the Peace of Freedom from deíilements and causing others to 
attain the same like Himselí. The mental continuum of the Buddha, who has in the past 
made an accumulation of Pannãdhiuhãna, becomes accomplished in it by full 
comprehension of the propensities and latent tendencies of beings. 

This is the interpretation by atĩne teachers, on which the Commentator, Venerable Mahã 
Dhammapãla, remarks: “The statement of aiĩne teachers is also imperíect because the Four 
Adhitthãnas become completely accomplished only when the duties of a Buddha ( Buddha- 
kicca) are over; with the teaching of Dhammacakka Discourse, the Buddha has just begun 
períorming His duties; He has not yet íinished them. Hence the statement of aíĩne teachers 
remains incomplete.” 

Apare vãda 

Apare teachers maintain that the Four Adhitthãnas are completely íulíilled on the 
occasion when Nibbãna is íully realized ( Parinibbãna ). 

This is how the apare teachers explain their view: Of the four aspects of Saccãdhitthãna, 
Nibbãna as Paramattha Saccãdhitthãna is paramount; its íunction is not yet complete by 
mere attainment of arahatta-magga through extinction of deíilements (kiìesa-parímbbãna). 

Its function is complete only when existence cornes to an end with extinction of 


45. Three modes: sacca-ũãụa : the knowledge that it is the truth; kicca-nãna : the knowledge that a 
certain íunction, with regard to that truth, has to be peíormed; kata-nãna : the knowledge that the 
íunction, with regard to that truth, has been períormed. 
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aggregates ( khcmdha-parinibbãna ). It is only then that Saccãdhitthãna becomes períect. At 
that time, because all the four aggregates, namely, the aggregate of sense desire 
(kãmupadhi), the aggregate of body ( khandhupadhi ), the aggregate of deíilements 
(kiìesupadhi ) and the aggregate of volitional activities (abhisankhãrũpadhi) have been 
rejected, Cãgãdhitthãna becomes períect. Then because all the mental íormations cease, 
Upasamãdhitthãna becomes períect. At that time too, because all the purpose of wisdom is 
achieved, Pannădhiuhãna becomes períect. That is the view of apare teachers. Without 
making any criticism of their view, the Commentator, Venerable Mahã Dhammapãla, gives 
his own interpretation as a supplement to it: (a) Períection of Saccãdhitthãna is particularly 
evident at the time of (the Bodhisatta's) birth; (b) Períection of Pannãdhỉuhãna is 
particularly evident at the time of his Enlightenment; (c) Períection of Cãgãdhitthãna is 
particularly evident when he makes the great gift of Dhamma by delivering the Discourse 
on Dhammacakka; (d) Períection of Upasamădhitthăna is particularly evident when he 
realizes Nibbãna. 

To siuiimarise the various views of different teachers: 

(i) Eke teachers say that the Four Adhiưhãnas become períect on the íirst occasion when 
conception takes place in the last existence. 

(ii) Keci teachers say that the Four Adhitthãnas become períect on the second occasion 
when Enlightenment is attained. 

(iii) Aiĩiĩe teachers say that the Four AdhiỊthãnas become períect on the third occasion when 
the Discourse on Dhammacakka is delivered. 

(iv) Apare teachers say that the Four Adhitthãnas become períect on the íourth occasion 
when Nibbãna is realized. 

Following the tradition of authors who express last in their works the view they endorse, 
the Venerable Mahã Dhammapãla mentions last the apare vãda because he approves of it 
and accepts it with a supplementary remark which is: “The Four Adhitthãnas becorne 
períect only on the íourth occasion when Nibbãna is realized as stated by apare teachers. 
However, it is particularly evident that Saccãdhitthãna is períect at the time of the íirst 
event; Pannãdhitthãna, at the time of the second event; Cãgãdhitthãna, at the time of the 
third event; and Upasamãdhitthãna at the time of the íourth event.” 

Beneíits of The Adhitthãnas 

Through Saccãdhiưhãna, puriíication of morality is effected; through Cãgãdhitthãna, 
puriíication of livelihoods; through Upasamãdhiuhãna, puriíication of mind; and through 
Pannãdhitthãna, puriíication of knowledge. 

In addition, through Saccãdhitthãna (becaitse he does not deviate from truth), he does not 
follow the wrong course of hatred; through Cãgãdhitthãna (because he is not attached to 
sense objects), he does not follow the wrong course of greed; through Upasamãdhitthãna, 
(because he is íaultless and) since there is nothing to be aíraid, he does not follow the 
wrong course of fear; and through Pannãdhỉtthãna (because he sees things as they really 
are) he does not follow the wrong course of delusion. 

Furthermore, through Saccãdhitthãna, he can tolerate, without anger, inconveniences 
caused by cold, heat, hunger; by contact with gadílies, mosquitoes, flies, wind, sun, 
reptiles; annoying insults and abuses of others; and distressing ailments. Through 
Cãgãdhitthãna, he makes use of the four requisites of robes, alms-food, dwelling and 
medicine, without attachment arising from greed. Throitgh Upasamãdhitthãna, he avoids 
dangers of wild elephants, wild horses, wild cattle, wild dogs, etc., remaining absolutely 
calm. Through Pannãdhiuhãna, he dispels, without delusion, wrong thoughts of sense 
pleasure, ill-will and cruelty as well as demeritorious íactors. 

Through Saccãdhitthãna, he achieves happiness of renunciation; through Cãgãdhitthãna, 
of solitude; through Upasamãdhitthãna, of peace; and through Pannãdhitthãna, happiness 
associated with fourfold knowledges of the Path. 

Through Saccădhiuhãna, he achieves happiness of the First Jhãna; through 
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Cagadhitthcma, of the Second Jhana\ through Upasamadhitthana, of the Third Jhana; 
through Pannãdhitthãna, of the Fourth Jhãna. 

Thus it should be understood how all the pãramĩs are included in the Four Adhitthãnas 
accompanied by various attributes. 

How aỉl the Pãramĩs are counted as Two Factors 

Just as all the pãramĩs are included in the Four Adhitthãnas, they are also counted as two 
íactors, namely, Compassion ( karună ) and Wisdom ipannã). True, it is only the virtues, 
such as dãna, etc., íounded on Compassion and Wisdom which are the requisites for 
Períect Self-Enlightenment resulting in attainment of Omniscience. 

(This is the synopsis of tlie Pãramĩs) 

What has been described in This chapter 

How the thirty pãramĩs are reduced to ten; how the Ten Pãramĩs are reduced to six: 
Dana, Sĩỉa, Khantĩ, Vĩriya, dlĩãna and Pannữ, then how these six pãramĩs are reduced to the 
Four Adhitthãnas; and íinally, how all the pãramĩs are reduced to two íactors: Compassion 
and Wisdom. 


13. What are The Factors for accomplishing The Paramĩs 

To the question, “What are the íactors for accomplishing the pãramĩs?” the ansvver is; 
They are: 

(1) developing four kinds of bhãvanã, 

(2) reílecting upon what oppose the pãramĩs and dispelling them, and 

(3) surrendering oneselí to the Buddha. 

In short, the means for accomplishing the pãramĩs are (a) extinction of self-love, and (b) 
development of love for other beings. 

To elaborate: 

(1) The four good means for accomplishing the pãramĩs are development and 
accumulation of all the requisites, such as pãramĩ, cãga, cariya, not omitting any of 
them with the sole aim of achieving Omniscience (Sabbasambhãra-bhãvanã); with high 
esteem and reverence (Sakkacca-bhãvanã)', without interruption throughout all 
existence ( Nirantara-bhãvanấ ); throughout the long duration without slacking beíore 
he becomes a Buddha (Cirakãỉa-bhãvanđ). 

(2) The Bodhisatta has to abandon, beíore hand, all his personal possession, even beíore 
alms-seekers appear at his door, with the determination: “Offer I will, without 
wavering my life as well as the wealth and property that 1 possess, if people come to 
ask for them. I will make use of only what remains, aíter I have given?” 

In this manner, he has made up his mind, in advance, to abandon whatever property he 
possesses. But there are four íactors which hinder his giving them away (dãna vinibandha ): 

(a) not being accustomed, in the past, to the practice of giving, 

(b) not having suííicient quantity of things in his possession, 

(c) things in his possession being too good to give away, and 

(d) worrying over the depletion of things in his possession. 

Of these four hindrances, 

(a) when the Bodhisatta possesses things to give away and alms-seekers have arrived and 
yet the Bodhisatta's mind is not inclined to give, he realizes; "Surely, I was not 
accustomed to giving in the past; thereíore the desire to give does not arise now in me 
in spite of such íavourable circumstances." Then he reílects; 

“Although the desire to give does not arise in me, I will make a gift so that I 
will get accustomed to giving and take delight in it. From now on, I will 
make generous oííerings. Have I not already decided to give all my 
belongings to those who seek alms?” 
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Having reílected thus, he gives them away íreely and gladly. On making such giíts, the 
Bodhisatta removes the íirst hindrance of “not being accustomed in the past to the practice 
of giving.” 

(b) When not having suííicient quantity of things in his possession, the Bodhisatta retlects: 

“Because I have not practised dãna in the past, I suffer from shortage of 
things. I should thereíore make oííering of whatever I have, whether they 
are few or iníerior, even if it makes my life more diííicult. With such gift, I 
will in íuture reach the height of Períection of Generosity.” 

Having reílected thus, he gives away íreely and gladly whatever material gift he comes 
by. On making such giíts, the Bodhisatta removes the second hindrance of “not having 
sufficient quantity of things in his possession.” 

(c) When not inclined to give because of the excellent quality of things in his possession, 
the Bodhisatta reílects: 

“O good man, have you not aspired to the noblest, the most admirable, 
Supreme Enlightenment? To achieve the noblest, the most admirable, 
Supreme Enlightenment, it is only proper that you should make the noblest, 
the most admirable gift.” 

Having reílected thus, he makes an offering of the most excellent, delightíul object íreely 
and gladly. On making such giíts, the Bodhisatta removes the third hindrance of "things in 
his possession being too good to give away.” 

(d) When the Bodhisatta sees the depletion of materials gift on giving them away, he 
reílects: 

“To be subjected to destruction and loss is the nature of wealth and 
possessions. It is because I did not períorm, in the past, good deeds of dãna, 
which never became depleted, that I now experience deíiciency of material 
giíts. I will make oíTcring of whatever objects I come to possess whether 
few or abundant. With such giíts, I will, in íuture, reach the height of the 
Períection of Generosity.” 

Having reílected thus, the Bodhisatta gives away whatever material giíts he comes by, 
ITeely and gladly. On making such giíts, the Bodhisatta removes the íourth hindrance of 
“worrying over the depletion of things in his possession." 

Removing hindrances to dãna in this manner, by reílecting upon them in whatever way is 
appropriate, constitutes a good means of íulíilling the Períection of Generosity. This same 
method applies to other Períections such as sĩìa, etc. 

(3) In addition, the Bodhisatta surrenders himselí, in the íirst instance, to the Buddha 
saying: “I dedicate this body of mine to the Buddha ( imãham attabhãvam. Buddhãnarh 
niyyãdemi).” This self-surrender, made in advance to the Buddha, is a good means of 
íulíilling all the pãramĩs. 

True, the Bodhisatta, who has already surrendered himselí to the Buddha, reílects: “I 
have given up this very body to the Buddha; come what may.” when he encounters 
troubles, which may endanger his body and life and which are difficult to endure, or when 
he meets with painíul injury, which is caused by beings and which may deprive him of his 
life, while striving to fulfil the Pãramĩs in various existences. Having reAected thus, he 
remains absolutely unshaken, unmoved, in the face of troubles that may harm even his life 
and he is íully determined to accumulate the merit of good deeds íorming the pãramĩs. 

In this way, self-surrender made in advance to the Buddha is a good means of íulíilling 
all the pãramĩs. 

Again to State brieíly, the means for accomplishing the pãramĩs are: 

(a) extinction of self-love, and (b) development of love and compassion for other beings. 

To elaborate: 

By íully understanding the true nature of all the phenomena, the Bodhisatta, who aspires 
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after Omniscience, remains untainted with craving, conceit and wrong view regarding 
them. By viewing his own body as mere aggregate of natural phenomena, self-adoration 
and self-esteem get diminished and exhausted day by day. 

By repeated development of Great Compassion, he looks upon all beings as his own 
children; his loving-kindness (affection) and his compassion (sympathy) for them grow and 
prosper more and more. 

Thereíore, the Bodhisatta, who has put away stinginess, etc., which are opposed to the 
pãramĩs, after being momentarily free from greed, hatred, and delusion in regard to himselí 
and others, helps beings with four objects of support ( sangaha vatthu), namely, giving 
(dãna), kindly speech (pỉya-vãcã), beneíicial conduct ( attha-caríya ) and a sense of equality 
(samãnattatã) which always accompany the Four Adhitthãnas. He then assists them with 
three ‘conveyances’ of practice (sĩìa, samădhi, paníĩã) which lead to three kinds of Bodhi 46 , 
causing those who have not entered the ‘conveyances’ to enter them or those who have 
done so to reach maturity therein. 

True, the Bodhisatta's compassion and wisdom are adorned by the act of giving, which is 
one of the four objects of support. (Compassion and vvisdom never maniíest by themselves 
without giving. They both maniíest simultaneously, as acts of generosity are períormed.) 
Giving is adorned by kindly speech, for the Bodhisatta never scolds or yells while 
períorming dãna to those who come for alms and to the attendants, but speaks only 
loveable, kind words. Kindly speech is adorned by the object of beneíicial conduct, for the 
Bodhisatta speaks kind words not for mere superíicial pleasantness but only with sincere, 
good intention to serve the interest of others. (Fulfilling the requisites of Enlightenment, 
namely, pãramĩ, cãga, cariya, means practising for the welfare of beings; it is thereíore 
beneíicial conduct as one of the four objects of support). Beneíicial conduct is adorned by 
sense of equality, for in fulfilling the requisites of Enlightenment, the Bodhisatta treats all 
beings as his equal under all circumstances, happy or painíul. 

When he becomes a Buddha, his íunction of taming and teaching is accomplished by 
beneíitting all beings with these same four objects of support which have been developed 
to the utmost through fulfilment of the Four Adhitthãnas. 

To elaborate: 

For the Buddha, the act of giving is brought to completion by Cãgãdhitthãna, kindly 
speech by Saccãdhitthãna ; beneíicial conduct by Pannãdhitthãna; and sense of equality by 
Upasamãdhiưhãna. 

Concerning these four adhitthãnas and four objects of support, the Commentary on the 
Cariya Pitaka mentions four verses eulogizing the attributes of the Buddha: 

(1) Sacco cãgi upasanto 
paũnavã anukampako 
sam bhatasabbasam bhăro 
karh nãmattham na sãdlmye. 

The Buddha who has reached the height of accomplishment in the fourfold 
Saccãdhitthãna, who is fully accomplished in the Cãgãdhiưhãna, who has 
extinguished the íires of deíilements, who is possessed of Omniscience and 
who looks after beings with Great Compassion, being equipped with all the 
requisites of pãramĩs, what is there that He cannot achieve? 

(2) Mahakãruniko satthcã 
hitesĩ ca npekkhako 
nirapekkho ca sabbattha 
aho acchariyo jino. 

The Buddha, as the Teacher of devas and humans, being a person of Great 


46. Three kinds of Bodhi , Chapter II RARE APPEARANCE OF A BUDDHA. 

106 



Chapter VII 

Compassion, seeks the welfare of beings till their realization of Nibbãna. He 
remains equanimous when íaced with the vicissitudes of life. Free from 
craving for and attachment to everything within His body or without, how 
wonderful is the Buddha who conquers the five mãras 41 . 

(3) Viratto sabbadhammesu 
sattesu ca upekkhako 
sadã sattahite yutto 
aho acchariyo jino. 

Though detached from all things and though keeping a balanced mind 
towards all beings, still He applies Himselí, day and night, to the welfare of 
beings. How wonderful is the Buddha who conquers the five mãrasl 

(4) Sabbadã sabbasattãnaih 
hitãya ca sukhặya ca 
uyyutto akilãsũ ca 

aho acchariyo jino. 

Always working for the welfare and happiness of all beings viz. devas, 
humans and Brahmãs — and attending to the five duties of a Buddha, day and 
night without ceasing, still He does not show any sign of íatigue or 
weariness. How wonderful is the Buddha who conquers the five mãras\ 

(End of the section on ịactors for accomplishing the Pãramĩs) 

14. What is The Period of Time reqiúred for Accomplishing The Pãramĩs 

To the question, “What is the period of time required for accomplishing the pãramĩsT’ 
the answer is: 

The minimum period required for íulíilling the pãramĩs is four asankhyeyyas and a 
hundred thousand aeons; the medium period, eight asaủkhyeyyas and a hundred thousand 
aeons, and the maximum period, sixteen asahkhyeyyas and a hundred thousand aeons, aíter 
receiving the deíinite prophecy of Buddhahood. (Only aíter íulíilling the pãramĩs for such 
durations can one become a Buddha.) 

The three diííerent durations relate to three diíTcrent íuture Buddhas 48 , namely, 
Pannãdhika íuture Buddha, Saddhãdhika íuture Buddha and Viriyãdhika íuture Buddha. (A 
PaMãdhika íuture Buddha takes four asankhyeyyas and a hundred thousand aeons; a 
Saddhãdhika íuture Buddha takes eight asahkhyeyyas and a hundred thousand aeons and a 
Viriyãdhika íuture Buddha takes sixteen asankhyeyyas and a hundred thousand aeons to 
fulfil the pãramĩs completely.) 

To the question, “All of them being íuture Buddhas, why are there three different 
durations for íulíilment of the pãramĩs ?” the answer is: 

A Panhãdhika íuture Buddha is weak in íaith but strong in wisdom: a Saddhãdhika íuture 
Buddha is strong in íaith but medial in wisdom; a Viríyãdhika íuture Buddha is weak in 
wisdom. It is only through the power of wisdom that one attains Omniscience. When 
wisdom is strong, attainment of Omniscience is fast; when it is weak, the attainment is 
slow. This difference in the degree of strength of wisdom accounts for the difference in the 
duration required for íulíilment of the pãramĩs. (This is the answer provided by the 


47. Five măras: The five obstacles: (i) The Deva who challenged the Buddha for position of the Seat 
of wisdom by surrounding him with a huge army of his followers ( devaputta-mãra ); (ii) the 
mental deíilements ( kilesa-mãrà); (iii) volitional activities which lead to rebirth (i abhisankhãra- 
mãra); (iv) the aggregates of nama and rũpa which materialize in all the existences beíore 
attainment of Nibbãna (khandha-mãrà) and (v) death ( maccu-mãra ).] 

48. Three diíĩerent íuture Buddhas: Chapter II: RARE APPEARANCE OF A BUDDHA. 
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Commentary.) 

Apare teachers say the difference between the three durations lies in the three degrees of 
energy, namely, strong, medial and weak. 

Again, other teachers say it is due to the diííerence in degrees i.e. strong, medial and 
weak, of maturity of the Períections leading to emancipation ( Vimutti paripãcaniya 
dhammà). 

Of these three views, that of the Commentator appears most appropriate when we 
consider the divisions of Bodhisattas into three types as follows: 

Three Types of Bodhisattas 

To elaborate: Even at the moment of receiving the prophecy, as in the case of Sumedha 
the Hermit, the Bodhisattas are of three types: (i) Ugghatitaiỉnũ Bodhisattas, (ii) 
Vỉpancitannũ Bodhisattas, and (iii) Neyya Bodhisattas. 

Of these three types, UgghatitaMũ Bodhisattas are those who, if they wish to achieve 
Enlightenment of a Disciple ( Sãvaka Bodhi) in the very existence they receive the 
prophecy, have the special supportive merit to attain the arahantship together with the six 
Higher Spiritual Powers ( abhinnãs ) and four kinds of Analytical Knowledge (patisambhidã 
nãna), even beíore the end of the third line of a verse-sermon of four lines delivered by a 
Buddha. This Ugghatitannũ type of Bodhisattas is also called Panriãdhika. With this type of 
Bodhisattas, wisdom is the strongest. 

Vipancìtannũ Bodhisattas are those who, if they wish to achieve Enlightenment of a 
Disciple in the very existence they receive the prophecy, have the special supportive merit 
to attain arahantship together with the six Higher Spiritual Powers and four kinds of 
Analytical Knowledge beíore the end of the íourth line of a verse-sermon of four lines 
delivered by a Buddha. This Vipancitamũ types of Bodhisattas is also called Saddhãdhika. 
With this type of Bodhisattas, wisdom is medial. 

Neyya Bodhỉsattas are those who, if they wish to achieve Enlightenment of a Disciple in 
the very existence they receive the prophecy, have the special supportive merit to attain 
arahantship together with six Higher Spiritual Powers and four kinds of Analytical 
Knowledge, at the end of the whole verse-sermon of four lines delivered by a Buddha. This 
Neyya type of Bodhisattas is also called Viriyãdhika Bodhisatta. With this type of 
Bodhisattas wisdom is weakest. 

All the three types of Bodhisattas make the mental resolution to attain Buddhahood for 
incalculable aeons beíore receiving the deíinite prophecy. However, after receiving the 
deíinite prophecy, they fulfil the pãramĩs as stated beíore and attain Enlightenment 
according to the aíoresaid time schedule. 

Impossibility of Earlier Attainment of Buddhahood 

The paddy species which flowers, bears seeds and ripens only after a certain period of 
time even when with utmost effort of watering, etc., will not yield any crop at a date earlier 
than the natural period of flowering, bearing seeds and ripening. In the same way, all the 
various types of Bodhisattas, by no means, attain Buddhahood beíore they have completed 
the allotted time for íulíilment of the pãramĩs even if they strive daily with more and more 
energy to fulfil the Períection ( pãramĩ ), Sacriíices (cãga) and Virtues through practice 
ịcariya), because their wisdom has not yet reached maturity, and their accumulation of 
Buddha-making íactors is not complete yet. 

Thereíore, it should be clearly understood that the pãramĩs become íulíilled only in 
accordance with the aíorementioned periods of time. 

15. What are The Advantages that accrue from The Pãramĩs 

To the question, “What are the advantages that accrue from the pãramĩs ?” the answer in 
brieí is: 

The advantages accruing from the pãramĩs are non-rebirth in Avĩci, etc. 

To State it in detail: The advantages accruing from the pãramĩs are: non-rebirth in eighteen 
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existences (abhabbatthãnas), such as Avĩci, etc., (which will be dealt with at the end of this 
Chapter on Miscellany); ability to practise for the welfare of the sentient world; twenty 
marvels (as described in the Acchariyã Abbhutã Sutta of the Sunnata Vagga, Uparipannãsa 
of the Majjhima Nikãya); fulfilment of all the Bodhisattas’ wishes; and all other beneíits, 
such as proíiciency in arts and craíts, etc., as shown in various Jãtakas and Buddhavamsas 
and the like. 

(The beneíits concerning the fifteen pairs of Pãramĩs mentioned in Section 12. “What is 
the synopsis of the PãramĩsT’ are also to be taken as the advantages that accrue from the 
Pãramĩs.) 

Furthermore, the following are also the advantages that derive from the pãramĩs: From 
the time of aspiring to Buddhahood, the Bodhisatta, wishing the welfare of all beings, 
becomes like a íather to them. Possessing distinguished qualities, he is worthy of oííerings, 
worthy of homage. He is like an excellent íield for sowing seeds of merit. He is dearly 
loved by devas and humans. His heart being íilled with loving-kindness and compassion, he 
is not harmed by wild beasts, such as lions, leopards, tigers, etc. Being a person possessed 
of extraordinary merit wherever he is reborn, he surpasses others in beauty, fame, 
happiness, strength and sovereignty. He is free from ailments. He has very pure íaith, 
energy, mindíulness, concentration and wisdom. He has few defilements; subsequently he 
is easy to admonish. He is patient. He takes delight in good deeds. He shows neither anger 
nor malice, nor does he denigrate. He is not given to rivalry, envy, jealousy, craítiness, 
hypocrisy. He is not haughty, nor arrogant. He is calm. He is mindíul of meritoriousness. 
Bearing with patience the torments of others, he does not cause suííering to them. 
Wherever he resides, whether in a town, a village, or a region, the place is free from 
dangers and calamities. Whenever he is born (as, for instance, in one existence beíore he 
was born as Prince Temi), through uníortunate circumstances in the planes of misery such 
as Ussada Niraya, unlike other inhabitants there, he is not distressed by intense suffering 
but develops even more and more sense of religious urgency. 

Furthermore, the accomplishment of life span ( ãyu-sampadă ), the accomplishment of 
physical form ( rũpa-sampadă ), the accomplishment of íamily (kula-sampadđ), the 
accomplishment of supremacy ( issariya-sampadã ); the acceptability of speech ( adeyya 
vacanatã) and the greatness of power ( mahãnubhãvatã ) are also the advantages of the 
pãramĩs. 

The accomplishment of life span ( ặyu-sampadã ) is longevity in whatever existence he is 
reborn. With this accomplishment, the Bodhisatta íinishes whatever wholesome deed he has 
begun and develops greater meritoriousness. 

The accomplishment of physical form ( rũpa-sampadã ) is beauty of physical form. With 
this accomplishment, the Bodhisatta inspires beings, who appreciate and value beauty of 
physical form, with coníidence and esteem in him. 

The accomplishment of íamily ( kula-sampadă) is rebirth in a high class íamily. With this 
accomplishment, he is approached even by those intoxicated with the vanity of their birth, 
etc.; he can thereíore instruct them in order to cleanse them of their pride. 

The accomplishment of supremacy (issariya-sampadd) is greatness of wealth, greatness 
of power and greatness of retinue. By means of this accomplishment, the Bodhisatta is able 
to coníer benefits with four objects of support on those who deserve them or restrain 
righteously those who need to be restrained. 

The acceptability of speech (adeyya vacanatã ) is being a person whose words are trust- 
worthy. With this accomplishment, the Bodhisatta is relied upon like a great pair of scales, 
a Standard of impartiality whose authority cannot be disregarded. 

The greatness of power ( mahãnubhãvatã ) is the magnitude of power. With this 
accomplishment, he remains unvanquished by others while he overcomes them righteously. 

In this manner, all the accomplishments, such as longevity, etc., are the advantages which 
accrue from the pãramĩs. These in themselves are the cause for the growth of 
immeasurable requisites of merit and the means by which beings enter the three 'vehicles' 
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and by which those who have done so reach maturity. 

(Tlĩese are the advantages accruing ịrom the Pãramĩs.) 

16. What is The Fruit of The Pãramĩs 

To the question, “What is the íruit of the pãramĩsT’ the ansvver brictly is: 

The íruit of the pãramĩs is the Buddha’s innumerable attributes headed by the arahatta- 
magga nãụa and Omniscience which is Supreme Enlightenment; that is to say, the 
attainment of Buddhahood is the íruit of the pãramĩs. 

To elaborate: It is the acquisition of the physical body ( rũpa-kãya ) adorned with many 
attributes, such as the thirty-two characteristics of a Great Man, eighty minor marks (which 
will be given in detail in the Chronicle of Buddha Gotama), the aura emanating from his 
body extending up to eighty cubits even in the total darkness of four conditions 49 , the 
acquisitions of the Dhamma body ( dhamma-kãya ) which is íounded on the physical body 
and which is glorious with innumerable attributes, such as the Ten Powers 50 (Dasa-baìa 
nãna), the íouríold valorous Wisdom 51 (Catu-vesãrajja íĩãna ); the sixíold unique Wisdom 52 , 
( Cha-asãdhãrana nãna ); and eighteen unique qualities of a Buddha (Avenika-dhammà) 53 . 

Furthermore, according to the following verse which is quoted by Commentators: 

Buddhopi buddhasea bhaneyya vannam 
kappam pice annam cibhasamãno 
khiyetha kappo cira dĩgham antare 
vanno na khiyetha tatlĩãgatassa. 

“So numerous are the attributes of a Buddha that even another Buddha, 
devoting all the time to nothing else but dvvelling on the virtues of that 
Buddha for the whole of His life, cannot íinish describing them.” All such 
attributes of a Buddha are the íruit of His pãramĩs. 

At this point, in order to arouse devotional íaith and appreciation of the innumerable, 
inestimable attributes of the Buddha, and to let the reader of this treatise develop merit 
which is conducive to wisdom, I shall conclude this Chapter on Miscellany by reproducing 
the three verses with their meanings, recited in honour of Buddha Anomadassĩ by Suruci 
the Hermit, who later become Venerable Sãriputta. 

(ỉ) Sakkã samudde udakarh 


49. Four conditions: at midnight, on new moon, amidst a thick íorest and under an overcast sky 
without lightning. 

50. Ten powers (Dasabala hãna), períect comprehension in the ten Spheres of knowledge. Ref: 
Chapter 2: RARE APPEARANCE OF A BUDDHA. 

51. The íouríold valorous Wisdom (Catu vesãrajja hăna); Ref: Chapter VI REFLECTION ON 
PEREECTIONS 

52. The sixíold unique Wisdom (Cha-asădhãrana-hăna); Ref: Chapter VI REFLECTION ON 
PERFECTIONS. 

53. (i) having no hindrance with regard to knowledge of the past; (ii) having no hindrance with 
regard to knowledge of the present; (iii) having no hindrance with regard to knowledge of the 
íuture; (iv) being preceded by wisdom in all physical actions; (v) being preceded by wisdom in 
all verbal actions; (vi) being preceded by wisdom in all mental actions; (vii) having no íalling 
off in intention; (viii) having no íalling off in energy; (ix) having no íalling off in concentration; 
(x) having no íalling off in wisdom; (xi) having no íalling off in teaching the Dhamma; (xii) 
having no íalling off in emancipation; (xiii) not indulging in joking and laughter; (xiv) not 
making blunders; (xv) having nothing which cannot be gauged by wisdom; (xvi) having nothing 
which needs to be attended in a hurry; (xvii) being never negligent; and (xviii) not undertaking 
anything without due reílection. 
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pametum ãịhakena vã 
na tveva tava sabbaũnu 
nãnaríi sakkã pametave 

It may be possible to gauge the immense volume of water in the great ocean 
using some form of liquid measure; but, o Omniscient Buddha, no one, 
whether a man or a deva, is able to íathom the depth of wisdom possessed by 
the Most Exalted One. 

(tí) Dhãretum pathavirh sakka 
thapetva tulamandale 
na tveva tava sabbannu 
tíãnam sakkã dharetave 

It may be possible to measure the total mass of the great earth by means of a 
vveighing machine; but, o Omniscient Buddha, no one, whether a man or a 
deva, is able to íathom the depth of wisdom possessed by the Most Exalted 
One. 


(Ui) Akãso minitum sakkã, 
rajjuyã angulena vã, 
na tveva tava sabbaũũu, 
nãnarii sakkãpametave. 

It may be possible to measure the vast extent of the open space by means of 
a tape measure or a hand measure; but, o Omniscient Buddha, no one, 
whether a man or a deva, is able to íathom the depth of wisdom possessed by 
the Most Exalted One. 
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chapter Vlll 

EIGHTEEN ABHABBATTHÃNAS 


E ighteen existences in which Bodhisattas, who have received the deíinite prophecy, are 
not reborn. Those Bodhisattas who, like Sumedha the Hermit, are endowed with eight 
qualities 1 required for receiving the deíinite prophecy and who ha ve actually received it, 
are not reborn in eighteen different existences throughout sariisãra ; this statement and the 
enumeration of the eighteen existences are given in the exposition on the Khaggavisana 
Sutta in the Sutta Nipãta Commentary. 

The eighteen existences are: 

(1) the existence of a blind since birth, 

(2) that of a deaf since birth, 

(3) that of a lunatic, 

(4) that of a dumb, 

(5) that of a cripple, 

(6) that of a barbarian, 

(7) in the womb of a íemale slave, 

(8) that of one with perpetual wrong belieí, 

(9) that of one whose sex changes (from male to í cmale) 

(10) that of one who commits the five severest crimes 2 , 

(11) that of a leper, 

(12) that of an animal smaller than a quail (or a warbler), 

(13) that of a Khuppipãsika peta, Nijjhãmatanhika peta and Kãla-kancika asura. 
(Khuppipãsika peta is an ever-hungry ghost, for he hardly has a chance to eat; 
Nijjhãmatanhika peta is another one who is alvvays íeeling hot, for he is always on 
fire. These are the petas who in their previous lives were monks, the kind that the 
Venerable Moggallãna encountered on Mount Gijjha-kũta. Kãlakancika was the 
name of an asura whose body was three gãvutas 3 in size; but as he is of scanty 
ílesh and blood, his complexion is like the colour of a withered leaf. His eyes, 
lying on his head, protrude like those of a lobster. Since the mouth is the size of 
the eye of a needle, also lying on the head, he has to bend forward to pick up the 
food, if he íinds it at all.); 

(14) that in Avĩci and Lokãntarika, (the latter being the space at the meeting of three 
world-systems; it is the space where evil doers suffer for their misdeeds; and such 
a place of intense suííering is called Lokãntarika Hell); 

(15) that of Mãra in a celestial abode of sensual pleasures; 

(16) in Asannasatta Brahmã and Suddhãvãsa Brahmã abodes; 

(17) in Arũpa Brahmã abodes, and 

(18) in another world-system. 

[Here the author gives a detailed explanation of ‘a quail (or a warbler)’ mentioned in the 
twelfth item of the above list. The author's elucidations, quoting various authorities 
including two Jãtaka stories, are mainly meant for the beneíit of Myanmar scholars and are 


1. Read Chapter II: "Rare appearenee of Buddha". 

2. Five severest crimes ipanca anantariya kamma)'. matricide, patricide, killing of an arahat, 
shedding the blood of a Buddha, and causing schism of the Sangha. 

3. Găvuta: a little less than two miles according to P.E.D. 
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left out from the translations.] 

In listing the abhabbatthãnas, the Atthasãlini Commentary and Buddhavamsa 
Commentary on one hand and the Sutta Nipãta Commentary on the other, agree on some 
points and disagree on others. Of the eighteen existences given in the Sutta Nipãta 
Commentary, the following eight are missing in the Atthasalini Commentary: 

(1) the existence of a lunatic, 

(2) that of a cripple, 

(3) that of a barbarian, 

(4) that of one whose sex changes (from male to íemale), 

(5) in the womb of a íemale slave, 

(6) that of a leper, 

(7) that of Mãra, and 

(8) in another world-system. 

The Atthasalini Commentary does not give the exact number of these existences, and 
those listed in it but omitted in the Sutta Nipãta Commentary are: 

(1) that of a woman, 

(2) that of a hermaphrodite, and 

(3) that of a eunuch. 

(The list in the Buddhavamsa Commentary is the same as that in the Atthasalini 
Commentary.) Of these three existences, that of a woman is easily understood. 

The original Pãli word meaning a ‘hermaphrodite’ is ubhatovyaiyanaka. (“Ubhato ” 
means “because of the two past kammas, one causing íemale sex and the other, male; 
“vyaụịanaka” means “one who has two different kinds of genital organs.”) A 
hermaphrodite is of two kinds: a íemale hermaphrodite, and a male one. 

In a íemale hermaphrodite, the íemale sex characteristics appear dominant while the male 
ones, subordinate at normal times; in a male hermaphrodite, the male sex characteristics 
appear conspicuously while the íemale ones, subordinate at normal times. 

When a woman with both sexes desires to have intercourse taking the role of a man with 
another woman, her female organ disappears and male organ appears. When a man with 
both sexes desires to have copulation with another man, his male organ disappears and 
ícmale organ maniíests itselí. 

The female hermaphrodite can conceive a child; she can also make another woman 
conceive. The male hermaphrodite cannot conceive, but he can impregnate a woman. This 
is the diííerence between the two. (Vinaya Mahãvagga Commentary.) 

The Pãli term for a eunuch is pandaka (meaning a person with ineffective genitals). 
Despite his being a rnale, he is diíTerent from other men in the sense that he lacks 
eííectiveness in coital acts. There are five kinds of eunuch: 

(1) ãsitta-pandakcr. one whose sexual urge is gratiíied by sucking another man’s penis or 
taking that man's semen with his mouth; 

(2) ussuyya-pandaka: one whose sexual urge is gratiíied by stealthily watching the act of 
others' lovemaking and by íeeling envious of them; 

(3) opakkamika-pandakcr. one who is castrated (like a eunuch in-charge of women in a 
harem); 

(4) pakkha-pandakcr. one who has sexual urge during the dark fortnight of the lunar 
month and who is sexually calm during the bright íortnight; and 

(5) napumsaka-pandaka : one who has been born without sexual characteristics. (Such a 
one is without the sex decad 4 in his make up since birth and remains without sex 


4. Sex decad: The four elements of earth, water, temperature and wind plus colour, smell, taste. 
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characteristics of male or íemale. One is thereíore neither a man nor a woman.) 

— Vinaya Mahãvagga Commentary — 


nutrition, life principle and male or íemale íormation constituting a cell ( kalapa ) at the time of 
conception. 
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cliapter IX 

THE CHRONICLE OF TWENTY-FOUR BUDDHAS 

1. DĨPANKARÃ BUDDHAVAMSA 


(The author discusses brictly the Myanman word Buddhavan derived from the Pãli 
Buddhavainsa. Then he goes on to say as follows:) The deíinition of Buddhavaríisa 
is this: /to hetthã kappasatasahassãdhikesu catũsu asarikhyeyyesu uppannãnam 
pancavisatiyã Buddhãnam uppamĩãkappadi pciricchedavasena pavenivitthãrakathã 
Buddhavamso nãma. 

F rom this deíinition the meaning of Buddhavaríìsa should be understood as “a description 
and exposition of the lineage of the twenty-five Buddhas, who had come into being over 
the past four asarikhyeyya and one hundred thousand aeons, with their thirty-two 
particulars, such as the aeons concerned, their names, clans, íamilies, etc., is 
Buddhavamsa.” 

Though the chronicle of all these Buddhas with their particulars, such as the aeons, etc., is 
called Buddhavamsa, when each of them is spoken of, the same term ‘ BuddhavamscC is 
applicable to the life-story of each Buddha. (For example) though the word Sangha is a 
term for the whole Order of Noble Ones, each and every one of them can also be called 

Sangha. 

Thereíore, it should be understood that in this section called Dĩpankarã Bnddhavaríĩsa, 
the life story (with the aeon to which He belonged, etc.) of Buddha Dĩpankarã will be dealt 
with. 

In the Buddhavaríisa Text, the account of Buddha Dĩpankarã does not contain in detail the 
events that took place at the time of His conception and birth. Only this much is mentioned 
about Him in the Sumedhakatha, Story of Sumedha. 

Evam me siddhipattassa vasibhutassa sãsane 
Dipankaro nãma jino uppajji ìokanãyako. 

Uppajjante ca iăyante bujjhante dhammadesane 
caturo nimitte nãddasim jhãnarati samappito. 

[The Bodhisatta Sumedha the Hermit says:] 

“When I have thus become accomplished in asceticism ( ịhãnas and abhimãs) 
there appeared Buddha Dĩpankarã, Lord of the whole world. 

“Being totally absorbed in the bliss of jhãna, I have not seen the wondrous 
phenomena that took place on the four occasions of His conception, birth, 
Enlightenment and delivery of the First Sermon.” 

Thus the Buddhavamsa Text reíers only brieHy to the appearance of Buddha Dĩpankarã 
in the story of Sumeda. It is only in the Buddhavaríisa Commentary that we find the full 
story of Buddha Dĩpankarã, with details of events in chronicle order, starting from the 
episode of His rebirth in the abode of Tusitã Gods. 

Four asarikhyeyya and one hundred thousand aeons beíore the present bhadda-kappa 1 , 
there appeared in one saramanda-kappa three Buddhas, namely, Tanhankara, Medhankara 
and Saranankara, one aíter another. Àíter that came an antara-kappa, an aeon of decrease, 
with the human life span of one hundred thousand years. Then, in the City of Rammavati, 
reigned King Sudeva. During his reign, Bodhisatta Dĩpankarã was enjoying life in the 


1. Bhudda kappa: for kappa in general, read Anudipam Chapter I, II ,in. 
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celestial abode of Tusitã after his fulfilment of the Períections. Deities from the ten 
thousand world-system approached him with a request. In compliance with which, the 
Bodhisatta took conception in the womb of Sumedhã, Queen of Sudeva, on the full-moon 
day of AsãỊhã [June-July] when the moon was in conjunction with the planet of 
Uttarãsalha. Having been tended upon by a great retinue and aíter ten full months, the 
Bodhisatta was born. 

At the moments of His conception and birth, there appeared thirty-two portentous 
phenomena such as trembling of the thousand world-systems, etc. 

(These thirty-two phenomena usually take place on the four occasions of every 
Bodhisatta's conception, birth, Enlightenment and teaching of the First Sermon. 
These phenomena, common to all Bodhisattas, will be described when we come to 
the Chronicle of Buddha Gotama. In the Buddhavaìhsa Commentary, however, 
these thirty-two phenomena and their subsequent happenings are elaborately told in 
the chapter on Bodhisatta Dĩpankarã’s conception.) 

Thereaíter, Prince Dĩpankarã was brought up in luxury, and when he came of age, he 
ascended the throne. 

As a king, he lived in three golden palaces, namely, Hamsa Palace (Hamsa Pãsãda), 
Heron Palace (Koíĩca Pãsãda) and Peacock Palace (Mayũra Pãsãda), by rotation for ten 
thousand years. There were about three hundred thousand well ornamented íemale 
attendants. His Chieí Consort was Padumã and his son, Prince Usabhakkhandha. 

Enjoying a divine-like kingly life in the three palaces, Prince Dĩpankarã went out to the 
royal garden to enjoy himselí. On the way, he saw an old man, a sick man and a dead man 
who were deva messengers. Overcome by religious emotion (sariĩvega), he returned from 
the garden and entered the City. When he wanted to go out again to the garden for the 
íourth time, he summoned his elephant-keeper and said: “Today, I will visit the royal 
garden for sightseeing. Get the elephants ready.” “Very well, Your Majesty,” said the royal 
elephant-keeper and he had eighty-four thousand elephants prepared. Dressed in a costume 
offered by Deva Vissakamma and accompanied by eighty-four thousand elephants and a 
large army of troops, he entered the garden riding the State elephant. Having descended 
from the elephant's back, he roamed, sightseeing all over the garden, sat on a cool and 
pleasant stone slab and aspired to go íorth from the world. Then Mahã Brahmã, an arahat 
of Suddhãvãsa abode, brought the eight requisites and appeared at a place where he could 
be seen. Seeing the eight requisites, the Bodhisatta asked what they were and when told that 
they were the paraphernalia of a monk, he took off his royal attire and handed it over to 
the royal treasurer. Then he cut off his hair with his sword and threw his hair up into the 
sky. 

Then, Sakka, King of Devas, took the hair knot in a golden receptacle and enshrined it in 
a cetiya called Makuta, which is three yọịanas in size and built of emerald stones on Mount 
Meru. 

The Bodhisatta then put on the robes oíĩered by the Brahmã and threw up into the sky his 
old raiment which was received and enshrined by the Brahmã in a cetỉya (called Dussa), 
which is twelve yọịanas in size, in the Suddhãvãsa Brahmã abode. 

A crore of people, who had heard of the prince's donning of the robe, followed his 
example and becarne monks themselves. 

Together with these monks, who had thus followed in his íootsteps, Bodhisatta Dĩpankarã 
practised austerity called dukkaracariya. On the full-moon day of Vesãkha, on which he 
was to become a Buddha, he entered a town for alms-food. It was the day that townsfolk 
happened to be making pure milk-food for propitiating gods. Nevertheless, the food was 
offered to the Bodhisatta and his one crore of followers. 

Having taken the milk-food, the Bodhisatta spent the day-time in the sãìa grove of the 
neighbourhood and in the evening, leaving behind all his followers, he headed alone to the 
Mahãbodhi tree. 

Enlightenment and Teaching of The Dhammacakka Discourse 
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On the way, the Bodhisatta accepted eight handíuls of grass from an heretic, Sunanda by 
name, and no sooner had he spread out the grass at the foot of the Bodhi tree, the Aparặjita 
Pallanka (Unconquered Seat), which was fifty-three cubits in size, appeared. 

(With regard to the size of the Seat which was fifty-three cubits, some say the 
size means the height and others say it means the breadth as íound in the 
Sub-Commentaries of the Inwa Period. These commentarial statements in 
detail will be dealt with when we come to the story of Buddha Gotama.) 

Sitting cross-legged on the “Unconquered Seat”, under the Bodhi tree ( pipphaìa, Ficus 
religiosa), the Bodhisatta put íorth energy of four levels 2 and overcame Mara and his army. 
He gained Pubbenivãsa nãna (Wisdom that enables one to know the series of previous 
existences) in the íirst watch of the night; Dibbacakkhu nãna (Wisdom that helps one see 
even the most subtle form from a far distance, like a divine eye) in the middle watch; and 
contemplated, in the last watch, the doctrine of Paticca-samuppãda (Dependent 
Origination) in the forward order, revolving of the wheel of sariisãra and in the backvvard 
order, stopping of it. Thereaíter, he entered upon the íourth jhãna through Anãpãna 
Meditation; emerging from it and retlecting on the five aggregates, he discerned the fifty 
characteristics concerning rise and fall of these aggregates and developed Vipassanã 
Insight, up to the stage of Gotrabhũ năna 3 . As soon as the sun rose, this Vipassanã 
development led to the penetration of the Path and Fruition of Arahantship, of all the 
attributes of a Buddha and to the incomparable Buddhahood which is supreme in the three 
worlds. 

Aíter attaining Buddhahood, the Buddha spent seven days at each of the seven sites 
around the Bodhi Tree, enjoying the bliss of Fruition ( phala-samăpatti ). Having granted the 
Brahmấs request for His Teaching, the Buddha delivered the First Sermon, Dhammacakka- 
pavattana Sutta, at Sunandãrama and one hundred crores of devas, humans and Brahmãs 
realized the Four Truths. 

At the time of His Enlightenment and that of His teaching the Dhammacakka-pavattana 
Sutta, thirty-two portentous phenomena occurred. 

These phenomena (on the four occasions), when Bodhisatta Dĩpankarã was conceived, 
born, attained Buddhahood and taught the First Sermon, occurred unknown or unseen by 
Sumedha the Hermit as he was absorbed in the bliss of jhãnas. (This has been stated 
above.) 

The Buddha's Journey 

Aíter teaching the First Sermon, Buddha Dĩpankarã set out on a journey for the beneíit of 
devas, humans and Brahmãs. While staying at Sudassana Monastery in Rammavati, at the 
invitation of the citizens, the Buddha went out to accept the alms-food offered by them. 
While He was partaking of the food, there took place a violent earthquake as a result of 
Sumedha's contemplation of the Períections. The people, present on that occasion, were 
írightened and asked the Buddha about the cause of the earthquake. On hearing from the 
Buddha that there was nothing to fear as the cause was Sumedha’s contemplation of the 
Pãramĩs, they visited and acclaimed him, who thereaíter entered the íorest. All this has 
been told in the story of Sumedha. What remains to be told is the following: 

When the citừens of Rammavati had íinished their oííering of alms-food to Buddha 
Dĩpankarã and His four hundred thousand bhikkhus, they paid obeisance to the Buddha 
with flowers, scents, etc., and assembled to listen to His sermon. 

Buddha Dĩpankarã then addressed the assembly: 


2. Energy of four levels: the levels where one would be reduced to (i) skin, (ii) sinews, (iii) bones 
and (iv) where one’s ílesh and blood would dry up. Read also Anudĩpanĩ, Chapter VI. 

3. Gotrabhũ nữna: the wisdom that helps one cut off the heritages of Ắ'S7J2íĩ-consciousness and evolve 
the lineage of the râpa-class of exalted consciousness. 
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(1) Danarh nama sukhadmam nidanam paramarh matarh 
dibbãnarh, pana bhogãnam patỉtthãtỉpavuccãtĩ. 

Dana should be understood as the noble cause of human, divine and 
Nibbãnic happiness; it is said to be the basis of divine enjoyments. 

“Beginning with these words the pleasant talk on the practice of dãna (dãna-kathã) was 
given.” 


(2) Sĩlam nam etarh idhaloka-paraloka sampattinaih mularh. 

Sĩla means the root of various forms of prosperity in this life and the next. 

In this and many other ways, the talk on morality (sĩìa-kathã) was given in detail. 

(3) Next, Buddha Dĩpankarã gave a talk on divine abodes ( saga-kathã ) to explain as to 
which sĩla leads to which divine happiness. “This divine abode is desirable, pleasant and 
delightíul, and indeed happy. This abode provides constant merriment and gaiety. 
Cãtumahãrặjika Devas enjoy celestial happiness for nine million years in terms of human 
reckoning.” In this way, the beneíit of heavenly attainment was taught. 

(4) Aíter persuading, convincing and inspiring the people with this teaching so that they 
might be inclined to perform dãna and sĩla, the Buddha proceeded to teach that even such 
heavenly bliss was not permanent and that one should not crave for it very passionately. In 
this way, the Buddha pointed out the disadvantages, unworthiness and íoulness of sensual 
pleasures and also the advantages of emancipation from them. He ended His discourse with 
a talk on Deathless Nibbãna. 

With this discourse given to the people, the Buddha established some of them in the 
Three Reíuges, some in the Five Precepts, some in the Sotãpatti-phala (Fruition of the 
‘Stream-Winner’), Sakadãgãmi-phaìa (Fruition of the ‘once Returner’), Anãgãmi-phaỉa 
(Fruition of the ‘non-Returner’) and Arahatta-phala (Fruition of Arahantship). Some in the 
threeíold knowledge, the Sixíold Higher Knowledge, or the eight attainments 4 ; the Buddha 
then left the City of Rammavati and entered Sudassana Monastery. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Having spent forty-nine days in the neighbourhood of the Bodhi Tree aíter His 
Enlightenment, Buddha Dĩpankarã delivered the First Sermon of Dhammacakka at 
Sunandãrãma at the request of Mahã Brahmã and administered the Dhamma, Elixir of 
Immortality to one hundred crores of devas and humans. 

(This was the íirst Dhammãbhisamaya.) 

Next, knowing that His son Prince Usabhakkhandha had become intellectually mature, 
Buddha Dĩpankarã gave a serrnon and administered the Dhamma, Elixir of Immortality, to 
ninety crores of devas and humans headed by the Prince (just like our Buddha taught His 
son, Rãhula, the Cũla Rãhulovãda Sutta that led him to Fruition of Arahantship). 

(This is the second Dhammãbhisamaya.) 

Finally, aíter deíeating the heretics near the Sirĩsa tree at the city-gate of Rammavati and 
displaying the Twin Miracle of water and fire, the Buddha taught the Abhidhamma, sitting 
on the stone slab of Pandukambala at the foot of Pãríchattaka tree in Tãvatimsa Abode, 
and administered the Dhamma, Elixir of Immortality, to ninety crores of devas and 
Brahmãs headed by a deva who, in his previous existence, had been the Buddha’s mother, 
Sumedhã Devi. 

(This is the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 


4. Eight attainments: eight samapatti -attainments of four rupa-jhanas and arupa-jhanas. 
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There were three occasions of meeting of Buddha Dĩpankarã’s disciples, one of them 
being at Sunandãrama, where arahats, numbering about one hundred thousand crores from 
all regions, specially met for the íirst time. 

(This was the íirst sannipãta.) 

Next, the Disciples' meeting took place on Mount Nãrada. Once, while wandering from 
place to place with four hundred thousand bhikkhus, Buddha Dĩpankarã arrived at the 
delightíul Mount Nãrada which was full of marvellous íeatures. 

The mountain was occupied by a divine yakkha named Naradeva. People brought 
annually, even human beings as sacriíicial oíTcring in his honour. 

Seeing that the people were endowed with the merits of their past deeds to rely upon, the 
Buddha ascended the mountain alone, leaving behind His bhikkhus. Thereupon, the yakkha 
became íttrious and caused the trembling of the mountain to scare the Buddha away. On 
seeing the Buddha serene and undisturbed although he had used all his might to ữighten 
Him, it occurred to him thus: “This great monk is indeed wonderful! Powerful indeed is 
He! The evil consequences of what I have done will come back to me. There is no reíuge 
for me other than this great monk. Like a man, who slips and íalls onto the ground, has to 
rely on the same ground to get up, I will now take reíuge in this very monk.” 

With this thought, he bowed beíore the Buddha, touching his head on the Buddha’s feet, 
the soles of which were adorned with one hundred and eight signs. He also begged the 
Buddha’s pardon and took reíuge in Him. Then the Buddha taught him Dãna-kathã, Sĩla- 
kathã, etc., in serial order. By the end of vvhich, Naradeva and his retinue of ten thousand 
yakkhas were established in sotãpatti-phaỉa. 

On the day Naradeva thus became a sotãpanna, people from all over Jambudĩpa brought 
a man from each village to make sacriíicial offering to the yakkha. They also brought with 
them large quantities of sesarne, rice, beans of various kinds, butter, ghee, honey, molasses, 
etc. Naradeva handed back all these food-stuffs to the people and entrusted the men, 
originally meant for sacriíice, to the Buddha. 

Then the Buddha ordained these men by the “Ehi bhikkhu” íormula and helped them 
achieved arahantship within seven days. On the full-moon day of Magha (January- 
February), staying in the middle of one hundred crores of arahats, the Buddha gave 
instructions of Pãtimokkha at the Disciples’ meeting of four íeatures. 

An ehi-bhikkhu does not need to seek the bowl, robes, etc., to become a recluse. On being 
invited by the Buddha, “Come, o monk”, his appearance of a lay man vanishes, and he 
assumes the appearance of a monk of sixty years' standing in the Order. 

The four íeatures of a Disciples’ meeting are: 

(1) all participants are ehi-bhikkhus; 

(2) all participants have attained Chaịabhinnã (Sixíold Higher Knowledge); 

(3) all participants come together without being summoned by the Buddha, and 

(4) the congregation takes place on the full-moon day of the month, the fifteenth day 
Uposatha. 

The above mentioned story of the divine yakkha, Naradeva, comes from the 

Buddhavamsa Commentary. 

In the Bnddhavainsa Text, however, just this simple narration is given: "Again, 
when Buddha Dĩpankarã had gone into quietude on the top of Nãrada Mountain, 
there gathered one hundred crores of arahats who were free from deíilements." 

(This was the second sannipãta.) 

Once, Buddha Dĩpankarã observed vassa (rains retreat) on Mount Sudassana. When the 
vassa was over, people of Jambudĩpa went to the mountain to celebrate their annual 
mountain-top íestival. They then happened to encounter the Buddha. They listened to His 
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sermon and were so delighted with it that they became monks. When the Buddha taught 
them again on the Mahã Pavãranã Day [the full moon of Assayiýa (September-October)] 
the newcomers attained arahantship through the stages of Vipassanã Insight and of the 
Path, as a result of their contemplation of conditioned things in the three planes of 
existence. The Buddha held Pavãrană ceremony 5 with ninety thousand crores of arahats. 

(This was the third sannipãta.) 

The ordinary sermons, given by Buddha Dĩpankarã, led to realization of the Four Truths 
(attainment of Liberation) by thousands of beings, by countless individuals. 

At that time, the thoroughly puriíied Teaching of the Buddha spread far and wide; it was 
understood by innumerable beings, such as devas, humans and Brahmãs; it was full and 
complete with exhortation on noble sĩìa and such vừtues. 

Buddha Dĩpankarã, the Knower of the Three Realms, was alvvays attended upon by four 
hundred thousand ara/ỉữí-disciples who were immensely powerful with the sixíold 
abhinnãs. 

During the Dispensation of Buddha Dĩpankarã, those who died as learners (sekkhas) 
while trying for arahantship in vain, become the scorn of all. 

The Teaching of Buddha Dĩpankarã spread throughout the whole world and remained 
glorious íorever with arahats who had extirpated their foe, namely deíilements, and who 
were not disturbed by various sense objects and thus free of impurities and ãsavas. 

Particulars of Buddha Dĩpankarã 

Buddha Dĩpankarấs birth place was the City of Rammavati. 

His íather was King Sudeva and His mother was Queen Sumedhã. 

His two male Chieí Disciples were Sumangala Thera and Tissa Thera. 

His attendant was Sãgata Thera. 

His two íernale Chieí Disciples were Nandã Therĩ and Sunandã Therĩ. 

His Bodhi tree was a pipphala tree. 

His male supporters were Tapussa and Bhallika. His íemale supporters were Sirmã 
and Sonã. 

His height was eighty cubits. He was a splendour like a pillar of blazing light and a 
great sãla tree in full bloom. 

(The advantage of giving these particulars is this: Had they not been given, He 
might have been mistaken for a deva, mãra, a demon, or a Brahma. One could 
think, it is not strange at all that the wonderful events should occur to such a divine 
being. This would have led to the wrong notion that it was not worthwhile to listen 
to His Teaching. Then there would have been no possibility of realization of the 
Truth (attainment of Liberation). On the other hand, the particulars would give rise 
to the right belieí that “Powerful thus is indeed a human being.” With this belieí, 
beings would listen to His Teaching and could understand the Truth (or could 
attain Liberation). Hence such details.) 

Buddha Dĩpankarấs rays spread by themselves (i.e. without His exercising of 
power) to all the directions reaching twelve yọịanas. His life span was one 
hundred thousand years. 

(Thừ much is given in the Pãli Text.) 

There are also some more particulars in the Commentaries which are not contained 
in the Text but which, the Commentaries State, much be told. 

While leading a lay man’s life, Buddha Dĩpankarã had three palaces: Hamsa, 


5. Formal ceremony concluding the rains-retreat in which each bhikkhu invites criticism from his 
brethren in respect of what has been seen, heard or suspected about his conduct. 
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Konca, and Mayura. 

He had three hundred thousand íemale attendants. His Chieí Consort was Padumã 
Devĩ, His son Usabhakkhandha. The duration of His reign was ten thousand years. 
When He renounced the world, He went íorth on an elephant. When He became 
Buddha, He lived at Nandãrãma (Nanda Park). 

Living throughout such a long period, Buddha Dĩpankarã saved large numbers of 
beings (from suííering). 

Having made the three divisions of the True Dhamma, such as Learning 
(Pariyatti ), Practice (Patipattí) and Penetration ( Pativedha ), shine íorth throughout 
the world, and having liberated beings, Buddha Dĩpankarã and His Disciples 
realized íinal Peace, the way a mass of fire went out aíter blazing with bright 
Hames. 


Contemplation on Impermanence, etc. (samvega) 

The glory of that Buddha Dĩpankarã, His assemblage of four hundred thousand arahats, 
etc., who were all His Disciples, and the signs on both His feet, had all ceased to exist. 
Impermanent are all conditioned things! They are indeed unsubstantial! 

Erection of A Cetĩya 

In this way, Buddha Dĩpankarã, who had penetrated all the Four Noble Truths without 
exception, attained Parinibbãna at Nandarama Park. In the same Park was erected a cetiya, 
thirty yọịanas in height and dedicated to Him. It was made of powdered red orpiment 
mixed with oil and butter, and in it were enshrined His relics which were in an 
indestructible and undispersed mass, a natural phenomenon common to all long-lived 
Buddhas. People of Jambudĩpa came together and completed the cetiya with decorations of 
seven kinds of gems. 

Here ends Dĩpankarã Buddhavamsa. 


2. KONDANNA BUDDHAVAMSA 

The aeon in which Buddha Dĩpankarã appeared came eventually to an end. When 
asarìkhyeyya (incalculable) aeons had passed aíter that, there appeared Buddha Koọdanna in 
a certain aeon. 

(Though asankhyeyya is a number which is incalculable, the period between the 
previous Buddha Dĩpankarã and the following Buddha Kondanna is called 
Buddhantara-asarìkhyeyya as it is to be understood as an interval between two 
Buddhas.) 

This is how Buddha Kondanna appeared: At the end of His íulíilment of the Períections 
for sixty asankhyeyya and a hundred thousand aeons, while enjoying His life in the divine 
abode of Tusitã which is a tradition followed by all Bodhisattas, and having complied with 
the request made by other devas for becoming a Buddha, He descended to the human world 
to be conceived in the womb of Queen Sujãtã at King Sunandấs palace in the City of 
Rammavati. 

(At the moment of His conception there occurred the usual thirty-two portent 
phenomena.) 

The Bodhisatta was born aíter ten months had passed. At the moment of his birth also, 
the portents became maniíest and other miraculous events that were associated with every 
Bodhisatta took place. 

(All this will be mentioned in detail when we come to the chronicle of Buddha 
Gotama.) 


Royal Household Life 
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Since the Bodhisatta belonged to the clan of Kondanna, he was named Prince Kondanna. 
When he carne of age, he enjoyed a kingly life for ten thousand years, living in the three 
most delightful golden palaces, namely, Suci, Suruci and Subha, with his Chief Consort 
Ruci Devi, and being waited upon and entertained by three hundred thousand íemale 
dancers and attendants. 

Renunciation 

While Kondanna was living thus, Queen Ruci Devĩ gave birth to a son, named Vijitasena. 
On seeing the four omens of the aged, the sick, the dead, and the recluse, the Bodhisatta 
renounced the world, riding a chariot drawn by four thoroughbred horses. 

Prince Kondanna’s renunciation was emulated by ten crores of people, who became 
recluses too. 

Bodhisatta Kondanna, with these ten crores of recluses, practised dukkaracariyã. On the 
day he was to attain Enlightenment, the Bodhisatta partook the milk-rice offered by 
Yasodharã, daughter of a wealthy man of the village of Sunanda. He passed the daytime in 
the local grove of sãìa trees and in the evening, he went alone to the Bodhi tree, leaving 
behind all his recluse-followers. On the way, he accepted eight handíuls of grass offered 
by a heretic named Sunanda and as soon as he spread the grass at the foot of a sălakalyani 
tree, the Unconquered Seat (Aparậịita Paììcmka), which was fifty-seven cubits in height, 
appeared. 

Enlightenment 

Sitting cross-legged on the Seat, the Bodhisatta put forth energy at four levels and 
overcame Mãra and his army; then he gained Pubbenivãsa nãna in the first watch and 
Dibbacakkhu nãna in the middle watch and in the last watch he contemplated the doctrine 
of Paticca-samuppãda in forward order and backvvard order. Thereaíter, he entered upon 
the íourth jhãna through Anãpãna Meditation, emerged from it and, while retlecting on the 
five aggregates, he discerned fifty characteristics concerning the rise and fall of the 
aggregates and developed Vipassanã Insight up to Gotrabhũ nãna. Gaining arahatta-magga 
nãna and penetrating all the attributes of a Buddha, he attained unique Buddhahood at 
sunrise. 

Three Occasions of The Buddhấs Teaching (Dhammãbhisamaya) 

After His attainment of Buddhahood, the Buddha Kondannã spent seven days at each of 
the seven places in the neighbourhood of the Bodhi tree. In the eighth week, He accepted 
the request made by a Brahmã for His Teaching and He considered as to whom He should 
teach íirst, ahead of all others. Remembering the eighty crores of recluses who had 
followed His example of renunciation, He thought of their whereabouts and came to know 
that they were staying at Devavana, Divine Grove of Arundhavati town, eighteen yọịanas 
from the Bodhi tree. Taking His bowl and robe, He arrived at their place at once by means 
of His miraculous power. 

Seeing Buddha Kondannã approaching them from a distance and being moved by their 
devotional íaith in Him, the ten crores of recluses extended Him warm welcome, took His 
bowl and robe, prepared the Seat and paid obeisance to Him respectíully. Aíter which, they 
set down at suitable places, surrounding the Buddha. 

Then the Buddha taught the Dhammacakka-pavattana Discourse which was also delivered 
by all previous Buddhas. 

Buddha Kondanna, who was endowed with unlimited glory, incomparable retinue and 
fame, countless attributes, íormidable appearance to those who are impudent, íorbearance 
like the mass of earth, morality [extensive] like the mass of water in the ocean, 
concentration, steadíast like Mount Meru, wisdom [iníinite] like the open space, alvvays 
engaged Himselí' in teaching the íaculties ( indriya ), powers (baìà), constituents of 
Enlightenment ( bojjhanga ), íactors of the Path ( maggariga ), Truths ( sacca ) as revealed in 
the Bodhi-pakkhiya Dhamma, the doctrines contributing to Enlightenment, for the beneíits 
of large numbers of beings. 
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At this teaching of the First Sermon, one hundred crores of devas and human headed by 
ten crores of bhikkhus realized the four Truths. 

(This was the first occasion of Dhammăbhisamaya on which the Buddha taught the Four 
Truths to devas, humans and Brahmãs.) 

This was followed, at one time, by the delivery of the Mangala Sutta to a great gathering 
of devas and Brahmãs, who arrived from the ten-thousand world-system, assuming minute 
subtle bodies (so that there could be enough room for them all) in the universe. At this 
gathering, an unknown deva raised the question of blessings (mangaìa), asking as to what 
helped to bring about a períect life with prosperity. Addressing that deva, the Buddha 
taught the Mangala Sutta. 

At this teaching of the Mangala Sutta, ninety thousand crores of devas and humans 
attained arahantship. Those who became sotãpanna, etc., were innumerable. 

(This was the second Dhammãbhỉsamaya occasion of the Btiddha’s Teaching of the Four 
Truths to devas, humans and Brahmãs.) 

When Buddha Kondanna taught the Dhamma, staying in the sky aíter deíeating the 
heretics by a display of the twin miracle of water and fire, eight-thousand crores of devas, 
humans and Brahmãs attained arahatta-phala. Those who were established in the three 
lower phaìa stages, were innumerable. 

(This was the third Dhammãbhisamaya occasion of the Buddha’s teaching of the Four 
Truths to devas, humans and Brahmãs.) 

Three Occasions of The Disciples’ Meeting (Sannipãta). 

There were also three occasions of sannipãta, meeting of Buddha Kondanna's disciples: 

The íirst occasion took place in Canda Park, Candavati being His supporting City, when 
He observed the íirst vassa, aíter He had attained Buddhahood penetrating the four Truths. 

In that City, two young men, Bhadda, son of Sucindhara, and Subhadda, son of 
Yasodharã, whose íathers belonged to the lineage of immensely rích Brãhmana íamilies, 
listened to Buddha Kondanna sermon. As a result, they developed devotional íaith, donned 
the robes together with ten thousand youths in the presence of the Buddha and attained 
arahantship. There, the Buddha, being surrounded by one hundred crores of arahats led by 
Subhadda Thera, recited the Pãtimokkha on the full-moon day of Jettha (May/June) 

(This was the íirst sannipãta.) 

Some time later, Buddha Kondanna's son, Prince Vijitasena (aíter becoming a bhikkhu) 
attained arahantship. The Buddha then recited the Pãtìmokkha in the midst of one thousand 
crores of arahats with Vijitasena Thera at their head. 

(This was the second sarmipãta) 

Finally, at one time, while visiting the countryside, Buddha Kondanna ordained King 
Udena and his host of followers. When they all attained arahantship, the Buddha, being 
surrounded by ninety crores of arahats, headed by Udena Thera, recited the Pãtimokkha. 

(This was the third saimipãta.) 

Bodhisatta Gotama, as Universal Monarch Vijitãvĩ, received Prophecy from Buddha 

Kondaníia 

At that time our Bodhisatta was a Universal Monarch, Vijitãvĩ by name, ruling in the City 
of Candavati. Having numerous distinguished hosts of attendants, he held, under his sway, 
the whole stretch of land in the universe up to the end of the four oceans with 
righteousness, not by íorce nor by arms. 

Then Buddha Kondanna, setting out on a journey followed by one hundred thousand 
crores of arahats, arrived at Candavati. Hearing of the Buddha’s visit, Bodhisatta King 
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Vijitãrvĩ extended a warm welcome to the Buddha, made arrangements for His lodging and 
invited Him and His Disciples for the next day's rneal. The following day, he prepared the 
meals properly and períormed a ceremony of alms-food offering on an elaborate scale. 

Having thus performed, the King listened to the Buddha’s serrnon, which was given in 
appreciation of the oííering. At the end of the sermon, he made a request: “May the 
Venerable Ones spend the three months of vassa in the City of Candavati, to do the citizens 
a íavour.” And he períormed matchless acts of charity to the congregation of monks led by 
the Buddha during the whole period of vassa. 

Then Buddha Kondanna declared a prophecy: “Innumerable aeons from the present one, 
in the aeon that appears after three asarikhyeyya and one hundred thousand aeons, you will 
deíinitely become a Buddha.” (The prophecy, like the one made by Buddha Dĩpankarã, 
given in full detail in the Pãli text, mentioning the practice of austerity and other events, 
but they are not repeated here as they have already been given in the story of Sumedha 6 .) 

Having declared the prophecy, Buddha Kondanna carried on teaching. Aíter listening to 
the Buddha’s serrnon, the King's íaith in the Buddha grew to a great extent and being 
desirous of achieving Buddhahood, he made an offering of his vast kingdom to the Buddha, 
in whose presence he becarne a monk. After learning the Three Pitakas, he acquired the 
eightíold attainment and fivefold higher knowledge. Reaching the apex of the higher 
knowledge, he was reborn in the Brahmã abode on his death. 

Particulars of Buddha Kondaníĩa 

Buddha Kondanna's place of birth was the City of Rammavati. 

His íather was King Sunanda, and His mother was Siýãtã Devi. 

His two male Chieí Disciples were Bhadda Thera and Subhadda Thera. His 
attendant was Anuruddha Thera. 

His two íemale Chieí Disciples were Tissã Therĩ and Upatissa Therĩ. 

His Bodhi tree was a Sãlakalyãnĩ tree. 

His male lay attendants were Sona and Upasona. His female lay attendants were 
Nandã and Sirĩmã. 

His height was eighty-eight cubits, and He shone like the moon or the sun at noon. 

The life span then was one hundred thousand years and throughout that long 
period He saved beings, such as devas, humans and Brahmãs, taking them out of 
the vvaters of samsãra and placing them onto the land of Nibbãna. 

While a lay-prince, Buddha Kondanna had three palaces; Suci Golden Palace, 
Suruci Golden Palace and Subha Golden Palace. 

His íemale attendants were three hundred thousand. His Chieí Consort was Ruci 
Devĩ, and His son VỊjitasena. He reigned for ten thousand years. 

He used for His renunciation the chariot drawn by thoroughbred horses. When He 
became Buddha, He stayed at Candãrama (Canda Park). 

In Buddha Kondanna's Dispensation, the earth with arahats, whose ãsavas were 
gone and who were puriíied of impurities, was in splendour like the open sky with 
stars and planets. (That is to say, the colour of the arahats' robes covered the 
suríace of the whole earth.) 

The arahats were of incomparable nobility. They were not at all disturbed by the 
eight vicissitudes of life; it was hard for the íiery tempered unruly people to 
approach them. When these arahats, who were endowed with great fame, were 
desirous of passing into Nibbãna, they rose to the sky, about seven toddy palm 
trees high, (as though the lightening rushes into the murky clouds). They entered 
upon tejo-kasina jhãna (attained with the fire-element as a kasina object) and 


6. This statement made by the another is repeated aíter the declaration of prophecy made by each 
Buddha. We will leave out similar statements from the accounts of later Buddhas. 
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Hashing a great light completely burned themselves in the sky and attained 
Parinibbãna. 

Samvega 

The peerless glory of Buddha Kondanna and His concentrated mind that was permeated 
with Omniscience had all vanished. Unsubstantial and íutile indeed are all conditioned 
things! 

Cetiya 

Buddha Kondanna, who had íully realized the Four Noble Truths, attained Parinibbãna at 
Candãrãma. In the same park, a cetiya, seven yọịanas high, was built. It was made of 
powdered red orpiment mixed with oil and butter and was dedicated to Him. 

The unbreakable relics of the Buddha, true to the nature of long-lived Enlightened Ones, 
remained solid like golden images without íalling into pieces. These relics were enshrined 
in the cetiya and people from all over lambudĩpa completed the construction by decorating 
it with seven kinds of precious stones. 

Here ends Kondanna Buddhavamsa. 


3. MANGALA BUDDHAVAMSA 

When incalculable aeons had elapsed aíter the aeon of Buddha Kondanna, in one kappa 
there appeared four Buddhas, namely, (1) Mangala, (2) Sumana, (3) Revata and (4) Sobhita 
in that order. The íirst of the four Buddhas thereíore was Mangala. 

Conceptìon 

Having íulíilled the Perfections for sixteen asarìkhyeyya and one hundred thousand aeons 
and on completion of His íulíilment of the Períections, Bodhisatta Mangala was reborn in 
Tusitã which was a common abode of all íuture Buddhas. While enjoying a divine life, He 
accepted the request made by devas and descended to the world of human beings to take 
conception in the womb of Uttarã, Queen of King Uttara, in the City of Uttara which 
excelled all other cities. 

The Mother's Body Luminescence 

From the moment the Bodhisatta took conception, the light from the Queen's body spread 
eight cubits all around and could not be overpowered even by sun-light and moon-light. 
Not requiring other lights, the queen moved about by means of her own luminescence with 
her maids of honour at her Service. 

Birth of the Bodhisatta 

The conception was guarded by celestial beings, and when ten months had elapsed the 
Bodhisatta was born in the excellent and delightíul Uttaramadhura Park. 

Royal Household Life 

When Bodhisatta Mangala carne of age, he ascended the throne. He lived in three golden 
palaces, namely, the most íamous Yasavanta Palace, the most delightíul Rucimanta Palace 
and the most splendid Sirimanta Palace, together with his Chieí Consort Yasavati and 
surrounded by thirty thousand dancers who were exquisitely adorned. Thus he enjoyed 
kingly luxuries that were likened to divine comíorts for nine thousand years. 

Renunciation 

When Queen Yasavati ga ve birth to a son, named Sivala, the Bodhisatta saw the four 
omens of the aged, the sick, the dead and the recluse, and then he renounced the world by 
going íorth, riding the well decorated thoroughbred horse named Pandara and became a 
monk. 

His renunciation example was followed by three crores of people who also donned the 
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ro be. 

With the three crores of monks, Buddha Mangala engaged in dukkaracariyã for eight 
months. On the full-moon day of Vesãkha when he was about to attain Buddhahood, he 
partook the milk-food oíTered by Uttarã, daughter of a wealthy man and a resident of the 
village of Uttara. Aíter spending the day-time in the local sãla grove, he left behind his 
host of bhikkhus and went alone to the Mahãbodhi tree in the evening. On the way, he 
accepted the eight handíuls of grass from a heretic, Uttara by name. As soon as he spread 
the grass under the Naga Bodhi tree, there appeared the Aparặịừa Seat, which was fifty- 
eight cubits high. 

Attainment of Buddhahood 

Sitting cross-legged on that Seat and putting forth energy at four levels, the Bodhisatta 
deíeated Mara and his army. He acquired Pubbenivãsa nãna in the íirst watch and 
Dibbacakkhu nãna in the middle watch of the night. In the last watch, however, he 
reílected on the Doctrine of Paticca-samnppãda in forward and backward order, aíter 
which he entered upon the íourth jhãna through Anãpãna Meditation. Having emerged 
from that jhãna, he retlected on the five aggregates, discerned the fifty characteristics of 
their rise and fall and developed Vipassanã Insight up to Gotrabhũ nãna. Gaining the 
arahatta-magga iỉăna and penetrating all attributes of a Buddha, he attained the 
incomparable Buddhahood at sunrise. 

Extremely Bright Rays of The Body 

Buddha Mangala's rays shone forth more intensely than those of other Buddhas. The rays 
from other Buddhas produced automatically without supernormal power, reached the 
distance of either eighty cubits or just an arms length. But Buddha Mangalấs rays shone 
day and night all over the ten-thousand world-system. Because of such brilliance, not only 
all the surrounding objects, such as trees, the ground, lorests. hills, oceans, etc., were 
illuminated, but, to say the least, pots and pans that were usually dirty and black (with soot) 
were lít up as if they were covered with gold. 

The life span of people belonging to the period in which Buddha Mangala appeared was 
ninety thousand years, and during that whole period everything was thus gold in colour. 
During His Dispensation, the sun, the moon, stars and planets had no light. Since there was 
no sunlight, the demarcation between day and night was not distinct. 

Though there was absence of sunlight, people moved about attending to their business by 
means of the Buddha’s rays. Days and nights are recognized with the help of the chirps of 
birds, that were normally heard in the morning and the blooms of flowers that are normally 
seen in the evening. 

The question may be asked whether other Buddhas were lacking such glorious powers. 
The answer is: they were not, indeed they also had such powers. They could make the rays 
permeate the ten thousand world-system if they so desired. But while others had their 
natural luminescence of their bodies just within an arm's length, the rays of Buddha 
Mangala's body always spread throughout the ten thousand world-system without having to 
be produced purposely because of the power of His wish made in a previous existence. 

Buddha Mangala's Wish made in A Previous Existence 

When Buddha Mangala was a Bodhisatta in one existence that was similar to that of 
Vessantara, he lived with his wife and children at a place that resembled Vanka-pabbata. 

Hearing that the Bodhisatta was very generous, an ogre named Kharadãthika, in the guise 
of a brahmin, approached him to ask for His son and daughter. 

The Bodhisatta handed His son and daughter over to the brahmin most delightedly and 
thus caused the trembling of the great earth, two hundred and íorty thousand leagues in 
size, the bottom of which touching the waters below. 

Leaning against the wooden plank of the railing of the walkway, the ogre devoured up 
both children as though he chewed and ate a bundle of lotus stems while the Bodhisatta was 
looking on. 
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While looking, he saw bright blood like ílames of fire pouring out from the ogre's mouth 
as he opened it, but there arose not one iota of distress in him. Instead, he was greatly 
delighted and happy, thinking: “This is my excellent act of charity.” 

He then expressed his wish: “As a result of this generous act of mine, may my body 
emanate rays in íuture, bright like the blood (in the ogre's mouth).” Hence, in íulíilment of 
that wish, on attainment of Buddhahood, the brilliant natural rays emanated and spread 
from Buddha Mangala's body all over the ten-thousand world-system. 

Besides, there was another wish made previously by Buddha Mangala. As a Bodhisatta, 
he once got an opportunity to pay homage to a cetiya dedicated to a Buddha. Thinking: “I 
should sacriíice my life to this Enlightened One,” he had his whole body wrapped up in 
cloth soaked with oil. He then íilled a golden bowl, which was worth one hundred thousand 
pieces of money, with butter up to the brim which was about a cubit in diameter, through 
the slit. In that golden bowl, he lighted a thousand wicks and carried the bovvl on his head. 
He also set his body ablaze and spent the whole night circumambulating the sacred cetiya. 

Though the Bodhisatta was paying homage thus till dawn, the heat could not touch even 
the pores of his body, as if he were staying amidst lotus blooms. Indeed the nature of the 
Dhamma is such that it gives reciprocal protection from danger to one who protects 
(practises) it. Thereíore the Buddha says: 

Dhammo have rakkhati dhammacãrim. 

Dhammo sucỉnno sukham avahati 
esãnisariĩso dhamme sucinne 
na duggatim gacchati dhammacãrĩ 

Also as a result of this act of merit, Buddha Mangala's natural body rays spread 
throughout the ten thousand world-systems. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His Enlightenment, Buddha Mangala stayed for seven days at each of the seven 
sites near the Bodhi tree. He then accepted a Brahmấs request for His Teaching, and when 
He contemplated to whom He should teach, He saw the three crores of bhikkhus who had 
donned the robe to follow His example and who were endowed with sufficing conditions 
(upanissaya ) for the Path and Fruition. 

Thinking that He would teach them first, the Buddha contemplated also their whereabouts 
and came to know that they were staying in the íorest called Sirivana of the City of 
Sirivaddhana, eighteen leagues away from the Mahãbodhi tree. Taking with Him His bowl 
and robe, the Buddha immediately appeared at the forest of Sirivana, using His psychic 
power. 

On seeing the Buddha approaching them, the three crores of bhikkhus, with íaithíul 
minds, welcomed the Buddha by taking His bowl and robe, prepared the Seat for Him, and 
paid obeisance respectíully. When all these had been done, (surrounding the Buddha) they 
took their appropriate seats. 

Then the Buddha delivered the Dhammacakka-pavattana Sutta as all previous Buddhas 
had done. By the end of which, the three crores of bhikkhus attained arahatta-phala. (They 
all became arahats.) Devas and humans, numbering one hundred thousand, realized the 
Four Truths. (They were thus liberated.) 

(This was the íirst Dhammãbhisamaya.) 

Immediately beíore Buddha Mangala taught the Abhidhamma, He was staying near the 
City of Citta, His resort for food. Like our Buddha (Gotama) who períormed the Twin 
Miracle of water and fire near the mango tree of the gardener, Kanda, near the city-gate of 
Sãvatthĩ, and deíeated the heretics, so did Buddha Mangala display the Twin Miracle and 
deíeated the heretics at the city-gate of Citta. He then went up to Tãvatimsa where he sat 
on the emerald stone slab, Panậukambala, at the foot of Pãricchattaka tree and taught 
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Abhiđhamma discourses to devas and Brahmãs. 

Then one hundred thousand crores of devas and Brahmãs realized the Four Truths. (They 
were liberated.) 

(This was the second Dhammãbhisamaya.) 

Beíore Buddha Mangala appeared, there was King Sunanda, in the City of Surabhi, who 
períormed the duties necessary for acquisitions of the Wheel (which is one of the seven 
treasures of a Universal monarch). After fulfilment the duties, the wheel treasure came into 
his possession. 

When Buddha Mangala appeared, the Wheel slipped from its place. Seeing this, King 
Sunanda became very unhappy and asked his brahmin advisors: “Why was the Wheel 
treasure that appeared by the power of my meritorious deeds has slipped from its place?” 

Then the Brahmins replied: 

“O King, the Wheel slips because the life of a Universal Monarch is nearing its 
end; or when the monarch becomes a monk; or because a Buddha appears. 

“There is absolutely no danger of your life ending. You will live a very long life. 
“Indeed Buddha Mangala has now appeared in the world. That is the reason for the 
slipping of your Wheel treasure.” 

Having heard the reply given by the Brahmins, the Universal Monarch Sunanda with his 
retinue paid his respects to the Wheel treasure and made a request thus: “I will do 
obeisance to Buddha Mangala by means of your glory, o Wheel. Please do not disappear 
yet in the meantime.” Then the Wheel returned to its original place. 

Immensely delighted, Universal Monarch Sunanda with his multitude of people, thirty 
leagues in size, approached Buddha Mangala who was indeed mangala (auspiciousness) of 
the whole world. The King gave alms on a grand scale to the Buddha and His Sangha. He 
offered the hundred thousand arahats pieces of cloth from Kãsi, to be made into robes, and 
all kinds of requisites to the Buddha. After the alms-giving, he sat down at a suitable place 
to listen to the Buddha's sermon. Likewise, Prince Anurặja, son of the Universal Monarch, 
took his Seat. 

Then Buddha Mangala gave the audience, headed by King Sunanda, the usual series of 
sermons. This led to the attainment of arahantship with the Fourfold Analytical Knowledge 
by Universal Monarch Sunanda and his followers, numbering ninety crores. 

Contemplating on the acts of merit done by them in the previous existence, the Buddha 
saw their past wholesome deeds that would bring them bowls and robes miraculously 
(without looking for them). So He stretched out His right arm and uttered: “Etha Bhikkhavo 
— Come, o monks!” Instantly all of them became monks with their hair of two íingers 
length, carrying their respective bowls and putting on their respective robes and assuming 
the respectable appearance of Mahãtheras of a hundred years' standing in the Order, and 
they surrounded thĩe Buddha. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

While Buddha Mangala was sojourning in the City of Mekhala, His íuture Chief 
Disciples, the young men Sudeva and Dhammasena, who had one thousand (according to 
the Sinhalese Commentary, ten thousands) youthíul companions each, became ehi-bhikkhus 
in the Buddha’s presence, and when they attained arahantship on the full moon of Magha 
(January-February), the Buddha recited the Ovãda Pătimokkha in the midst of one hundred 
thousand crores of monks. 

(This was the first sannipăta.) 

Again, the Buddha recited the same Pãtimokkha at the meeting of one thousand crores of 
monks, who had been ordained at the assembly of the Buddha’s kinsmen, that took place in 
the Park named Uttara. 
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(This was the second sannipãta.) 

In the midst of ninety crores of monks, who took part in the Sangha meeting headed by 
the bhikkhu who íormerly was Sunanda the Universal Monarch, the Buddha repeated His 
recitation of the Pãtimokkha. 

(This was the third saimipãta.) 

Bodhisatta Gotama, as Brahmin Suruci, received prophecy from Buddha Mangala 

At the time of Buddha Mangala, our Bodhisatta was a brahmin, Suruci by name, living at 
the village of Suruci. He was accomplished in the Vedas (Vedic texts), nighanậu (glossary), 
ketubha (rhetoric), akkharapabheda (grammar) and itihãsa (legends and histories) as the 
fifth treatise. 

He was clever in vvriting and reading poetry ( padaka ) as well as prose ( veyyãkamna ) . 

He was well-versed in Lokãyata philosophy, which was concerned not with spiritual 
matters but only with mundane aíTairs and also in Mahãpurisa Lakkhana, the art of reading 
bodily signs of a superior being. 

Having listened to the Buddha’s talks on the Dhamma, Brahmin Suruci cultivated íaith in 
Him and took reíuge in the Three Gerns. He then invited the Buddha and His disciples: 
“Please accept my oííering of food for tomorrow.” 

“Brahmin, how many monks do you like to have?” asked the Buddha. “How many monks 
are there, Venerable Sir?” “There are all together one hundred thousand crores,” replied the 
Buddha, as it was the occasion when His Disciples assembled for the íirst time. “Then 
Venerable Sừ, together with all these monks, please accept my oíTcring of the meals.” The 
Buddha kept silent showing His consent. 

Having invited the Buddha, Bodhisatta Brahmin Suruci went home and thought thus: “I 
can afford to give such a great number of monks rice gruel and pieces of cloth meant to be 
robes. But how can the seating for them be arranged?” 

The Bodhisatta's thought caused warming of the stone slab, which was the Seat of Sakka 
on Mount Meru, eighty-four thousand leagues high. 

Then Sakka contemplated thus: “Who is interested in removing me from this place?” 
When he looked for the cause of the warming of his Seat, he saw Brahmin Suruci; it then 
occurred to him thus: “This Bodhisatta has invited the Sangha, led by the Buddha, for meals 
and is worrying about their accommodation. I should go there and take my share of 
merits.” Assuming the appearance of a carpenter and carrying an axe in hand, he appeared 
beíore the Bodhisatta. 

Construction of A Pavilion 

Sakka, as the carpenter, enquired: “Is there any job for a worker?” Seeing the carpenter, 
the Bodhisatta asked: “What can you do?” “There is no craít that I do not know. If anybody 
wants to build a pavilion, a palace, a house, or any other building, that is my job.” “Then I 
have something for you to do.” “What is it?” “I have invited a hundred thousand crores of 
monks to tomorrow's meal. Can you build a pavilion to accommodate theme.” “Yes, I can, 
provided you pay me.” “Friend, I will.” “Very well, I will construct it as you will make 
payment.” So saying, Sakka looked round for a certain plot of land. 

Rise of A Jewelled Pavilion from The Earth 

The plot of land, twelve leagues in size, which was viewed by Sakka, became an evenly 
level ground like a kasiụa-devics. Sakka looked around and made the wish: “Let a great 
pavilion of seven kinds of jewels, pleasing to the eye and richly adorned, appear from the 
earth.” And while he was watching, there rose up a great pavilion of jewels, splitting the 
earth suríace. Its pillars of gold had lotus-vases of silver; its pillars of silver had lotus 
vases of gold; its pillars of rubies had lotus-vases of coral; its pillars of coral had lotus- 
vases of rubies, and its pillars of seven kinds of jewels had lotus-vases of seven kinds of 
jewels. 
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Thereupon he looked at the pavilion and made the wish: “Let there be chains of tinkling 
golden bells hanging between the pillars in the pavilion.” As he was thus looking, the 
chains of tinkling golden bells appeared, hanging between one pillar and another. Fanned 
by a gentle breeze, the tinkling bells made a very sweet sound like the sound of music 
produced by five kinds of musical instruments. It was like the time when celestial beings in 
heaven períormed a concert. 

Again, he made the wish: “Let there be festoons of heavenly períumes, íestoons of 
flowers and íestoons of leaves hanging down.” At that moment, íestoons of heavenly 
pcríumes. flowers and leaves appeared hanging down. 

Again, he made the wish: “Let seats for the hundred thousand crores of monks, costly 
spreads and bovvl-stands allowable to monks appear breaking the earth.” Instantly, these 
things appeared. 

Still again Sakka made the wish: “Let there be huge water pots in every corner.” Instantly, 
huge water pots appeared. 

When all these had been created, Sakka went to the Bodhisatta Brahmin Suruci and said: 
“Come, Brahmin, please have a look at your pavilion and make payment due to me.” The 
Bodhisatta went to the pavilion and while he was examining it, the whole frame of his body 
was suffused with five kinds of joy. 

Performance of Mahã Dana 

While the Bodhisatta was looking at the pavilion, it occurred to him thus: “This pavilion 
could not have been made by a human being. On account of my wholesome desire to 
pcrl orm a great act of charity and also of my virtues, surely Sakka's Seat must have become 
warm. The warmth must have led the King of Devas to construct this pavilion. With such a 
pavilion, it does not befit me to make offerings just for one day. For seven days shall I 
períorm a great act of charity.” He then accommodated the Sangha, headed by the Buddha, 
in the pavilion for seven days and offered them specially prepared milk-rice. 

When the milk-rice was offered, it was not possible for the people alone to wait upon the 
monks, devas too, one beside each man, participated in vvaiting upon them. The site which 
was twelve or thirteen leagues was not large enough for all the bhikkhus. Therefore those 
bhikkhus, who could not get seats, had to make their own accommodation there by 
exercising their respective powers. 

Offering of Medicinal Food and Sets of Three Robes 

The day the alms-giving was over, all the monks' bowls were washed well, íilled with 
clariíied butter, ghee, honey, molasses for medicinal purposes and were offered together 
with sets of three robes. The set of robes that was received by the most junior member of 
the Sangha was worth one hundred thousand pieces of money. 

Buddha Martgala's Prophetic Declaration 

When Buddha Mangala was giving His sermon in appreciation of the alrns given to Him, 
He contemplated through His íoreseeing wisdom: “This man had períormed such an act of 
great alms-giving. What will he become in future?” Then He foresaw that Bodhisatta 
Brahmin Suruci would deíinitely becorne a Buddha, Gotama by name, in one bhadda-kappa 
after two asaiikhyeyyas and one hundred thousand aeons had elapsed. He then called out to 
him and made a prophetic declaration: “When two asaúkhyeyya and one hundred thousand 
aeons have elapsed, you will deíinitely become a Buddha, Gotama by name.” 

Hearing Buddha Mangala's prophecy, the Bodhisatta became elated and rejoiced, and it 
occurred to him thus: “The Buddha has prophesied that I would certainly become a Buddha. 
What is the use of living a household life. I shall go forth immediately.” Having abandoned 
the wealth of a rich brãhmanic household as though it were spittle, he became a monk in 
the presence of Buddha Mangala, learned the three Pitakas, attained the Five Abhiũnãs and 
Eight Jhãnas, and without slackening from his jhãnas, he was reborn in the Brahmã-world 
on his death. 
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Particulars of Buddha Mangala 

Buddha Mangala's birthplace was the City of Uttara. 

His íather was King Uttara and His mother was Queen Uttara. 

His two rnale Chieí Disciples were Sudeva Thera and Dhammasena Thera. His 
attendant was Pãlita Thera. 

His two íernale Chieí Disciples were Sivala Therĩ and Asoka Therĩ. 

His Bodhi tree was a nãga-tree. 

His male supporters were the wealthy men Nanda and Visãkha. His íemale 
supporters were Anula and Sutana. 

Buddha Mangala's height was eighty-eight cubits. His physical rays always 
appeared in splendour throughout the ten-thousand world-system. Sometimes they 
spread beyond the ten-thousand world-system, reaching hundreds of thousands of 
world-systems. 

The life span of people during His time was ninety thousand years, and the Buddha 
lived throughout that period, rescuing such beings as humans, devas and Brahmãs 
out of the waters of sarhsãra and carried them to the shores of Nibbãna. 

While a lay-prince, the golden palaces he lived in were three viz., Yasavanta 
Palace, Rucimanta Palace, and Sirimanta Palace. 

He had thirty thousand female attendants. His Chieí Consort was Yasavatĩ. His son 
was Sivala. He reigned for nine thousand years. 

He went íorth riding the horse named Pandara. On His Enlightenment He stayed in 
Uttara Park. 

Just as counting the waves in the great ocean is impossible, so was the number of 
the ara/ỉữ í-disciples of Buddha Mangala. 

Throughout the liíetime and Dispensation of Buddha Mangala who conveyed all 
the three kinds of beings to Nibbãna, there never was a single recluse who died 
with deíilements. (They all became arahats and were pure when passed away into 
Nibbãna.) 

Buddha Mangala, who had large numbers of followers and great fame, lighted the 
Lamp of Dhamma and saved a great multitude of people from sarhsãrỉc currents to 
Nibbãnic shores. Like a mass of fire that had shone íorth became extinct and like 
the sun that was gone, the Buddha attained Parinibbãna, revealing thereby the 
nature of impermanence, suííering and uncontrollability of conditioned things to 
humans together with devas and Brahmãs. 

As soon as Buddha Mangala had thus passed away, His physical rays disappeared, 
and the entire ten-thousand world-system was left in total darkness. Then there 
occurred great lamentation of people throughout the world-systems. 

Samvega 

The peerless glory of Buddha Mangala and His concentrated mind that was permeated 
with Omniscience had all vanished. Unsubstantial and íutile indeed are all conditioned 
things! 

Cetìya 

Buddha Mangala, who had íully realized the Four Noble Truths, thus attained Parinibbãna 
at Uttara Park. (So called because its íruit trees bore more íruits and its flower trees had 
more flowers than those of other gardens.) In the same park, a cetiya, thirty yoịanas high, 
was built with the soft plaster made of powdered red orpiment mixed with oil and butter; 
and it was dedicated to Buddha Mangala. 

The unbreakable relics of the Buddha, true to the nature of long-lived Enlightened Ones, 
remained solid like a golden image without íalling into pieces. These relics were enshrined 
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in the cetiya and people from all over Jambudipa completed the construction by decorating 
it with seven kinds of precious stones. 

Here ends Maủgala Buddhavamsa 


4. SUMANA BUDDHAVAMSA 

In this way, Buddha Mangala, by means of His physical rays, outshone the various rays 
of the sun, the moon, stars and planets, devas and Brahmãs throughout the ten-thousand 
world-system of Jãti-khettâ', making no diííerence between day and night and then passed 
away into Nibbãna as though He had simultaneously created massive darkness. 

The life span, which was ninety thousand years in Buddha Mangala's time, gradually 
decreased to ten years; and again the life span increased thereírom and when it reached 
ninety thousand years, Bodhisatta Sumana, having íulíilled the Períections, was reborn in 
Tusitã, a practice common to all Bodhisattas. Consenting to the request made by devas and 
Brahmãs, He descended to the human abode and took conception in the womb of Sirĩmã, 
Queen of Sudatta, in the City of Mekhala. 

At the time of his conception, thirty-two prophetic phenomena became maniíest. At his 
birth, which took place aíter ten months, similar phenomena also took place, and all 
miracles, associated with all Bodhisattas, occurred. 

When he came of age, Prince Sumana occupied three golden palaces, namely, Canda 
Palace, Sucanda Palace and Vatamsa Palace, where he enjoyed for ninety thousand years, a 
blissíul life resembling that of devas, with his Chieí Consort Vatamsikã (so named because 
she was comparable to a flower that is worn on the crown of each and every person) who 
was waited upon by beautiíully adorned maids of honour, six million and three hundred 
thousand of them. 

(With regard to the number of these maids, it should not be taken that they all 
waited upon the Princess at the same time; it was the total number of all those 
ladies who served her in turn.) 

When Princess Vatamsikã gave birth to a son, Anupama, the Bodhisatta saw the four 
omens of the aged, the sick, the dead and the recluse, and he renounced the world, 
following the tradition of all Bodhisattas, in the clothings oííered by devas and, riding an 
elephant. His example of renunciation was followed by thirty crores of people who became 
recluses like Him. 

Bodhisatta Sumana with the thirty crores of recluses engaged in the practices of austerity 
(dukkaracariyã). On the full moon day of Vesãkha (April-May), having partaken the milk- 
food oííered by Anupamã, daughter of a wealthy man of the village of Anoma, he spent 
the daytime in the local sãla grove. In the evening, he left all his followers and went alone 
to the Bodhi tree. On the way, he accepted the eight handíuls of grass oííered by Anupama, 
a heretic, and spread it under the (nãga) Bodhi tree; suddenly there appeared the Aparặịita 
Seat of thirty cubits in height. 

Sitting cross-legged on that Seat (as has been described in Mangala Buddhavamsa), he 
dispelled Mara and his hordes, attained Períect Self-Enlightenment, the crovving glory of 
the three worlds, and uttered the verse of elation, beginning with Anekạịãtisamsarăm, 
which was also uttered by each and every Buddha. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter the attainment of Buddhahood and spending forty-nine days in the neighbourhood 
of the Bodhi tree, the Buddha accepted a Brahmấs request and contemplated as to whom 


7. There are three regions associated with the Buddha, namely, (I) Jãti-khetta , the ten-thousand 
world-system that quaked at the time of his conception, bứth, Enlightenment, giving up of the life- 
sustaining mental process and attaining Nibbãna; (2) Ẫnă-khetta, the hundred-thousand world- 
system throughout which His Teaching spread; and (3) Visaya-khetta, the iníinite world-systems 
which form the íield of investigation of His Omniscience. 
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He should teach íirst. Then He discerned the thirty crores of recluses who, with Him, had 
renounced the world, His half-brother, Prince Sarana and His Purohita's son, the youthíul 
Bhavitatta, who were endowed with the merits of their past deeds that would lead them to 
the Path, Fruition and Nibbãna. Thinking: “I shall teach them first,” He contemplated as to 
their whereabouts and saw that they were living in Mekhala Park of the City of Mekhala 
which was eighteen leagues away from the Mahãbodhi tree. Accordingly, taking His bowl 
and robe, the Buddha, by His psychic power, immediately appeared in Mekhala Park, the 
residence of those bhikkhus. 

On seeing Buddha Sumana approaching them, the thirty crores of bhikkhus, with íaithíul 
hearts, welcomed the Buddha, taking His bowl and robe, prepared the Seat and did 
obeisance respectíully. When all these were done, they took their appropriate seats 
surrounding Him. 

Then Buddha Sumana sent the gardener to íetch Prince Sarana and the youth, Bhavitatta, 
son of the Purohita. To the Prince and the youth with their thirty-seven crores of followers, 
to the thirty crores of bhikkhus who were His companions on His renunciation and as well 
as to several crores of devas and humans, the Buddha taught the Dhammacakka-pavattana 
Sutta, which were taught by previous Buddhas too, and hence beat the drum of His 
Dispensation of Nine Constituents 8 , accompanied by the conch of the Four Noble Truths. 

What should be particularly mentioned is this: Having attained Omniscience, Buddha 
Sumana was desirous of íulíilling the Brahmấs request. In order to liberate beings, such as 
devas, humans and Brahmãs, from the bondage of existences and to protect those who were 
robbed of their treasures of meritorious deeds by the robber of deíilements, He built the 
Deathless City of Nibbãna with the walls of morality (sTÌa), the moats of concentration 
(samãdhi) that encircled the City and adorned it with the gate of Insight Wisdom (Vipassanã 
nãna), the doors of mindíulness (sati), the grand pavilions and mansions, etc., of jhãna 
attainments ( samãpatti ) and was inhabited by the noble citizens of a group of Dhammas 
pertaining to Enlightenment ( Bodhi-pakkhiya-dhammas ). 

Having thus built the City of Nibbãna, Buddha Sumana created the (unbroken, straight, 
tidy, beautiíul, broad, and long) boulevard of four Methods of Steadíast Mindíulness 
(Satipatthãna). On either side of the boulevard, He laid out peaceíul and pleasant rows of 
shops of Dhamma where those who wanted the precious things of Fourfold Fruition 
(phaìa), Fourfold Analytical Knowledge (patisambhidă-nãna), Sixíold Psychic Power 
(abhinnãna) and Eight Jhãnas Attainments (samãpatti), could buy them to their hearts 
content with mindíulness (sati), energy ( vĩriya ), moral shame of doing evil (hirí), and 
moral dread of doing evil (ottappa). 

Having thus built the great City of Dhamma and laid out the Market of Dhamma, Buddha 
Sumana beat the Drum of Dhamma by delivering the First Serrnon, the Dhammacakka- 
pavattana Sutta, and provided the means of Liberation to one hundred thousand crores of 
devas, humans and Brahmãs. 

(This was the íirst Dhammãbhisamaya.) 

In order to subjugate the wrongful conceit of the intoxicated and arrogant heretics in 
Sunandavati, Buddha Sumana once pcrlormcd the marvellous Twin Miracle of water and 
fire near a mango tree and administered the Dhamma, the Elixir of Immortality, to devas, 


8. Nine Constituents of Buddha's dispensation, Navaúga Sarthu Sãsana: (1) Sutta — Discourses 
such as Mangala Sutta, Ratana Sutta etc. in plain prose. (2) Geyya — Discourses interspersed 
with many verses such as these in SaỊãyatana Samyutta. (3) Veyyãkarana — Teaching without 
any verses such as Abhidhamma Pitaka. (4) Gãthã — Teaching with verses only such as 
Dhammapada , Thera-gãthă, Therĩ-gãthã. (5) u dãna — Joyful utterance in 28 discourses such as 
Anekạịãti samsãram. (6) Itivuttaka — 18 discourses beginning with the expression: "Thus said 
the Bhagava". (7) Jãtaka — 550 birth stories. (8) Abbhũta Dhamma — Discourses describing the 
marvellous attributes of such persons as Ãnanda etc. (9) Vedalla — Discourses with questions 
and answers such as Cũla Vedalla Sutta, Mahã Vedalla Sutta, Sammaditthi Sutta. 
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humans and Brahmãs. Then one hundred crores of beings realized the Four Noble Truths. 

(This was the second Dhammãbhisamaya.) 

On another occasion, devas and Brahmãs of the ten-thousand world-system came and met 
devas, humans and Brahmãs of this universe and discussed Nirodha-samãpatti. “How can 
one enter upon Nirodha-samãpattũ How can one attain it? How can one arise from it?” 
Since they could not solve such problems, all of them, up to the nine abodes of Brahmãs, 
had doubts (as to the right answers) and they divided themselves into two groups. Along 
with King Arindama, Lord of people, they approached Buddha Sumana, Chieí of the three 
worlds, and put forward the aíoresaid questions. The Buddha solved them by giving 
appropriate Dhamma discourses, and ninety crores of devas, humans and Brahmãs 
penetrated the Four Noble Truths. 

(This was the third Dhammăbhisamaya.) 

Three Occasions of The Disciples' Meetúig (Sannipãta) 

There were three occasions of meeting of Buddha Sumana's disciples. Of these three, the 
first took place when, having observed vassa with Mekhala City as the resort for food, 
together with one hundred thousand arahats who were all ehi-bhikkhus, Buddha Sumana 
held Pavarana ceremony on the full moon day of Assayuja, the end of vassa. 

(This was the íirst sannipãta). 

At one time when Buddha Sumana was sojourning on the mountain of pure gold, one 
league in size, which appeared, as the result of King Arindama’s act of merit, He 
admonished, by rneans of His excellent discourses, ninety thousand crores of royal servants 
who accompanied the King on his visit. The Buddha made them all ehi-bhikkhus and being 
surrounded by all these bhikkhus, who attained arahatship on the same day, He recited the 
Pãtimokkha at the meeting complete with four íeatures. 

(The four íeatures are not given in the Buddhavamsa Commentary. However, 
as mentioned in the exposition of the Dighanakha Sutta of the Majjhima 
Nikãya Commentary, these should be understood as follows: (1) the meeting 
is held on the full-moon day of Magha (Jan-Feb); (2) the meeting is held by 
arahats on their own accord without being summoned by anyone; (3) 
bhikkhus (at the meeting) are all arahats, who are endowed with Six 
Abhinnãnas; and (4) they are all ehi-bhikkhns.) 

(This was the second sannipãta.) 

At another time, Sakka went to pay homage to Buddha Sumana. Being surrounded by 
eighty thousand crores of arahats, the Buddha recited the Patimokkha. 

(This was the third sannipãta.) 

Bodhisatta Gotama, as Nãga King Atula, received prophecy from Buddha Sumana 

In the liíetime of Buddha Sumana, Bodhisatta Gotama was reborn as Atula, the powerful 
Nãga King. Learning that a Buddha had appeared in the three worlds and accompanied by 
all His kith and kin, he came out of his residence and períormed acts of merit towards the 
Buddha and His one hundred thousand crores of bhikkhus by making celestial music in 
their honour, and by períorming a great act of alms giving in the form of food and drinks. 
He also offered a set of robes to each bhikkhu and was established in the Reíuges. 

Then Buddha Sumana prophesied: “This Nãga King will become Buddha Gotama in 
íuture.” 

Hearing Buddha Sumana's prophecy, Atula the Nãga King became all the more heartened 
and resolved íirmly to increase his effort in íulíilling of the Ten Períections. 

Particulars of Buddha Sumana 

Buddha Sumanấs birth place was Mekhala City. 
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His íather was King Sudatta and His mother was Queen Sirĩmã. 

He reigned for nine thousand years and His three palaces were Canda Palace, 
Sucanda Palace and Vatamsa Palace. 

His Chieí Consort was Vatamsikã who had six million three hundred thousand 
maids of honour. His son was Prince Anupama. 

His two male Chieí Disciples were Sarana Thera and Bhãvitatta Thera. His 
attendant was Udena Thera. 

His two íemale Chieí Disciples were Sonã Therĩ and Upasonã Therĩ. 

His Bodhi tree was a Nãga tree. 

His distinguished male supporters were the wealthy men Varuna and Sarana. His 
distinguished íemale supporters were Cãlã and Upacãlã. 

Buddha Sumanấs height was ninety cubits. Resembling a golden pillar created as 
an object of worship, the Buddha was of great splendour with His physical rays 
shining íorth throughout all universe. 

The life span during His time was ninety thousand years and throughout these 
years, He saved large numbers of devas, humans and Brahmãs from sarhsãrỉc 
vvaters and placed them on Nibbãnic shores. 

Having liberated those who deserved liberation out of the great ocean of sam sãra 
and taught those who deserved teaching the Four Noble Truths, Buddha Sumana 
attained Parinibbãna like the setting moon. 

Those noble ones, who had become arahats aíter eradicating their moral 
intoxicants ( ãsavas ), and that Buddha Sumana, who was unmatched in the three 
worlds, brightened the peerless light of Dhamma. Having done so, the most 
glorious, íamous Buddha and His ara/ỉữí-disciples attained Parinibbãna. 

Samvega 

Buddha Sumana's unrivalled Omniscience, His matchless Dhamma treasures, such as the 
Four Fruitions, the Fourfold Analytical Knowledge, etc., had all disappeared. Unsubstantial 
and fLitile indeed are all conditioned things! 

Cetiya 

In this manner, the attainment of Parinibbãna by Buddha Sumana, who had realized the 
Four Noble Truths without any exception and who had achieved great fame, took place in 
the Park called Anga. In that very Park was constructed a cetiya, four yoịanas high. It was 
made of powdered red orpiment mixed with oil and butter and dedicated to Buddha 
Sumana. 

As it was customary with long-lived Buddhas, the relics that were unbreakable remained 
like golden statues. These relics were enshrined in that cetiya which was decorated with 
seven kinds of jewels and completed by people of Jambudĩpa. 

End of Sumana Buddhavamsa 


5. REVATA BUDDHAVAMSA 

Aíter Buddha Sumana had attained Parinibbãna, the life span of human beings decreased 
gradually from ninety thousand years down to ten years; and from ten years, it again 
increased to an asankhyeyya. When the life span becarne sixty thousand years on its 
decline, Bodhisatta Revata, on complete íulíilment of the Períections, was reborn in Tusitã, 
as it was a common practice by all Bodhisattas. While enjoying the celestial life there, He 
agreed to comply with the request made by devas and Brahmãs, and descended to the 
human abode and took conception in the womb of Queen Vipulã, wife of King Vipula, in 
the City of Sudhannavatĩ. When ten months had elapsed, he came out of his mother's womb 
like the golden Hamsa King that appears from Mount Citta. 
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Royal Household Life 

When the Bodhisatta, Prince Revata, came of age, he resided in three uniquely beautiíul 
palaces, namely, Sudassana, Ratanagghi, and Avela, which appeared as a result of his 
Períections and glorious deeds of the past. Enjoying a royal household life, that was 
comparable with a divine life, for six thousand years together with his Consort Sudassanã 
and being entertained and waited upon by thirty-three thousand attendants. 

Renunciation 

While he was thus enjoying, his wife Princess Sudassanã gave birth to a son named 
Varuna. Aíter seeing the four omens, in the attire presented by devas which was a common 
practice to all Bodhisattas, he mounted the chariot drawn by thoroughbred horses and went 
íorth, renouncing the world, in a procession composed of his íouríold army of elephants, 
horses, chariots and foot-soldiers, like the moon surrounded by stars and planets, like 
Sakka, King of Devas, followed by his fellow-beings or like Harita, King of Brahmãs, 
followed by divine beings of his abode. On reaching a grove, he handed his garments to the 
keeper of his treasures, cut off his hair with his ever-present sword and Hung his hair into 
the sky. 

His hair was received in a golden receptacle by Sakka, who built a cetiya of seven kinds 
of jewels over it in Tãvatimsa on Mount Meru. 

Having put on the lotus-robe oííered by the Brahmã and thus became a recluse, a crore of 
men followed his example and became recluses themselves. 

Bodhisatta Revata then put efforts to undergo the practice of austerity ( dukkaracariyã ) 
with his one crore of followers for seven months. 

Attainment of Buddhahood 

Having completed dukkaracariyã practice, on the full-moon day of Vesãkha-the day he 
was to become a Buddha, he partook of the milk-food oííered by Sãdhu Devĩ, daughter of 
a wealthy man, and spent the daytime in the local sãìa grove. In the evening, he left behind 
his followers and went alone to the region of the Mahãbodhi tree. On the way, he accepted 
eight handíuls of grass from a heretic, Varunindhara by name, and spread it under the 
Nãga Bodhi tree. Suddenly, there appeared the Aparặịita Paìtanka of fifty-three cubits in 
size, on which he sat cross-legged, mobilized his resources of íouríold energy, dispelled 
Mars and his íorces, and attained the Omniscient State of a Períectly Self-Enlightened One, 
Chieí of the three worlds. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood and staying near the Bodhi Tree for forty-nine days, 
Buddha Revata accepted a Brahmấs request for His Teaching. When He considered as to 
whom He should teach íirst, He discerned the one crore of bhikkhus, who joined Him in 
His renunciation, and also devas and other humans, who were endowed with meritorious 
deeds of the past, leading them to the Path, Fruition and Nibbãna. When He contemplated 
their whereabouts, He came to know that they were staying in Varuna Park, eighteen 
leagues from the Mahãbodhi tree. Taking His bowl and robe, He then, using His psychic 
power, immediately appeared at the bhikkhus' residence in Varuna Park. 

(To cut the story short, on His arrival there, Buddha Revata was very warmly received by 
the bhikkhus.) To these bhikkhus the Buddha taught the Dhammacakka-pavattana Sutta and 
one crore bhikkhus realized arahantship. Those who were established in lower Paths and 
Fruitions were countless. 

(This was the First Dhammãbhisamaya) 

At another time, Buddha Revata paid a visit to the City of Uttara, so named because it 
excelled all other cities during the reign of King Arindama, who had conquered all his 
enemies. Learning of the Buddha’s arrival, the King, with his three crores of followers, 
extended a warm welcome and invitation to the Buddha for the next day’s meal. For seven 
days he gave great dãna and held a íestival of lights extending three gãvutas in honour to 
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the Buddha and stayed near Him. Then the Buddha gave various sermons that suited the 
King's disposition. On that occasion of teaching of Dhamma, one thousand crores of devas 
and humans attained liberation as they realized the Truths. 

(This was the second Dhammãbhisamaya ) 

Still at another time, while sojourning at a place near the market-town of Uttara, a resort 
for His alms-food, Buddha Revata engaged himselí in nirodha-samãpatti for seven days. 
Then townsfolk brought rice-gruel and other kinds of food and drink and oííered them to 
the members of the Sangha. “Venerable Sirs, where is the Buddha staying?” asked the 
people. “Dear supporters,” replied the monks, “the Buddha is being absorbed in nirodha- 
samãpatti.” When seven days had lapsed, they had an opportunity of seeing the Buddha and 
asked Him about the advantages of that very attainment. Accordingly, the Buddha 
explained to them the advantages of nirodha-samãpatti. As a result, one hundred crores of 
devas and humans were established in arahatta-phala. 

(This was third Dhammãbhỉsamayà) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three meetings of the Buddha’s disciples, the íirst of which took place in the 
City of Sudhannavati where Buddha Revata recited the Pãtimokkha for the íirst time to the 
arahats, who had become ehi-bhikkhus and who were too innumerable to count. 

(This was the íirst sannipãta.) 

Later, at the meeting held in Mekhala City, the Buddha recited the Pãtimokkha to one 
hundred thousand crores of ehi-bhikkhus arahats. 

(This was the second sannipãta.) 

At the third meeting, Buddha Revata explained the three characteristics (impermanence, 
suííering and unsubstantiality) to the people who went to enquire aíter the ailing Varuna 
Mahã Thera, who was the Buddha’s Chieí Disciple and Right-hand Man and was íoremost 
among knowers of Dhamma as he was able to set the Wheel of Dhamma in constant 
motion. His health condition then was so serious that it gave rise to anxiety and the 
question, “Will He survive?” At that meeting, the Buddha also made one hundred thousand 
men ehi-bhikkhus and established them in arahatta-phaỉa. Finally He recited the 
Pãtimokkha in that very meeting which composed of four íeatures 9 . 

(This was the third sannipãta.) 

Bodhisatta Gotama, as Brahmin Atideva, received Prophecy from Buddha Revata 

At that time, our Bodhisatta was a brahmin named Atideva, íully accomplished in 
brahmanic lore, which was handed down by generation aíter generation of teachers. On 
encountering Buddha Revata, and aíter listening to the Buddha’s sermon, he took reíuge in 
the Three Gems. He also sang one thousand verses in praise of the Buddha’s attributes of 
morality, concentration of the mind and wisdom, and olTcred his upper garment that was 
worth one thousand pieces of money. 

Thereupon Buddha Revata made a prophecy: “Two asarikhyeyyas and one hundred aeons 
aíter the present one, you will become a Buddha by the name of Gotama.” 

On receiving Buddha Revata's prophecy, the Bodhisatta's mind became all the more 
serene and he courageously resolved to make more effort in fulfilling of the Períections: “I 
will contemplate and develop the Períections and try to attain the Buddhahood that I long 
for.” 

Particulars of Buddha Revata 

Buddha Revata's birthplace was Sudhanna City. His íather was King Vipula and 


9. Four íeatures, reíer to second sannipata of Buddha Sumana. 
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His mother was Queen Vipula. 

He reigned for six thousand years and His three palaces were Sudassana, 
Ratanagghi and ÃveỊa. 

His Chief Consort was Sudassanã, who had thirty-three thousand maids of honour. 

His son was Varuna. 

Having seen the four omens, He renounced the world in a chariot drawn by 
thoroughbred horses. He practised dukkaracariyã for seven months. 

His two male Chieí Disciples were Varuna Thera and Brahmadeva Thera. His 
attendant was Sambhava Thera. 

His two íemale Chieí Disciples were Bhadda Therĩ and Subhaddã Therĩ. 

His Bodhi tree was a Nãga tree. 

His male noble supporters were the wealthy men Paduma and Kunjara. His íemale 
noble supporters were Sirĩmã and Yasavatĩ. 

Buddha Revata's height was eighty cubits. He illumined all the directions like the 
hoisted banner of Sakka. His physical rays spread all round, up to one league, day 
and night. 

The life span during His time was sixty thousand years. He lived throughout the 
period equal to four-fifths of this life span, rescuing numerous devas, humans and 
Brahmãs from sarhsãric vvaters and placed them on Nibbãnic shores. 

Having taught the doctrine of Deathlessness to the world by showing the powers 
of the ten-fold wisdom of Enlightened Ones, Buddha Revata attained Parinibbãna, 
like great ílames of fire that become extinct as the fuel runs out. 

Samvega 

That Buddha Revata's frame, which was like a solid gem stone, and His incomparable 
ten-fold Dhamma had all vanished. Unsubstantial and íutile indeed are all conditioned 
things! 

When His Parinibbãna was drawing near, Buddha Revata resolved: “May My relics 
remain not in a mass but split into pieces and reach various places so that, when I am gone, 
all beings may attain celestial abodes and Nibbãna (as a result of them).” Then He attained 
Parinibbãna in the Nãga grove, neither too near nor too far from the City. His relics did not 
form into one mass, a deviation from the usual mode of relics of long-lived Buddhas, but 
dispersed and spread to every nook and corner of Jambudĩpa, in accordance with His 
resolve and were held in honour by devas, humans and Brahmãs. 

Here ends Revata Buddhavamsa 


6. SOBHITA BUDDHAVAMSA 

Aíter Buddha Revata's Parinibbãna, the life span of human beings decreased gradually 
from sixty thousand years to ten years and then from ten years, it increased to 
asaiikhyeyyas. When the life span became ninety thousand years on its second decline, 
Bodhisatta Sobhita, after complete fulfilment of the Períections for four asankhyeyyas and 
one hundred thousand aeons, was reborn in Tusitã, a common practice by all Bodhisattas. 
While living there, he accepted the request made by devas, and then descended from his 
celestial abode to the human world and took conception in the womb of Sudhamma, Chieí 
Queen of King Sudhamma, in the City of the same name. Ten months thereaíter, the 
Bodhisatta left his mother's womb in Sudhamma Park, like the way the big full moon came 
out of the clouds. 

Royal Household Life 

When Bodhisatta Prince Sobhita came of age, he lived in three golden palaces, namely, 
Kumuda, Nalina and Paduma, and enjoyed a heavenly-like royal household life with his 
Chieí Consort Manila, and being entertained and waited upon by thirty-seven thousand 
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Renunciation 

While he was enjoying thus, a son, named Sĩha, was born by the Princess. Seeing then the 
four omens, Bodhisatta Sobhita was stirred by a strong religious emotion. Even while in the 
palace, he lived the life of a recluse and practised respiration meditation ( ãnãpãna-bhãvanã ) 
till he attained the íourth jhãna. .Still again in the very palace, he practised dukkaracariyã 
for se ven days. 

Then on the full moon of Vesãkha, the day he would attain Enlightenment, he took the 
milk-food offered by Chieí Consort Manila herselí. Determined on renunciation, he 
resolved: 

“Let this very palace of mine, with its usual decorations, go through the air while 
the populace is watching and descend onto the earth, making the Mahãbodhi tree 
lie in the centre. When I take residence near the Bodhi Tree, may all íemale 
courtiers here leave the palace on their own accord without my asking.” 

As soon as he had thus resolved, the Bodhisatta's palace rose from the courtyard of his 
íather, King Sudhamma, into the sky of the dark blue-green colour of collyrium. The 
palace adorned with scented íestoons shone very brightly as though it beautiíied the whole 
sky like the sun with its splendid colour of liquid gold showers, and also like the bright 
moon of the month of Kattikã in autumn. The ílying palace travelled all over the vault of 
heaven and attracted the people's eyes, as would the brilliant colour of tree branches and 
various gems. 

It also had a net of various exquisites, little bells hanging downwards. Touched by the 
breeze, the net made sweet tinkling sound that was like the sound of five musical 
instruments played by highly skilled musicians. The sweet tinkling sound, from a distance, 
attracted the people as if enticing them from its aerial travel, neither too low nor too high, 
whether they were staying in the houses or standing on cross-roads, they praised and 
marvelled at the sound. The sound seems to be proclaiming the qualities of the acts of 
merit done by the Bodhisatta. 

The íemale dancers, who were in the riying palace, sang with delightíul voices 
resembling the sound of five musical instruments. They also spoke sweetly in praise (of the 
Bodhisatta) among themselves. The Bodhisatta's fourfold army surrounded the palace in the 
sky, just as it did on the ground. They were like divine ones, brilliant with their shining 
equipments and physical radiance and in their raiment of íragrant blossoms. 

Having taken its ílight, the palace descended onto the earth making the Nãga Bodhi tree 
lie in the centre. This tree was eighty-eight cubits tall, its trunk straight, broad, round, and 
beautiíul with flowers, leaves, sprouts and buds. Then the íemale dancers went out of the 
palace and departed of their own accord. 

Attainment of Buddhahood 

Glorious with numerous qualities and surrounded by hosts of people, Buddha Sobhita 
acquired the three-fold knowledge during the three watches of the night. Mara's íorces 
were deíeated as usual. The palace, however, remained there. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Enlightenment, Buddha Sobhita spent forty-nine days near the 
Bodhi tree. Having agreed to a Brahmấs entreaty, He thought as to whom He should teach 
íirst and He saw, with His mind’s eye, His half younger brothers, Princes Asama and 
Sunetta. Knowing that they were endowed with supporting merits ( upanissaya ) and were 
able to grasp the proíound and subtle Dhamma, He decided to teach them. Accordingly, by 
His psychic power, He immediately appeared at Sudhamma Park. Through the gardener, 
the Buddha summoned the Princes. Being surrounded by the Princes and their retinues, in 
the midst of the audience of countless devas, humans and Brahmãs from all over the 
regions, ranging from the highest Bhavagga abode down to the lowest Avĩci hell, the 
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Buddha taught the Dhammacakka-pavattana Sutta. As a result of which, a large multitude 
of devas, humans and Brahmãs realized the Four Truths. 

(This was the íirst Dhammãbhỉsamaya.) 

On another occasion, having displayed the Twin Miracle of water and fire near an 
exquisite Cittapãtalĩ tree, in the neighbourhood of the city-gate of Sudassana, sitting on the 
emerald stone slab of pandukambaìa under the coral tree, the Buddha taught Abhidhamma. 
In that conclusion, ninety thousand crores of devas and Brahmãs realized the Truths and 
were liberated. 

(This was the second Dhammãbhisamaya.) 

Still on another occasion, Prince Jayasena had a monastery built in the compound of a 
garden in Sudassana where he had such excellent trees as A soka, Assakaima, etc., planted, 
one close to another. He dedicated the monastery, together with the garden, to the Sangha 
with the Buddha at its head. At the great ceremony of dedication, the Buddha Sobhita gave 
a sermon in appreciation of the dedication, lauding the Prince's great generosity ( mahã - 
dãna). At the conclusion of the sermon, one hundred thousand crores of beings, such as 
devas, humans and Brahmãs, attained realization of the Truths and liberation. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples’ Meeting (Sannipãta) 

Another oíTering of a monastery, Sunandarama, at the City of Sunanda, was done by King 
Uggata to the Sangha headed by the Buddha. On this occasion, a hundred crores of ehi- 
bhikkhus arahats assembled. To them, the Buddha recited the instructive Pãtimokkha. 

(This was the íirst sannipãta.) 

Again, a group of virtuous people, Dhammagana, built a monastery named Ganãrama in 
the City of Mekhala and oííered it to the Sangha headed by the Buddha. They also 
períormed dã na of various requisites. On this occasion, assembled ninety crores of ehi- 
bhikkhus arahats. At this meeting, the Buddha uttered the instructive Pãtimokkha. 

(This was the second sannipãta.) 

Aíter teaching Abhidhamma in Tãvatimsa and staying there for the whole period of 
vassa, being accompanied by devas and Brahmãs, Buddha Sobhita returned to the human 
world to períorm pavãranã and did so at the four-factored the meeting of four íeatures 
attended by eighty crores of arahats. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Brahmin Sujãtã, received Prophecy from Buddha Sobhita 

At that time, our íuture Buddha Gotama was born a brahmin, Sujãtã by name, whose 
parents were of brahmin caste, in Rammavati City. Having listened to the Buddha’s 
Dhamma, he was established in the three Reíuges. He gave alms on a grand scale to the 
Buddha and His Sangha for the three months of vassa. Then the Buddha made a prophetic 
declaration concerning Sujãtã the Brahmin: “This man will become a Buddha, Gotama by 
name, in íuture.” 

Particulars of Buddha Sobhita 

Buddha Sobhita's birthplace was Sudhamma City. His íather was King Sudhamma 

and His mother was Sudhammã. 

He reigned for nine thousand years. His three palaces were Kamuda, Nalina and 

Paduma. 

His Chieí Consort was Manilã who had thirty-seven thousand maids of honour. 

His son was Sĩha. 

His conveyance on His renunciation, aíter seeing the four omens, was a palace. He 
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observed dukkaracariyă just for seven days even in this palace. 

His two male Chieí Disciples were Asama Thera and Sunetta Thera. His attendant 
was Anoma Thera. 

His two íemale Chieí Disciples were Nakulã Therĩ and Sụjãtã Therĩ. 

His Bodhi tree was a nãga tree. 

His noble male lay supporters were the wealthy Ramma and Sudatta. His noble 
íemale supporters were Nakulã Upãsikã and Mittã Upãsikã. 

Buddha Sobhita's height was fifty-eight cubits. Like the rising sun, He possessed 
body lustre which could shine and spread all over the directions as much as He 
wished. 

Like a great grove full of trees in full bloom and íragrant with various scents, the 
Buddha Sobhita's grove of instructive words was íragrant with the scents of 
morality. 

Another simile: as one is not satiated looking at the moving and rising waves of 
the ocean, so beings, such as devas, humans and Brahmãs, were not satiated 
listening to the words of Buddha Sobhita. 

The life span during Buddha Sobhita's time was ninety thousand years and living 
four-fifths of this life span, He saved devas, humans and Brahmãs from sarhsãric 
currents and placed them on Nibbãnic shores. 

Aíter bequeathing His diverse Teaching, long and short, to íuture beings who had 
not attained liberation in His presence, Buddha Sobhita, together with His arahat- 
disciples, came to the cessation of His existence, attained Parinibbãna just as a 
great flame becarne extinguished. 

Samvega 

That Buddha Sobhita, equal only to peerless Buddhas, and His úra/ítư-disciples who had 
acquired abhinnãnas and other powers, had all vanished. Unsubstantial and íutile indeed 
are all conditioned things! 

Beíore His Parinibbãna, Buddha Sobhita resolved: “When I am gone, let the relics of my 
body not remain in a mass but split into pieces and reach various places” and His 
Parinibbãna took place in Sĩha Park. Accordingly His relics did not remain in a massive but 
dispersed all over Jambudĩpa and were worshipped by beings, such as devas, humans and 
Brahmãs. 

Here ends Sobhita Buddhavaihsa 


7. ANOMADASSI BUDDHAVAMSA 

Aíter the lapse of the aeon in which Buddha Sobhits lived, came incalculable aeons of 
simíĩa-kappas , aeons devoid of Buddhas. Again, aíter these had passed, there appeared in a 
certain aeon three Buddhas, namely, Anomadassĩ, Paduma and Nãrada. The íirst of these 
was the Buddha Anomadassĩ. 

Having fulfilled the Períections for sixteen asankhyeyya and one hundred thousand 
aeons, like other Bodhisattas, he was reborn in Tusitã. At the request of devas and 
Brahmãs, he descended to the human world to be conceived in the womb of Queen 
Yasodharã of King Yasavã, in the City of Candavatĩ. 

A strange event happened then. As soon as Prince Anomadassĩ was conceived, because of 
his meritorious deeds, light spread out to the extent of eighty cubits and unsurpassed by the 
light of the sun and the moon. 

When ten months had elapsed, Queen Yasodharã gave birth to Prince Anomadassĩ in 
Sucandãna Park. 

On his naming day, he was given the name of Anomadassĩ by wise men because, while 
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he was in the womb, there was incessant íalling from the sky of the jewels called Anoma. 

Royal Household Life 

When the Bodhisatta, Prince Anoma, came of age, he lived a divine-like household in 
three palaces, namely, Sift, Upasữĩ and Vaddha, with his Consort Sirĩmã, and being 
entertained and waited upon by twenty-three thousand íemale attendants for ten thousand 
years. 

Renunciation 

While he was thus living, Princess Sirĩmã gave birth to a son, named Upavãna. Seeing the 
four ornens, the Bodhisatta Prince Anomadassĩ went íorth from household life on a 
palanquin and became a recluse. Three crores of men, who were inspired by his act of 
renunciation, also became recluses like him. Surrounded by these recluses, the Bodhisatta 
practised dukkaracariyã for ten months. 

Attainment of Buddhahood 

Having practised thus, he went on alms-round on the full moon day of Vesãkha, which 
was the day of his Enlightenment, to the brahmin village of Anupama. He partook the 
milk-rice oííered by Anopamã, daughter of a wealthy man, then he passed the day in the 
local sãla grove and proceeded alone to the Mahãbodhi tree in the evening. On the way, he 
was given eight handíuls of grass by Anorna, the heretic. As soon as he spread the grass at 
the foot of Ajjuna tree, there appeared, under the tree, the Aparậịita Seat, which was thirty- 
eight cubits in size. Sitting on it cross-legged, he mobilized his resources of fourfold 
energy and dispelled Mara's íorces and, above all, he attained Buddhahood, the State of a 
Períectly Self-Enlightened One, Chieí of the three worlds. 

Having cut off the strings of attachment to sarhsãra and having overcome with His path- 
wisdom called Kamma-kkhaya, the deeds leading to the three kinds of existence, Buddha 
Anomadassĩ was able to expound the doctrine, from the Eightíold Noble Path to Nibbãna. 

The Buddha was like an ocean, being endowed with virtues that could not be disturbed. 
With attributes that made it difficult for insincere persons to approach Him, He was also 
like Mount Meru. He was also like the vault of heaven because His qualities are boundless. 
Magniíicent with His characteristic marks, large and small, He was like a great sãìa tree in 
full bloom. 

People were delighted with Buddha Anomadassĩ. Hearing the Buddha's Teaching they 
attained Nibbãna which is deathless. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Having attained Buddhahood, Buddha Anomadassĩ stayed around the Bodhi tree for íorty 
nine days; then He accepted a Brahmấs entreaty for His Teaching and He surveyed the 
world of beings with His Buddha’s Eye, namely, Asayãnusaya nãna, knowledge of 
inclination and latent tendencies of beings, and Indriyaparopariyatti nãna, knowledge of 
mature or immature controlling íaculties of beings. He saw the three crores of His 
followers who had become recluse together with Him and who were endowed with the 
merits of their past deeds, which were conductive to attainment of the Path, Fruition and 
Nibbãna. Reílecting their present whereabouts, He saw them in Sudassana Park near the 
City of Subhavatĩ. He immediately appeared in the park by His psychic power. Being 
surrounded by the three crores of recluses, He taught the Dhammacakka-pavattana Sutta 
amidst the audience of devas and humans. In that occasion, a hundred crores of beings 
realized the Four Truths and attained liberation. 

(This was the íirst Dhammãbhisamaya.) 

At another time, when He had períormed the Twin Miracles near an asana tree, close to 
Osadhi City, sitting on the emerald stone slab under it, He caused the rain of Abhidhamma 
to fall for the three months of the vassa. Then eighty crores of beings penetrated the Four 
Truths and attained liberation. 
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(This was the second Dhammãbhisamaya.) 

Still at a later time, when the Buddha gave an analytical discourse with regard to mangala 
(auspiciousness), seventy-eight crores of beings attained liberation through the knowledge 
of the Four Noble Truths. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meetúig (Sannipãta) 

There were also meetings of Buddha Anomadassĩs disciples. In the íirst meeting, Buddha 
Anomadassĩ recited the instructive Pãtimokkha in the midst of eight hundred thousand 
arahats, who had already become ehi-bhikkhus out of great íaith, at the time when He 
taught the Dhamma to King Isidatta in the City of Soreyya. 

(This was the íirst sannipãta.) 

Again, when the Buddha was teaching King Sundarindhara (Madhurindhara) in the City of 
Rãdhavati, He recited the instructive Pãtimokkha in the midst of seven hundred thousand 
arahats who had already become ehi-bhikkhus out of íaith. 

(This was the second sannipãta.) 

Still again, the Buddha uttered the instructive Pãtimokkha in the midst of six hundred 
thousand arahats, who had already become ehỉ-bhikkhus, together with King Soreyya in the 
City of the same name. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Yakkha General, received Prophecy from Buddha Anomadassĩ 

During the Dispensation of the Buddha Anomadassĩ, our íuture Buddha was a Yakkha 
General commanding several crores of powerful yakkhas. Hearing that “a Buddha has 
appeared in the world”, he visited the Buddha and created a magniíicent pavilion decorated 
with very beautiíul gems, in which, he períormed a great alms-giving of food, drink, etc., 
to the Sangha headed by the Buddha, for seven days. 

While the Yakkha General was listening to the sermon given by the Buddha, in 
appreciation of the meal, the Bttddha made a prophetic declaration, saying: “One 
asarìkhyeyyas and a hundred thousand aeons from the present kappa, this Yakkha General 
will deíinitely become a Buddha by the name of Gotama.” 

Particulars of Buddha Anomadassĩ 

Buddha Anomadassĩ's birthplace was Candavatĩ City. His íather was King Yasavã 
and His mother was Queen Yasodharã. 

He reigned for ten thousand years. His three palaces were Sirĩ, Upasirĩ and 
Vaddha. 

His Chieí Consort was Sirĩmã Devĩ who had twenty-three thousand maids of 
honours. His son was Prince Upavãna. 

It was a golden palanquin that he used as a vehicle, when he renounced the world 
aíter seeing the four omens. He practised dukkaracariyã for ten months. 

His two male Chieí Disciples were Nisabba Thera and Anoma Thera. His attendant 
was Varuna Thera. 

His two female Chieí Disciples were Sundarĩ Therĩ and Sumanã Therĩ, 

His Bodhi tree was a Ajjuna tree. 

His lay male supporters were Nandivaddha and Sirivaddha. His íemale supporters 
were Uppalã Upãsikã and Paduma Upãsikã. 

Buddha Anomadassís height was fifty-eight cubits. Like the newly rising sun, the 
rays from His body shone as far as twelve yoịanas. 
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The life span during the time of Buddha Anomadassĩ was a hundred thousand 
years. He lived throughout the period equal to four-fifth of this life span, rescuing 
beings, such as devas, humans and Brahmãs, from sarhsãric currents and placed 
them on Nibbãnic shores. 

Buddha Anomadassĩ's Dispensation consisting of His noble Teaching was 
resplendent with Noble Ones who were arahats, undisturbed by pleasant and 
unpleasant conditions of the world and free of passions and other defilements. 

Samvega 

Buddha Anomadassĩ, who possessed boundless retinue and fame, and His two Chieí 
Disciples and others, who were possessors of peerless qualities, had all vanished. 
Unsubstantial and futile indeed are all conditioned things! 

Cetĩya 

Buddha Anomadassĩ, conqueror of the five Maras, attained Parinibbãna in Dhammarama 
Park. The cetiya built and dedicated to Him, in that very park, was twenty-five yoịanas 
high. 

(Two persons, who would becorne Mahãtheras Sãriputta and Moggallãna, 
wished in the presence of Buddha Anomadassĩ for the State of Chieí 
Disciples. This will be narrated later in the section on Gotama Chronicle.) 

Here ends Anomadassĩ Buddhavamsa 


8. PADUMA BUDDHAVAMSA 

Aíter the Parinibbãna of Buddha Anomadassĩ, the human life span decreased from a 
hundred thousand years to ten years and then it increased again to asankhyeyyas and 
decreased again. When the life span was a hundred thousand years, íuture Buddha Paduma, 
on complete íulíilment of the Períections, was reborn life in the celestial abode of Tusitã 
which was a common practice of Bodhisattas. Having agreed to the the entreaty of other 
devas and Brahmãs, he descended to the human world to be conceived in the womb of 
Asama, Chieí Queen of King Asama. When ten months had elapsed, the Bodhisatta was 
born in the grove of Campaka trees. 

At the Bodhisatta's birth, a rain of Paduma lotuses fell from the sky over the whole of 
Jambudĩpa, reaching the surrounding seas. On his naming day, thereíore, learned omen- 
readers and relatives named him Mahãpaduma. 

Royal Household Life 

When the Bodhisatta Mahãpaduma came of age, living in three palaces, namely, 
Nanduttara, Vasuttara and Yasuttara, and being entertained and waited upon by thirty-three 
thousand íemale attendants under his Chieí Consort Uttara Devi, he thus lived a divine-like 
royal household life for ten thousand years. 

Renunciation 

While he was thus living, Princess Uttara gave birth to a son, named Ramma. Aíter 
seeing the four omens, he went íorth in celestial raiment, riding a chariot drawn by 
thoroughbred horses and became a recluse. A crore of men joined him and became recluses 
too. With these recluses, the Bodhisatta practised dukkaracaríyã for eight months. 

Enlightenment 

Aíter striving thus for eight months, on the day he was to become a Buddha, the 
Bodhisatta ate the milk-rice offered by Dhannavati, daughter of a wealthy man, named 
Sudhannavati, of the City of Dhannavati. Having spent his time at mid-day in the local sãìa 
grove, he went alone, in the evening, to the place where the Mahãbodhi tree stood. On the 
way, he accepted eight handíuls of grass given by Titthaka the heretic. The moment he 
spread the grass under the great Sona Bodhi tree, there appeared the Aparặịừa Seat of 
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thirty-three cubits in size. Sitting cross-legged and mobilizing his resources of íouríold 
energy, the Bodhisatta dispelled Mara's íorces and attained the State of a Buddha, the 
Omniscient and Fully Self-Enlightened One, Lord of the three worlds. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, the Enlightened One, Paduma, spent forty-nine days 
in the neighbourhood of the Mahãbodhi tree. Having accepted a Brahmấs request for His 
Teaching, He contemplated as to whom He should teach íirst and He saw His fellow 
recluses, numbering a crore. Using His psychic Vision, He found that they were staying in 
Dhananjaya garden, near Dhannavatĩ City, and taking His bowl and robe, He appeared 
immediately in the garden. 

On seeing the Buddha Corning from a distance, the recluses, with íaithíul hearts, 
welcomed Him. Taking His bowl and robe, preparing His Seat, aíter paying respects, they 
took their seats around Him. Being thus surrounded, Buddha Paduma, like the past 
Buddhas, taught the Dhammacakka sermon amidst the audience of devas, humans and 
Brahmãs. In that occasion, a hundred crores of devas, humans and Brahmãs attained the 
unique Dhamma of Path and Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At another time, Buddha Paduma, in an assembly of His relatives, helped His younger 
brothers, Princes Sãla and Upasãla (His íuture Chieí Disciples) and their retinues became 
monks and gave a serrnon to ninety crores of devas and humans who attained the unique 
Path and Fruition. 

(This was the second Dhammãbhisamaya.) 

Still at another time, Buddha Paduma instructed the Venerable Ramma in Dhamma. In 
this occasion eighty crores of beings, such as devas, humans and Brahmãs, attained 
realization of the Four Noble Truths and were liberated. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three occasions of the meetings of Buddha Paduma's disciples. In the íirst 
occasion, a king by the name of Subhãvitatta became an ehi-bhikkhu together with his 
retinue of a hundred crores. In that meeting, the Buddha recited the Ovãda Pătimokkha. 

(This was the íirst sannipãta.) 

At a later time, Buddha Paduma observed vassa, relying upon Usabhavati as His resort 
for food. Then the Buddha taught the citizens who visited Him. Many of them developed 
their íaith in Him and became monks. On the full-moon day of Assayụja, Buddha Paduma 
períormed Visuddhi Pavãraụã 10 with the monks of Usabhavati and others, numbering three 
hundred thousand arahats in all. (Visuddhi Pavãranã means the Pavãranã attended by 
arahats only.) 

(This was the second sannipãta.) 

When the lay men in the City, who remained as householders, heard the beneíits of 
kathina- robe oíTering, they offered a piece of kathina cloth to the Sangha. Then members 
of Sangha íormally dedicated it, by reciting the íormal procedure ( kammavaca ), to Thera 
Sala who was privileged to stay on the Buddha’s right hand side as Dhamma-senãpati 
(General of Dhamma). Monks then prepared to sew the robe collectively, so that the 
sewing might be íinished in the same day. As it was an act of the Order, the Buddha 
Himself helped them by putting the thread through the eye of a needle. When the sewing 

10. Formal ceremony concluding the rains-retreat in which a bhikkhu invites criticism from his 
brethrem in respect of what has been seen, heard or suspected about his conduct. 
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was done, the Buddha and His three hundred thousand monks set out on a journey. Aíter 
that, the Buddha observed vassa in a forest that was like Gosinga grove of saìa trees. 
While the Buddha was sojourning with His retinue, people visited Him. Having listened to 
His sermon, their faith in Him increased and on being called by Him, “Ehi Bhikkhu”, they 
became monks then and there. Then surrounded by two hundred thousand monks, the 
Buddha períormed Pavăranã. 

(This was the third sannipãta.) 

(The second and third sannipãta have been narrated as mentioned in the 
Commentary. According to the Pãli Text, however, the meeting of three hundred 
thousand, where the sewing of the kathina robe for the Chieí Disciple Sala took 
place, it seems, should be taken as the second sannipãta. Although the 
Commentator knew this, he described the event somewhat diííerently from the 
Text. Since such a deviation was done in line with older Commentators, who are 
believed to have grasped what was meant by the Buddha, and since the meetings 
where Pavãranã was performed or Ovãda Pãtimokkha was given, are shown as the 
meetings of disciples in the previous and later Buddhavaríĩsa, the Commentary's 
order is followed in this work.) 

Future Buddha Gotama, as Lion-king, received The Prophecy from Buddha Paduma 

While Buddha Paduma was staying in that íorest grove, our Bodhisatta was king of lions. 
Seeing the Buddha in Nirodha-samãpatti (attainment of cessation), the lion-king developed 
faith in Him, did obeisance by circumambulating Him. Exalted with joy, he roared three 
times and remained there for seven days without losing his ecstasy which was derived from 
the sight of the Buddha. Without going in search of food, he stayed near the Buddha 
respectíully, at the risk of starvation. 

When seven days had elapsed, on emerging from nirodha-samãpatti, Buddha Paduma saw 
the lion and made a wish: “May this lion have íaith in the Order of monks also”. At the 
same time, He resolved to have the Order near Him: “May the monks come here!” 
Immediately several crores of monks arrived on the spot. The Bodhisatta developed íaith in 
the Order also. After surveying and knovving the Bodhisatta's mind, Buddha Paduma made 
a prophetic declaration: “In íuture, this lion-king will become a Buddha, Gotama by name.” 

Having heard the Buddha’s prophecy, the Bodhisatta became even more devotionally 
inclined and resolutely determined to fulfil the Ten Períections more energetically. 

Particulars of Buddha Paduma 

Buddha Paduma's birthplace was Campaka City. His íather was King Asama and 
His mother was Queen Asamã. 

He reigned for ten thousand years. His three palaces were Nanduttara, Vasuttara 
and Yasuttara. 

His Chieí Consort was Uttarã who had thirty-three thousand maids of honour. His 
son was Prince Ramma. 

His vehicle used for renunciation, after seeing the four omens, was a chariot 
drawn by thoroughbred horses. He practised dukkaracariyã for eight months. 

His two rnale Chieí Disciples were Sãla Thera and Upasãla Thera. His attendant 
was Varuna Thera. 

His two íernale Chieí Disciples were Rãdhã Therĩ and Surãdhã Therĩ. 

His Bodhi tree was a Mahãsona tree. 

His noble male lay attendants were the wealthy Bhiyya and Asama. His noble lay 
íemale attendants were Ruci Upãsikã and Nandarãmã Upãsikã. 

Buddha Paduma's height was fifty-eight cubits. The rays that emitted from His 
body diííused as far as He wished. 

The light of the moon, the sun, jewels, fire and rubies disappeared on encountering 
the body light of the Buddha. 
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The life span, during the liíetime of Buddha Paduma, was a hundred thousand 
years and living for the four-fifths of this life span, He conveyed beings, such as 
devas, humans and Brahmãs, from the sea of sarhsãra to the land of Nibbãna, 

Having caused the beings of mature íaculties to realize the Four Noble Truths, 
even in His liíetime, leaving out none, and having taught other beings, such as 
devas, humans and Brahmãs, so that they might realise the Four Noble Truths, 
together with His ara/ỉữí-disciples, Buddha Paduma attained Parinibbãna. 

Just as a snake sheds its old skin, as a tree discards its old leaves, as a bright fire 
becomes extinct aíter consuming up all its fuel, so the Buddha attained 
Parinibbãna, giving up all conditioned things ( sankhãm ), internal and external. 

In this way, Buddha Paduma, Conqueror of the five evils ( Mãras ) attained 
Parinibbãna in the park known as Dhammãrãma. In accordance with His resolve, 
His relics dispersed, the way mentioned beíore, all over Jambudĩpa and were 
honoured by devas, humans and Brahmãs. 

Here ends Paduma Buddhavamsa 


9. NARADA BUDDHAVAMSA 

Aíter Buddha Paduma had attained Parinibbãna, the life span of a hundred years 
decreased gradually to ten years and from ten years it again increased to asankhyeyyas. 
When it was ninety thousand years on its next decline, Bodhisatta Nãrada was reborn in 
Tusitã which was a common practice of Bodhisattas on complete íulíilment of the 
Períections. Having accepted the request by devas and Brahmãs to becoming a Buddha, he 
descended to the abode of human beings to be conceived in the womb of Anomã, Chieí 
Queen of Universal Monarch Sudeva, in the City of Dhannavati. Aíter ten months of 
conception, the Bodhisatta was born in Dhananjaya garden. 

On his naming day, just when he was about to be named, íalling from the sky, from wish- 
íulíilling trees, etc., various kinds of clothing and ornaments, like a heavy rainíall. On 
account of this, he was named Nãrada (nara meaning ornaments beíitting people and da, 
one who gives) by name-giving wise men. 

Royal Household Life 

When Prince Nãrada came of age, he lived in three palaces, namely, Jita, Vijita and 
Abhirama. Being entertained and waited upon by twelve hundred thousand íemale 
attendants headed by his Chief Consort Vijitasena, He thus enjoyed a divine-like royal 
household life for nine thousand years. 

Renunciation 

While he was thus enjoying life, Princess Vijitasenã gave birth to a son, Nanduttara by 
name. Having seen the four omens, he put on various garments, períume, flowers, etc., and 
being surrounded by his íouríold army, he went to the garden on foot. Having taken off his 
ornaments and handed them over to his Treasurer, he cut off his hair with his own sword 
and threw it into the sky. 

Sakka, King of Devas, received it in a golden casket and built a shrine of seven kinds of 
jewels over it, three yọịanas in height, in Tãvatimsa (on Mount Meru). Donning the robes 
offered by the Brahmã, the Bodhisatta became a recluse in that very garden. Joining him in 
renunciation were a hundred thousand men who also became recluses. 

(A noteworthy point here is: Other Bodhisattas saw the omens while they were 
taking a trip to the royal garden to amuse themselves. On seeing the omens, they 
were stirred by san) ve ga and went íorth, not to the usual resort of the royal garden 
but to a remote region of íorests and hills, to renounce the world. The sight of 
seeing the omens and the locality of their renunciation were two different places. 
Because of a considerable distance between the two they had to take some íorms of 
conveyance, a vehicle such as an elephant, a horse, a chariot, etc. 
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But, in the case of Buddha Nãrada, it is to be noted that it was in the royal garden 
where he came across the omens and it was also in this very garden where he 
stayed after renunciation. The Commentary says that Dhananjaya garden was just 
outside the City.) 

Enlightenment. 

Buddha Nãrada practised dukkaracariyã in the garden for seven days. On the full-moon 
of Vesãkha, the day He was going to attain Enlightenment, He partook the milk-rice 
offered by Princess Vijitasenã and spent the day-time in the same garden. In the evening, 
He left all His followers and went alone to the Bodhi tree. On the way, He accepted eight 
handíuls of grass from Sudassana the gardener. As soon as He spread the grass at the foot 
of a great Sona tree, there appeared the Aparặịita Seat of fifty-seven cubits in extent. Sitting 
cross-legged on the Seat, the Bodhisatta put forth energy of four levels, he dispelled Mara's 
íorces and attained Omniscience, and became Períectly Self-Enlightened One, Lord of the 
three worlds. 

(The Buddhavariisa Commentary has this to say with regard to Buddha Nãrada’s 
Bodhi Tree, a great Sona tree: “The great Sona tree was ninety cubits high. It has a 
round smooth trunk. It possessed many íorks and branches, dense and abundant 
íoliage in dark green and closely knitted shade. As it was guarded by a spirit, no 
birds could made it their resort. It was honoured as though it were a monarch 
among trees on the suríace of the earth. It was full of branches adorned with red 
flowers, very delightíul and pleasing to the eye. It thus served as an elixir to those 
devas and humans who saw it.”) 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter He had attained Buddhahood, Buddha Nãrada spent forty-nine days in the 
neighbourhood of the Bodhi tree. Having accepted a Brahmấs request for His Teaching, He 
contemplated as to whom He should teach íirst. Then He saw His companions in 
renunciation being endowed with meritorious qualities, which were conducive to the 
attainment of the Path and Fruition. Aíter reílecting on their whereabouts, He came to 
know that they were staying in Dhanaíýaya Park. Accordingly, He took His bowl and robe 
and, by His psychic power, He immediately appeared in the park. 

At that time, the hundred thousand monks saw the Buddha Corning from a distance. With 
faithful hearts, they welcomed Him; taking His bowl and robe, preparing a Seat for Him, 
paying their respects to Him and taking their appropriate seats around Him. Being 
surrounded thus, Buddha Nãrada taught these hundred thousand crores of monks the 
Dhammacakka-pavattana Sutta amidst the audience of devas, humans and Brahmãs, as was 
done by íormer Buddhas. In that occasion, one hundred crores of devas, humans and 
Brahmãs realized the supreme Dhamma of the Path and Fruition. 

(This is the íirst Dhammãbhisamaya.) 

Once, a Nãga King, called Dona, was ruling on the banks of Gangã, near the City of 
Mahãdona. He was powerful and was held in esteem and honour. If the local inhabitants 
did not appease him with an offering, he would destroy the locality either by total drought 
or by extremely heavy rainíall or by a rain of pebbles. 

Buddha Nãrada, who had realized the other shore of Nibbãna, foresaw a large number of 
people who would deíinitely attain the Path, Fruition and Nibbãna, as they were endowed 
with the merits of their past deeds, which qualiíied them for such attainments, if He would 
go and tame the Nãga King. Accordingly, accompanied by monks, He travelled to the 
residence of the Nãga King. 

When the people saw the Buddha, they requested Him, saying: “Glorious Buddha, here 
lives a Nãga King, who is terribly venomous and mighty, reigning terror in this region. 
Please do not come here least you should get hurt.” The Buddha, nevertheless, went as 
though He did not hear their entreaties and sat on the flowers which were spread in honour 
of the Nãga King. 
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The people then assembled, thinking: “We shall now see a battle between the Buddha, 
Lord of sages, and Dona, the Nãga King.” On seeing the Buddha sitting on the Seat of 
flowers which was prepared for Him, the Nãga King could not control his anger and made 
himselí visible with emission of smoke. Using His psychic power, the Buddha also emitted 
forth smoke in return. Again, when the Nãga King sent íorth blazing ílames, the Buddha 
sent back blazing ílames by His power. The Nãga King was so severely affected by the 
Hames from the Buddha that he was not able to stand the suíTering. Thinking: “I will kill 
this great monk by means of venom,” the Nãga King discharged venom. 

Although the Nãga King's poisonous discharge was so virulent that it could destroy the 
whole of Jambudĩpa but it was powerless to disturb a single hair on the Buddha’s body. 
“How is the great monk?” wondered the Nãga King, “What is His condition?” When he 
surveyed thus, he saw the Buddha with a face so serene and bright with the six rays, like 
the sun and the full round moon in the month of Kattikã of the autumnal season. Then he 
thought to himselí: “This great monk is indeed powerful. Knowing not my own ability, I 
have wronged Him,” and so he took reíuge in the Buddha. After taming the Nãga King, the 
Buddha displayed the Twin Miracle of water and fire in order to arouse pious íaith in the 
multitude gathered there. At that time, ninety-thousand crores of devas and humans were 
established in arahantship. 

(This was the second Dhammãbhisamaya.) 

At another time, Buddha Nãrada instructed His son, Prince Nanduttara. As a result, 
eighty-thousand devas and humans attained the supreme Dhamma of the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three occasions of the meetings of Buddha Nãrada’s disciples. The first 
occasion took place in the City of Thullakotthita, where the two brahmin youths, who were 
to be His íuture Chieí Disciples, Bhaddasãla and Vijitamitta, encountered Buddha Nãrada 
who was seated boldly in the middle of a gathering. They were looking for the ‘great pool 
of deathless Dhamma’. When the two youths saw the thirty-two marks of an extra-ordinary 
being on the body of the Buddha, they concluded: “This man indeed is a Buddha who has 
removed the veil of ignorance in the world.” Developing íaith in the Buddha, they became 
monks together with their followers. Aíter their establishment in arahantship, the Buddha 
recited Ovãda Pãtimokkha in the midst of a hundred thousand crores of monks. 

(This was the íirst sannipãta.) 

At another time, at an assembly of His relatives, Buddha Nãrada related His life story 
with an introduction, beginning from the episode of His aspiration for Buddhahood. 
Ninety-thousand crores of arahats then met. 

(This was the second sannipãta.) 

At another time, a Nãga King, Verocana by name, who had developed great íaith in the 
Buddha on the occasion of Him taming of the Nãga King, Mahãdona, created a huge 
pavilion of jewels, three gãvutas in size and let the Buddha and His retinue of monks stay 
inside the pavilion. He also invited his courtiers together with the people of the district to 
visit his pavilion. Presenting a concert of Nãga dancers in various costumes and ornaments, 
he held a resounding ceremony of reverence, and performed a great alms-giving to the 
Buddha and His company of bhikkhus. 

Aíter íinishing the meal, the Buddha gave a sermon in appreciation of the alms-food. 
Listening to the sermon, the people developed íaith in Him and asked for monkhood. The 
Buddha then uttered, “Come monks,” and they all became ehi-bhikkhus. In the midst of 
eight million ehi-bhikkhus, the Buddha recited the Ovãda Păịimokkha. 

(This was the third sannipãta.) 
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Future Buddha Gotama, as a Hermit, received Prophecy from Buddha Nãrada 

At that time our Bodhisatta was a hermit, who found a hermitage in the Himalayas and 
lived there, and who had mastered the five abhinnãs and the eight samãpattis. Out of 
compassion for Bodhisatta hermit, Buddha Nãrada visited the hermitage in the company of 
eighty crores of lay disciples who were all anãgãmins. 

The noble hermit was glad to see the Buddha. He then created another residence for the 
Buddha and His bhikkhus. In the whole night, the hermit extolled the Buddha, relating all 
His attributes and listened to His sermon. The next morning, he went to the Northern 
Continent (by His psychic power) and brought back cooked rice and other kinds of food 
which he offered to the Buddha and His followers of bhikkhus and lay disciples. 

In this way, the Bodhisatta oííered food for seven days, after which he paid homage to 
the Buddha and oííered a priceless red sandalwood from the Himalayas. Then Buddha 
Nãrada, aíter delivering a sermon, prophesied: “A Buddha you will certainly become in 
íuture.” 

Hearing the Buddha’s prophecy, the Bodhisatta became very happy and resolved to fulfil 
the Períections even more energetically. 

Particulars of Nãrada Buddha 

Buddha Nãrada's birthplace was Dhannavatĩ City. His íather was the Universal 
Monarch Sudeva and His mother was Queen Anomã. 

He reigned for nine thousand years. His three palaces were Jita, Vijita and 
Abhirama. 

His Chieí Consort was Vijitasenã who had íorty-three thousand maids of honour 
and His son was Nanduttara. 

Seeing the four omens, he went íorth on foot without taking a vehicle. He 
practised dukkaracariyă for seven days. 

His two male Chieí Disciples were Bhaddasãla Thera and Vijitamitta Thera. His 
attendant was Vãsettha Thera. 

His two íernale Chieí Disciples were Uttarã Therĩ and Phaggunĩ Therĩ. 

His Bodhi tree was a great Sona tree. 

His noble male lay attendants were the wealthy Uggarinda and Vãsabhã. His noble 
íemale attendants were Indãvarĩ Upãsikã and Vandĩ (Gandi) Upãsikã. 

Buddha Nãrada's height was eighty-eight cubits. He was digniíied in the ten- 
thousand world-system of ịãti-khetta, like a column of gold erected as an object of 
honour. The rays emitted from His body extended for a yọịana, day and night 
without interruption. 

While Buddha Nãrada was alive, because of the dazzling brilliance of His rays, 
people living within a yojana did not have to light torches. 

The life span during Buddha Nãrada’s time was ninety thousand. He lived 
throughout the period equal to four-fifth of this life span, rescuing beings, such as 
devas, humans and Brahmãs, from sarhsãric waters and placed them on Nibbãnic 
shores. 

As the sky is exquisitely beautiíul with stars and planets, so was Buddha Nãrada's 
dispensation with noble arahats. 

For those (other than arahats ) who remained worldlings and trainees ( sekkhas ), the 
Buddha constructed the huge strong bridge of Magga for them to cross over the 
sarhsăric current easily. Having done all His tasks as a Buddha, He attained 
Parinibbãna with His «™/í«/-disciples. 

Samvega 

Buddha Nãrada, who was equal only to peerless Buddhas and His arahats, who are 
endowed with matchless glory, had all vanished. Unsubstantial and futile indeed are all 
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Cetiya 

Thus Buddha Nãrada, conqueror of the five marãs, attained Parinibbãna in the City of 
Sudassana. In that very City was erected a cetiya of four yoịanas in height, and dedicated to 
Him. 

Here ends Nãrada Budđhavamsa. 


10. pADUMUTTARA BUDDHAVAMSA 

(One-Buddha aeon is Sara, two, Manda and three, Vara; 

Sãgramanda denotes four while Bhaddaka, five; 

If not a single Buddha appears, the aeon is Sunna.) 

This implies that an aeon in which only one Buddha appears is called Sãra-kappa; two 
Buddhas, Manda-kappa; three Buddhas, Vara-kappa; five Buddhas, Bhadda-kappa; that in 
which no Buddha appears at all is called Sunna-kappa. The aeon in which three Buddhas, 
such as Buddha Anomadassĩ, Buddha Paduma and Buddha Nãrada, appeared is thereíore 
vara-kappa.) 

Aíter the vam-kappa, in which appeared the Buddhas Anomadassĩ, Paduma and Nãrada 
had come to an end, incalculable aeons (one asankhyeyya) passed. Then in one kappa, a 
hundred thousand aeons beíore the present one, there appeared Buddha Padumuttara. 

(This particular aeon was sãra-kappa as Buddha Padumutta alone appeared then, 
yet it resembled a manda-kappa of two Buddhas because of its delightíul íeatures. 

In the aeon to which Buddha Padumuttara belonged, there lived only people who 
abounded in meritoriousness.) 

In The Chronicle of Buddhas, Padumuttara’s appearance is this: Having completed His 
íulíilment of the Períections, Bodhisatta Padumuttara was reborn in Tusitã which was a 
common practice of Bodhisattas. Having agreed to the entreaties of devas and Brahmãs, he 
descended to the human abode to be conceived in the womb of Sujãtã, Queen of King 
Ananda, in the City of Hamsavati. When ten months had elapsed, the Bodhisatta was born 
in the royal garden of Hamsavati. 

When Prince Padumuttara was born, a rain of Paduma lotuses fell and his relatives gave 
him the name of Padumuttara. 

Royal Household Life 

When he carne of age, he enjoyed the divine-like royal household life living for ten 
thousand years in three palaces, namely, Naravahana, Yasavahana and Vasavatti, and being 
entertained and served by one hundred and twenty thousand íemale attendants headed by 
his Chieí Consort Vasudatta. 

Renunciation 

While he was thus living the royal household life, Princess Vasudatta gave birth to a son, 
named Uttara. Having seen the four omens, he resolved to undertake the noble task of 
renunciation. No sooner had he thus resolved, the Vasavatti Palace rotated thoroughly like 
a potter's wheel and rose up to the sky. Then it moved on its course, like the moon and 
other heavenly bodies, and descended onto the ground with the Bodhi tree at its centre. 

The Bodhisatta got down from the palace and putting on the lotus robes oíTered by the 
Brahmã, he became a recluse at that very place. The palace then returned to the City and 
stood at its original site. Except womenfolk, all those who accompanied the Bodhisatta also 
became recluses themselves. 


Enlightenment 
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Buddha Padumuttara practised dukkaracariyã with His companions for seven days. On 
the full-moon day of Vesãkha, the day of His Enlightenment, He ate the milk-rice offered 
by Rucananda, daughter of the local wealthy man of Ujjeni Nigama. Having passed the 
daytime in a sãìa grove, He went alone, in the evening, to the Bodhi tree. On the way, He 
accepted eight handíuls of grass oíTcred by a heretic named Sumitta. As soon as He spread 
the grass at the foot of the Bodhi tree, SalaỊa, there appeared the Aparặịừa Pallanka, which 
was thirty-eight cubits. Sitting cross-legged on the paỉỉanka, He mustered His energy of 
four levels and dispelled Mara's íorces. He acquữed Pubbenivãsa nãụa in the first watch of 
the night, Dibbacakkhu ũãna in the middle watch and contemplated the Paticca-samuppãda 
Dhamma in the third watch. After contemplating it, the Bodhisatta emerged from the íourth 
jhãna of respiration, and viewed the five aggregates with their characteristics. By means of 
the knowledge of rise and fall (udayabbaya nãna) of all (conditioned) things, He 
contemplated the impermanent in fifty modes 11 , and developed Vipassanã insight up to 
gotrabhũ nãna (Knowledge of overcoming worldly ties). Through the ariya-magga, He 
realized all the attributes of Buddhas (i.e. He attained Buddhahood) and uttered the verse of 

elation: “ Anekajati samsăram tanhanam khayamajjhagã”. This utterance was 

customarily made by all Buddhas. 

No sooner had the Bodhisatta become a Buddha, a rain of lotuses fell as though to adorn 
every thing in the ten-thousand world-system. 

What is particularly noteworthy is: 

After becoming an Enlightened One, Buddha Padumuttara stayed absorbed in the 
phaìa-samãpatti for seven days under the Bodhi tree (in the first week). On the 
eighth day, He thought He would set His foot on the ground, and as He was trying 
to put down His right foot on the ground, Paduma lotuses, which normally flower 
in vvater, miraculously pushed through the earth and appeared under His feet. 

Each lotus leaf measured nine cubits, each stamen íilament, holding pollen, thirty 
cubits; each pollen, twelve cubits and each bloom had pollen that would fill nine 
water-jars. 

Buddha Padumuttara was fifty-eight cubits tall; the measurement between the two 
arms was eighteen cubits; that of His forehead five cubits and that of each hand 
and leg eleven cubits. As His leg of eleven cubits trod on, another pollen of twelve 
cubits, about nine jar-full of pollen, rose up and spread all over His body of fifty 
eight cubits in height as though powder of red orpiment and sulphuret of arsenic 
was sprinkled on it. On account of this particular happening, the Buddha was 
renowned as Buddha Padumuttara. 

(This was the description made by reciters of the Samyutta Nikãya.) 

Three Occasion of The Buddhấs Teaching (Dhammãbhisamaya) 

Having attained Buddhahood, Buddha Padumuttara stayed near the Mahãbodhi (Saìaìa) 
tree for seven weeks. Having accepted a Brahmấs request, He thought as to whom He 
should teach first and saw Prince Devala and Prince Sujãtã (His future Chieí Disciples) 
who were endowed with the merits of their past deeds leading to the Path, Fruition and 
Nibbãna. Then He thought of their whereabouts and came to knovv that they were staying 
in Mithilã. Accordingly, taking His bowl and robe, and by His psychic power, the Buddha 
immediately appeared in the garden of Mithilã City. 

Buddha Padumuttara then sent the gardener for the two princes, who discussed thus 
among themselves: “Our uncle's son, Prince Padumuttara, aíter becoming a Buddha has 
come to our place of Mithilã City. We shall now visit Him.” Then they approached the 
Buddha with their retinues and sat at suitable places. 


11. Ten modes for each of the five khandhas make 50 altogether. The ten modes are enumerated in 
the Patisambhida Magga Commentary as follows: Impermanent ( anicca ), crumbling (paloka ), 
unstable ( cala ), disintegrating ( pabhangu ), uncertain ( addhuva ), mutable ( viparinama dhamma), 
essence-less ( asara ), unprosperous ( vibhava ) and liable to death ( marana dhammà). 
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Buddha Padumuttara appeared resplendent with the Princes waiting upon Him, like the 
full moon attended upon by stars, He taught the audience of devas and humans led by the 
Princes, the Dhammacakka-pavattana Sutta which was also taught by all past Buddhas. At 
that time a hundred thousand crores of devas and humans attained the Path, Fruition and 
Nibbãna. 

(This was the first Dhammãbhisamaya.) 

At another time, Sarada the hermit was teaching his followers some evil doctrine that 
would lead them to rebirth in woeful States. The Buddha went to Sarada's assembly and 
taught His Dhamma, giving the congregation illustrations of dangers of rebirth in niraya 
(abode of intense suíTcring). At that time, thirty-seven hundred thousand devas and 
humans, including the disciples of Sarada, attained the Path, Fruition and Nibbãna. 

(This was the second Dhammãbhisamaya.) 

Still at another time, the Buddha’s íather, King Ãnanda, sent twenty ministers with twenty 
thousand men to bring back Buddha Padumuttara, who was staying at Mithilã, to his home 
City of Hamsavatĩ (the way King Suddhodãna did for his son Buddha Gotama.) On arriving 
in the presence of the Buddha in Mithilã, the twenty ministers and their twenty thousand 
men were called upon: “Come, o monks” by the Buddha, aíter giving them a serrnon. They 
became shi-bhikkhus Accompanied by them, He travelled to Hamsavati and stayed in the 
City to up-lift the royal íather spiritually. 

Like our Buddha Gotama who visited Kapilavatthu and narrated the ‘Chronicle of 
Buddhas’ ( Buddhavariisa ) in the assembly of His relatives, Buddha Padumuttara also taught 
Buddhavariisa in the midst of His relatives while walking on the jewel-walk in the sky. At 
that time, five million devas and humans attained the Path, Fruition and Nibbãna. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples’ Meeting (Sannipãta) 

The meetings of Padumuttara's disciples took place three times. In the fữst meeting of a 
hundred thousand crores of bhikkhus on the full-moon day of the month of Mãgha, the 
Buddha recited Ovãda Pãtìmokkha in the garden nearby, also named Mithilã 

(This was the íirst sannipãta.) 

At another time, aíter observing vassa at Mount Vebhãra, the Buddha taught numerous 
people who had come to see Him; on being called upon by the Buddha: “Come o monks”, 
ninety crores of them becarne shi-bhikkhus. At the meeting of these bhikkhus, the Buddha 
recited Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, Buddha Padumuttara, Lord of the three worlds, while travelling, in 
order to help multitudes of people free from the bonds of deíilements, recited Ovãda 
Pãtimokkha at the meeting of eighty thousand monks, who as lay men had gone íorth in 
renunciation from various villages, market-tovvns, districts and countries. 

(This was the third sannipãta.) 

Future Buddha Gotama, as a Govemor, received Prophecy from Buddha Padumuttara 

At that time, our íuture Buddha Gotama was Jatila, governor of a province and was very 
wealthy. He períormed a great alms-giving of food and clothing-material to the Sangha, 
with the Buddha at its head. At the end of the sermon, which was delivered in appreciation 
of the alms-giving, the Buddha prophesied of the governor: “A hundred thousand aeons 
from now this man will certainly become a Buddha, named Gotama.” 

On hearing the Buddha’s prophecy, the Bodhisatta was extremely happy and determined 
to fulfil the Ten Períections more energetically. 

Unusual Features of Buddha Padumuttara's Dispensatíon 
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When Buddha Padumuttara appeared, the opposing heretics who were holding wrong 
views, were unhappy, distressed, powerless and íading away. They received no respect, no 
generosity and the like, even from a few people. In fact, they were driven out of the 
country. 

Then the heretics met together and approached the Buddha with these words: “Most 
energetic, heroic, Venerable Sir, may you be our Reíuge.” 

The compassionate Buddha Padumuttara established the heretics, who had come to Him, 
in the Three Reíuges together with the observance of the Five Precepts. 

In this way the Dispensation of Buddha Padumuttara was free of heretics who were 
holding wrong views. It was indeed marvellous with arahats who were accomplished in the 
five kinds of mastery, who were not aíTected by (vicissitudes) of the world and who had 
the virtues of sĩla, samãdhi, pannã and khantĩ. 

Particulars of Buddha Padumuttara 

Buddha Padumuttara's birthplace was Hamsavati City. His íather was King Ãnanda 
and His mother was Queen Sụjãtã. 

He reigned for ten thousand years. His three palaces were Naravãhana, 
Yasavahana and Vasavattĩ. 

His Chieí Consort was Vasudatta who was attended by íorty-three thousand maids 
of honour. His son was Prince Uttara. 

(The number of the maids is given as a hundred and twenty thousand in the 
section on ‘royal household life’ but here it is mentioned as íorty-three 
thousand. The two numbers thereíore seems inconsistent. It should be noted, 
however, that the íormer was the total number of maids serving the Princess 
and the latter was the number of maids in each batch that waited upon the 
Princess at a time.) 

The vehicle during His renunciation, aíter seeing the four omens, was a palace. He 
practised dukkaracariyã for seven days. 

His two male Chieí Disciples were Devala Thera and Sujãtã Thera. His attendant 
was Sumanã Thera. 

His two female Chieí Disciples were Amitã Therĩ and Asama Therĩ. 

His Bodhi tree was a Saìaìa tree. 

His noble male lay attendants were the wealthy men, Vitinna and Tissa. His noble 
íemale attendants were Hatthã Upãsikã and Vicittã Upãsikã. 

Buddha Padumuttarấs height was fifty-eight cubits. Endowed with thirty-two 
marks of an extra-ordinary being, He was like a column of gold erected as an 
object of worship. 

The rays emitting from the Buddha’s body cannot be hindered by gates, doors, 
walls, trees, high and huge earthen hills, rocky mountains and the like. In fact, the 
rays shone íorth within the surrounding area of twelve yọịanas. 

The life span during Buddha Padumuttara's time was a hundred thousand years. He 
lived for eighty thousand years, (four-fifths of the life span) and rescued many 
beings, such as devas, humans and Brahmãs, from the currents of sarhsãra and 
placed them on the shores of Nibbãna. 

Samvega 

Having eradicated all kinds of doubt in beings whom He conveyed to Nibbãna, Buddha 
Padumuttara with His bhikkhu disciples, attained the end of His existence (just as a great 
mass of fire became extinct after burning brightly)! 

Cetĩya 

In this way, Buddha Padumuttara, Conqueror of the five mãras, attained Parinibbãna in 
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Nanda Park. In the park (as has been said bcíore). the cetiya dedicated to Him was twelve 
yọịanas in height. 

Here ends Buddha Padumuttaravamsa 


11. SUMEDHA BUDDHAVAMASA 

Aíter the lapse of the aeon in which Buddha Padumuttara appeared, there passed seventy 
thousand suiĩna-kappas , which was devoid of Buddhas. In one kappa, three thousand aeons 
beíore the present one, there appeared two Buddhas, narnely Sumedha and Siýãtã. (It was a 
manda-kappa.) 

Of these two Buddhas, Buddha Sumedha, as a Bodhisatta, on complete íulíilment of 
the Períections was reborn in Tusitã which was a common practice of Bodhisattas. Having 
accepted the request made by devas and Brahmãs to becoming a Buddha, he descended to 
the human world to be conceived in the womb of Sudatta, Queen of King Sudatta. When 
ten months had passed, the Bodhisatta was born in Sudassana royal gardens. 

Royal Household Life 

When he came of age, Prince Sumedha lived in three palaces, namely, Sucandãna, 
Kancana and Sirivaddhana. Entertained and served by his Chieí Consort Sumanã and her 
íorty-eight thousand maids of honour, he thus enjoyed a divine-like royal household life 
for nine thousand years. 

Renunciation 

While he was thus living a royal household life, Princess Sumanã gave birth to a son, 
named Punabbasu. Having seen the four omens, he renounced the world riding an elephant 
and became a recluse. Joining him in renunciation were one hundred crores of men who 
also became recluses. 

Attainment of Buddhahood 

Bodhisatta Sumedha observed dukkaracariyã with the hundred crores of recluses for 
íiíteen days (for eight months according to the Sinhalese version). On the day of His 
Enlightenment, the full-moon day of Vesãkha, he ate the milk-rice oííered by Nakula, 
daughter of a wealthy man of Nakula village, and spent the daytime in the local sãla grove. 
In the evening, leaving his companions, he went alone (to the Bodhi Tree). On the way, he 
accepted eight handíuls of grass from a heretic, named Sirivaddhana. As soon as he spread 
the grass under the Mahãbodhi ( Mahãnipa ) tree, there appeared the Aparặịita Paììanka of 
fifty-seven cubits. Sitting cross-legged on the pallanka, the Bodhisatta mustered his energy 
of four levels, dispelled Mãra's íorces and attained the State of a Buddha, Omniscient, and 
Períectly Self-Enlightened One, Lord of the three worlds. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Having attained Buddhahood, Buddha Sumedha stayed near the Mahãbodhi for seven 
weeks. Agreeing to the entreaty made by a Brahmã, He saw His younger half-brothers, 
Princes Sarana and Sabbakama (His íuture Chieí Disciples), and also the hundred crores of 
recluses who were His companions in renunciation. He then, by His psychic power, 
immediately appeared at Sudassana royal gardens near the City of Sudassana. 

On seeing the Buddha from a distance, the hundred crores of recluses, with íaithíul heart, 
welcomed Him: taking His bowl and robe, preparing His Seat, paying respects and taking 
their seats around Him. Then the Buddha sent the gardener for His brothers, Princes Sarana 
and Sabhakama. He then taught the Dhammacakka-pavattana Discourse to all, including 
devas and humans, who had went to listen to Him. At that time, one hundred thousand 
crores of devas and humans attained the Path and Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At another time, having engaged in mahã-karunã samãpatti (attainment of great 
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compassion) in the morning and surveyed the beings who were ripe for liberation, Buddha 
Sumedha saw a yakkha, named Kumbhakanna, a man-eating demon who revealed his 
terrible appearance at an entrance of a thick íorest, thus making the íorest tracks deserted. 
Buddha Sumedha went alone to the yakkha’s dwelling and, after entering it, sat on his 
prepared Seat. 

Then Kumbhakanna became íurious, like an extremely poisonous snake struck with a 
stick. In order to threaten the Buddha, he assumed a horrible shape with his head like a 
mountain, his eyes opened wide and bright like sunrays; his long and broad íangs like 
ploughshares; his belly skin (dark blue), ílabby and pendulous; his nose concave in the 
middle, convex at its base and tip and terriíyingly ugly; his mouth wide and reddened like a 
mountain cavity; his hair thick, tawny and rough. With this most terrible appearance, he 
stood beíore the Buddha, breathing íorth smoke and ílames towards Him and showered on 
Him rain of rocks, mountains, fire, hot water, hot mud, hot ashes, arms, burning coal, and 
hot sand. Despite this rain of nineíold weapons, the yakkha was unable to ruffle even a 
single hair on the Buddha’s body. Thinking to himselí: “I will kill Him by asking a 
question”, he put forwards a question, like the yakkha Alavaka 12 , to the Buddha. By 
successíully answering the yakkha's question, Buddha Sumedha tamed him. 

On the second day, which happened to be the day the ruler of a nearby country was 
supposed to sacriíice his son to the yakkha, the countrymen brought cart-loads of food and 
offered it, together with the prince, to the yakkha. Instead, the yakkha offered the prince, 
whom he was to devour, to the Buddha. Having heard the good news, the people, who were 
waiting at the entrance of the íorest, approached the Buddha. In that assembly, Buddha 
Sumedha preached to the yakkha a suitable sermon and helped ninety thousand crores of 
beings attained the knowledge of the Path. 

(This was the second Dhammãbhisamaya.) 

Still on another occasion, Buddha Sumedha taught the Four Noble Truths to devas and 
humans in the garden of Sirinandãna, near. the City of Upakari. At that time, eighty 
thousand crores of them attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples’ Meeting (Sannipãta) 

There were three sannipãta, meetings of Buddha Sumedha’s disciples. In the íirst meeting, 
the Buddha was in the City of Sudassana. Then one hundred crores of arahats happened to 
have congregated. 

(This was the íirst sannipãta.) 

At another time, the Buddha kept vassa at Mount Deva. When kathỉna ceremony was held 
after the vassa. ninety crores of monks assembled. 

(This was the second saimipãta.) 

Still at another time, the Buddha set out on a journey. Then the eighty crores of monks, 
who followed the Buddha on His journey, met. 

(This was the third sannipãta.) 

Future Buddha Gotama, as The Youth Uttara, received Prophecy from Buddha Sumedha 

At that time, our Bodhisatta was a young man named Uttara, which means one who 
excels all others in virtues. He gave the Sangha, headed by the Buddha, his wealth of eighty 


12. Yakkha Alavaka: The best known yakkha of Buddha Gotama's liíetime. He was King of Alavi. 
Once while he was away, the Buddha went to his palace and preached to his women-folk. 
Hearing of the Buddha's intrusion, the íurious Alavaka hurried home and tried to drive the 
Buddha out of his residence, but in vain. On the contrary, it was the Buddha who succeeded in 
soítening the yakkha's anger. Yet the yakkha asked some questions just to íatigue the Buddha, 
who answered them to Ãlavaka's satisíaction and thereby making him a sotãpanna. 
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crores, which was accumulated in his residence. Aíter hearing the Buddha’s sermon, he was 
established in the three Reíuges and became monk in the Dispensation of the Buddha. 
When the discourse given in appreciation of the oííering was over, the Buddha uttered the 
prophecy: “This young man, Uttara, will indeed becorne a Buddha, named Gotama, in 
íuture.” 

Hearing the Buddha's prophecy, the Bodhisatta was overjoyed and resolved to fulfil the 
Períections even more. 

Uttara became a monk and shouldered his religious responsibilities and accomplished in 
studying the Buddha's nineíold teaching of Suttas and Vinaya, thus promoting the splendour 
of His Dispensation. 

Mindfully cultivating and developing his virtues as a monk in three postures of sitting, 
standing and walking (but entirely without lying down), he reached not only the eight 
attainments but the apex of the five psychic powers and on his death, he was reborn in the 
Brahmã abode. 

Particulars of Buddha Sumedha 

Buddha Sumedha’s birthplace was Sudassana. His íather was King Sudatta and His 
mother was Queen Sudatta. 

He reigned for nine thousand years. His three palaces were Sucandãna, Kancana 
and Sirivaddhana. 

His Chieí Consort was Sumanã who had eighty-four thousand maids of honour. 

His son was Prince Punabbasu. 

His two male Chief Disciples were Sarana Thera and Sabbakãma Thera. His 
attendant was Sãgara Thera. 

His two female Chieí Disciples were Rama Therĩ and Surama Therĩ. 

His Bodhi tree was a mahãnĩpa tree. 

His noble male lay supporters were the wealthy persons, Uruvelã and Yasavã. His 
noble íemale supporters were Yasodharã Upãsikã and Sirĩmã Upãsikã. 

His height was eighty-eight cubits. The rays emanating from His body spread over 
all directions, like the moon lighting up the sky and its stars. 

Or, the Buddha’s body rays spread everywhere in the area of one yojana, like the 
Universal Monarch’s ruby shining all around to the extent of a yojana. 

The life span during Buddha Sumedha’s time was ninety thousand years. He lived 
throughout, for four-fifths of this life spans, and rescued beings, such as devas, 
humans and Brahmãs, from samsăríc vvaters and placed them on Nibbãnic shores. 
Buddha Sumedha’s Dispensation witnessed numerous noble arahats (arahats were 
everywhere in His Dispensation) who were endowed with the threeíold Knowledge 
and the sixíold Psychic Power, who were possessed of energy, who were 
undisturbed by the vicissitude of the world, who had the ability to view things, 
pleasant or unpleasant, in one and the same manner. 

Samvega 

These noble arahats of incomparable fame were all liberated from deíilements and 
1'ree of four upadhis, bases of existence. The arahats, who were the Buddha’s 
disciples, having large retinues, shed the light of their wisdom and attained 
peaceíul Nibbãna. 

Cetĩya 

In this way Buddha Sumedha, Conqueror of the five Maras, attained Parinibbãna in 
the gardens of Medha. His relics dispersed in accordance with His resolve and 
existed all over Jambudĩpa, being honoured by beings such as devas, humans and 
Brahmãs. 
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Here ends Sumedha Buddhavamsa. 


12. SUJATA BUDDHAVAMSA 

Aíter Buddha Sumedha had attained Parinibbãna, the life span of human beings gradually 
decreased from ninety thousand years to ten and then it again increased to asankhyeyyas. 
When the life span reached ninety thousand years on its next decrease, Bodhisatta Sujãtã 
was reborn in Tusitã on complete íulíilment of the Períections which was a common 
practice of Bodhisattas. Having agreed to the entreaties of devas and Brahmãs to becoming 
a Buddha, he descended to the human world to be conceived in the womb of Queen 
Pabhavati of King Uggaha, in the City of Sumangala. Ten months thereaíter the Bodhisatta 
was born. 

On his naming day, wise men who were to give him a name, named him Sujãtã, on 
account of the fact that, at the time of his birth, all the people in Jambudĩpa experienced 
both physical and mental happiness. 

Royal Household Life 

When he came of age, he lived in three palaces, namely, Siri, Upasiri and Nanda, and 
entertained and served by Princess Sirinanda and her twenty-three thousand maids of 
honour for nine thousand years. 

Renunciation 

When the Bodhisatta had seen the four omens and when Princess Sirinanda had given 
birth to a son, named Upasena, he went forth in renunciation riding the State steed, named 
Hamsavãha and became a recluse. A crore of men were inspired and became recluses 
themselves. 

Attainment of Buddhahood 

Bodhisatta Sujãtã practised dukkaracarỉyã with that crore of recluses for nine months. On 
the full-moon day of Vesãkha, the day of His Enlightenment, he ate the milk-rice offered 
by the daughter of the wealthy man Sirinandãna of the City of Sirinandãna and spent the 
daytime in the local sãla grove. In the evening, he proceeded alone to the Mahãbodhi tree. 
On the way, he accepted eight handíuls of grass offered by Sunanda the heretic. As soon as 
he spread the grass at the foot of the Bodhi tree, MahãveỊu, there appeared the Aparãjita 
Paììanka, which measured thirty-three cubits, on which, he sat cross-legged and mustered 
his energy of four levels and dispelled Mãra and his army and attained Omniscience, 
Períectly Self- Enlightened Buddhahood and State of the Chieí of the three worlds. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Having attained Buddhahood and stayed in the neighbourhood of the Mahãbodhi tree for 
forty-nine days, the Buddha accepted a Brahmã’s request for His Teaching and He 
contemplated as to whom He should teach first. He saw His younger half-brother, Prince 
Sudassana, and His purohita's son, Sudeva the youth, who were endowed with the merits of 
their past deeds, which would lead to the Path, Fruition and Nibbãna. Resolving to teach 
them íirst, by His psychic power, He immediately appeared in Sumangala Park, near 
Sumangala City and then He sent the gardener for Prince Sudassana and Sudeva the youth. 
To the audience of devas and humans headed by both, the Buddha taught the 
Dhammacakka-pavattana Sutta, which was also taught by previous Buddhas. At that time, 
eighty crores of devas and humans attained the Path and Fruition. 

(This was the first Dhammãbhỉsamaya.) 

At another time, Buddha Sujãtã deíeated the heretics by displaying the Twin Miracle of 
water and fire, near the sãìa tree close to the gate of Sudassana Royal Park. And while 
observing vassa sitting on the emerald stone slab, which was placed at the foot of 
Pãricchattaka tree in Sakka's abode of Tãvatimsa, the Buddha taught the Abhidhamma. On 
that occasion of the Abhidhamma teaching, three million se ven hundred thousand devas 
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and Brahmãs attained the Path and Fruition. 

(This was the second Dhammãbhisamaya.) 

Still at another time, Buddha Sujãtã paid a visit to His íather in the City of Sumangala and 
taught him the Dhamma. By the end of His teaching, six million devas and humans attained 
the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciple’s Meeting (Sannipãta) 

There were three meetings of Buddha Sujãtã’s disciples; the íirst was at Sudhamma, near 
Sudhammavatĩ City, where the Buddha taught people who visited Him and admitted six 
million men into the Order by calling upon them: “Ehi Bhikkhus ”, and recited the Ovãda 
Pãtimokkha amidst them. 

(This was the íirst sannipãta.) 

At another time, when Buddha Siýãtã descended from Tãvatimsa, a meeting of five 
million monks took place. 

(This was the second sannipãta.) 

Still at another time, when the Chieí Disciple, Sudassana Thera, who sat on the right side 
of the Buddha, took four hundred thousand men to the Buddha. These men had decided 
among themselves to go forth on hearing that the Buddha’s younger brother, Prince 
Sudassana had become a monk in the presence of the Buddha and had attained arahantship 
and were thus inspired. The Buddha gave them instructions, made them ehi-bhikkhus and 
recited the Ovãda Pãtimokkha at their meeting of four íeatures. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Universal Monarch, received Prophecy from Buddha Sujãtã. 

At that time, our Bodhisatta was a Universal Monarch. Hearing that there had appeared a 
Buddha in the world, he approached the Buddha, listened to the Dhamma discourses, 
oíTcred his kingship with his seven treasures to the Sangha with the Buddha as its head and 
then he became a monk. The inhabitants of Jambudĩpa made themselves monastery-keepers 
(monastic attendants), collected taxes from his domain and constantly supplied the Buddha 
and His Sangha with the four requisites of robes, food, shelter and medicines. 

Then Buddha Sujãtã made a prophecy: “He will indeed become a Buddha in íuture.” 

Having received the Buddha’s prophecy, the Bodhisatta was most rejoiced and determined 
to fulfil the Ten Períections even more energetically. 

He joined the Sangha of Buddha Sujãtã and became accomplished in the studies of the 
Buddha’s teachings which are of nine divisions together with the Sutta and Vinaya. Thus he 
contributed to the beauty of the Buddha’s Dispensation. 

Having cultivated the practice of Brahmã Vihãra Bhãvanã, meditation leading to rebirth 
in the Brahmã abode, without absent-mindedness in three postures of sitting, standing and 
walking (but not in the posture of lying down), he reached the apex, not only of the eight 
attainments but also of the Five Psychic Powers. On his death, he was reborn in the world 
of Brahmãs. 

Particulars of Buddha Sujãtã 

Buddha Sujãtã’s birthplace was Sumangala City. His íather was King Uggata and 

His mother was Queen Pabhãvati. 

He reigned for nine thousand years. His three palaces were Siri, Upasiri and 

Nanda. 

His Chief Consort was Sirinandã who had twenty-three thousand maids of honour. 

His son was Prince Upasena. 
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He renounced the world riding a horse, after seeing the four omens. He practised 
dukkaracariyã for nine months. 

His two male Chief Disciples were Sudassana Thera and Sudeva Thera. His 
attendant was Nãrada Thera. 

His two íernale Chief Disciples were Nãga Therĩ and Nãgasamãla Therĩ. 

His Bodhi tree was MahãveỊu (a great bamboo plant). 

(The bamboo plant had a massive trunk, its leaves were so luxuriant that 
there was no space to let the sunlight go through. It was pleasant to look at, 
straight and big and thus attractive. It grew from one stem and from that one 
stem came out branches, which were very beautiíul like the íeathers of a 
peacock's tail being well tied together. The bamboo plant had absolutely no 
thorns. Its branches spread out in the four directions and were not so sparse, 
thus providing a delightíul, cool and dense shade.) 

His noble male lay-attendants were the wealthy men, Sudatta and Citta. His noble 
íemale lay attendants were Subhaddã Upãsikã and Paduma Upãsikã. 

Buddha Sujãtã’s height was fifty cubits. He was endowed with all the good 
physical qualities. 

Buddha Sujãtã’s physical rays (resembling those of past incomparable Buddhas) 
emanated from various parts of His body towards all directions as much as He 
desired. They could not be likened to any thing as they were beyond all 
comparisons. 

The life span, during the time of Buddha Sujãtã, was ninety thousand years, and 
living for four-fifths of this life span, He saved beings, such as devas, humans and 
Brahmãs, from the currents of sarhsăra and placed them on the shores of Nibbãna. 

Just as the rising waves look wonderful in the ocean, like the stars and planets 
twinkling and shining look marvellous in the sky, even so Buddha Sujãtã’s 
Dispensation shone íorth with arahats. 

Samvega 

Buddha Sujãtã, who was to be likened to past peerless Buddhas, and His attributes, which 
were equal to those of peerless Buddha, had all vanished. Unsubstantial and íutile indeed 
are all conditioned things! 

Cetiya 

In this way, Buddha Sujãtã, Conqueror of the five Mãras, attained Parinibbãna in 
Sĩlarama Park. In that very park (as has been said beíore) the cetiya dedicated to Him was 
three gãvutas high. 

Here ends Sujãtã Buddhavamsa 


13. PIYADASSI BUDDHAVAMSA 

When the aeon in which Buddha Sujãtã appeared had come to an end and one thousand 
eight hundred aeons had elapsed, in a certain ( Vara ) aeon there appeared three Buddhas, 
namely, Piyadassĩ, Atthadassĩ and Dhammadassĩ. The story of Piyadassĩ, the first of these 
three, is as follows:- 

On completion of his íulíilment of the Períections, Bodhisatta Piyadassĩ was reborned in 
Tusitã which was a common practice of Bodhisattas. Having agreed to the entreaties of 
devas and Brahmãs to becoming a Buddha, he descended to the human world to be 
conceived in the womb of Queen Candã, Queen of King Sudatta, in the City of 
Sudhannavati. When ten months had elapsed, the Bodhisatta was born in the garden, named 
Varuna. 

The Bodhisatta was given the name of Piyadassĩ as delightful miracles were maniíest to 
multitudes of people on his naming day. 
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Royal Household Life 

When the Bodhisatta came of age, he lived in three palaces, namely, Sunimmala, Vimala 
and Giriguha. Being entertained and served by Princess Vimalã and her thirty-three 
thousand maids of honour for nine thousand years, he enjoyed a divine-like royal 
household life. 

Renunciation 

Aíter seeing the four ornens and aíter Princess Vimalã had given birth to a son, named 
Kancanavela, he went íorth in a chariot drawn by thoroughbred steeds. A crore of men 
were inspired and became recluses themselves. 

Attainment of Buddhahood 

With that crore of recluses, Bodhisatta Piyadassĩ practised dukkaracariyã for six months. 
On the full-moon day of Vesãkha, the day of his Enlightenment, he partook the milk-rice 
oíTered by the daughter of Brahmin Vasabha, resident of the brahmin village of Varuna 
and spent the daytime in the local sãìa grove. He went alone to the Mahãbodhi tree in the 
evening. On the way, he accepted eight handíuls of grass oííered by Sujãtã the heretic. As 
soon as he spread the grass under the Bodhi tree, Kakudha, there appeared the Aparặịita 
Paììanka, which was fifty-three cubits. Sitting cross-legged on it, and mustering his energy 
of four levels, he drove away Mãra's íorces and attained Omniscience, Períectly Self- 
Enlightened Buddhahood and State of the Chieí of the three worlds. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His Enlightenment, Buddha Piyadassĩ stayed in the neighbourhood of the 
Mahãbodhi tree for forty-nine days, liked what previous Buddhas did. He discerned that the 
one crore of recluses, who had renounced the world with Him, were endowed with the 
merits of their past deeds which lead to the attamment of the Path and Fruition. He then, by 
psychic power, immediately appeared in the royal garden, which was named aíter the 
nearby City of Usabhavati. Being surrounded by the crore of recluses, He taught the 
Dhammacakka-pavattana Sutta, which was also taught by previous Buddhas, to devas and 
Brahmãs who had gathered there to listen to Him. 

(This was the íirst Dhammãbhisamaya.) 

The Buddha’s second teaching took place on the mountain of Sudassana, near Usabhavati 
City. Sudassana, the yakkha King of the mountain, was then holding a wrong view. People 
living in Jambudĩpa annually brought food costing a hundred thousand pieces of money to 
offer to him, who, sitting side by side with the human King of Usabhavati, was honoured 
by the whole continent as god. 

(Things oííered to gods or kings are called ba li in Pãli; offering ba li to gods 
is said to be ‘íeeding ba li to gods’; giving it to kings is known as ‘paying 
taxes’.) 

At that time, thinking that He would remove Sudassana's wrong view, Buddha Piyadassĩ 
went to his mansion, while he was away at a meeting of yakkhas. He sat on Sudassana's 
splendid couch and stayed there emitting His rays of six colours, like the sun appearing at 
the top of Yugandhara mountain in the month of Kattikã (October-November), in autumn. 
Sudassana's retinue of yakkhas honoured the Buddha with flowers, scents, unguent, etc., 
surrounding Him. 

On his return from the yakkhas' meeting, Sudassana saw the rays of six colours Corning 
out from his mansion, he thought to himselí: “Never have I seen beíore such splendour of 
diverse brilliant colours. Who could be the person occupying my place? Is it a human 
being? Or a divine one?” On surveying, he saw the Buddha with a network of rays of six 
colours like the autumnal sun rising from Mount Yugandhara. “This shaven-headed monk 
is sitting on my luxurious bed being surrounded by members of my retinue,” said 
Sudassana to himselí, with his heart tormented by anger. “Well, I shall display my physical 
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might to this monk.” So thinking, he turned the whole mountain into a mass of blazing 
flames. 

Having done so, he inspected, wondering “whether the shaven headed monk has become 
ashes in the ílames,” bnt saw the Buddha with a serene face and a glorious body emitting 
brilliant lights because of the network of diverse rays. “This monk can withstand the 
burning fire,” he thought. “Well, I shall drown Him in a huge flood of water.” He then 
caused an immense mass of water to rush into the mansion with a high speed. Though the 
Buddha was remaining in the mansion ílooded with water, not even a single thread of His 
robe nor a single hair of His body got wet. 

Aíter that the yakkha king, Sudassana, contemplated another method by which he hoped 
the Buddha would be suííocated and killed. He brought the mass of water close to the 
Buddha, who appeared glorious in the greenish blue waters with all network of rays like 
the bright moon on the full-moon night of Kattikã and seated being surrounded by 
Sudassana's courtiers. Unable to control his anger and thinking: “I shall put the great monk 
to death by all means,” he caused a rain of nine kinds of weapons to fall on the Buddha. 
Because of the Buddha’s great physic power, all these weapons turned themselves into 
various beautiíul and íragrant clusters and garlands of flowers and fell at His feet. 

Seeing that miraculous phenomenon, Sudassana became much more resentíul and violent 
(instead of getting awed with íaith). He caught hold of the Buddha by the legs with his two 
hands and liíted Him up. Then passing over the great ocean, he rushed to the mountain 
ranges that mark the end of the CakkavãỊa, for he wanted to rid his abode of the Buddha. 
“How is He? Is He dead or alive?” Thinking thus, he looked at the Buddha and (as though 
in a dream) saw Him remained seated in the mansion. It then occurred to him thus: “Ah, 
this great monk is so powerful, I was not able to drag Him out of my place. If somebody 
comes to know of what I am doing now, it will be a disgrace to me. Thereíore, beíore 
anyone sees, I shall go away, abandoning both the monk and the mansion.” 

At that moment, the Buddha, knowing Sudassana's thoughts, resolved so that devas and 
humans could see him holding the His legs. In accordance with this resolve, Sudassana was 
unable to leave his abode (as he had planned) but remained there holding the Buddha’s legs 
with both of his hands. 

That was the day when a hundred and one kings of the whole of Jambudĩpa gathered 
together to honour the yakkha king with ba li offerings. The hundred and one kings saw 
Sudassana holding the Buddha’s legs and marvelled at what they saw, exclaiming: “Our 
King of yakkhas was massaging the legs of the King of recluses! Oh! Buddhas should be 
indeed marvelled at with the snapping of the íingers 13 . Oh, their attributes are indeed 
wonderful!” With their hearts inclined towards the Buddha they paid homage to the Buddha 
with their elapsed hands placed on their heads. 

At that gathering, Buddha Piyadassĩ gave Dhamma instructions to the audience with 
Sudassana at its head. Then ninety thousand crores of devas and humans attained 
arahantship. 

(This was the second Dhammãbhisamaya.) 

At another time, in the City of Kumuda, which was nine yoịanas in extent, its area being 
nine yọịanas, the wicked monk Sona, opponent of Buddha Piyadassĩ (the counterpart of 
Devadatta in the liíctime of our Buddha Gotama), aíter Consulting with the King's son, 
Prince Mahãpaduma, incited him to kill his íather. After various attempts to have Buddha 
Piyadassĩ killed proved íutile, he enticed the driver of the royal elephant, Donamukha by 
name, whom he gave instructions, saying: “When Buddha Piyadassĩ entered the City on 
alms-round, kill Him by releasing Donamukha towards Him.” 

Since the elephant-driver was not so intelligent to judge what was beneíicial and what 
was not, he thought thus: “This monk Sona is an intimate íriend of the King. If he does not 


13. With the snapping of the íingers: equivalent to expression of praise or approval with clapping of 
the hands. 
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like me, I could be dismissed from Service.” So he agreed to do so. On the next day, he 
managed to know the time when the Buddha would enter the City for alms-food. Then he 
went to Donamukha, who was in a State of frenzy and made it more intoxicated and then 
sent it to kill the Buddha. 

As soon as he was let out, Donamukha crushed elephants, horses, buííaloes, bulls, men 
and women whom he encountered on the way, destroyed all buildings that were in its way, 
and like a cannibal-demon, it devoured all the flesh of its preys in the noisy company of 
eagles, kites, crows and vultures. And íinally, as soon as it saw the Buddha from a distance, 
it rushed towards Him at a high speed. 

With their hearts which almost burst open with fear and anxiety, the citizens took to 
house-tops, walls, stone parapets, brick parapets, trees, etc., and on seeing the elephant, 
who was rushing to the Buddha, they' screamed: “Ah! Ah!” and some of them even tried to 
stop the elephant in various ways. Seeing Donamukha, the king of elephant rushing towards 
Him, the “Elephant of A Buddha” 14 , with His tranquil heart, diííusing intense compassion, 
permeated it with sublime loving-kindness. Then Donamukha, its heart made tender with 
the permeation of the Buddha’s loving-kindness, realized its wrong-doing and became so 
shameíul that it could not stand in a natural manner beíore the Buddha but lay down with 
its head at the Buddha’s feet as though it was about to sink into the earth. 

Watching the event, the citừens were filled with joy and shouted in acclaim, like the roar 
of a lion. They also honoured the elephant in various ways, with highly íragrant flowers, 
sandal-wood powder, ornaments and so on. They even threw up their turbans and garments. 
Celestial drums were also beaten in the sky. 

(NãỊãgĩri, the elephant during the time of our Buddha Gotama, was similarly 
tamed, and when it was respectíully lying beíore the Buddha, people threw 
on it various adornments, which covered the whole of its body. From that 
moment onvvards, NãỊãgĩri had been called Dhanapãla ('Keeper of Wealth'). 
Thereupon, it walked backvvards with respect and when it had entered its 
shed, it is said (in the Cũlahamsa Jãtaka Commentary), the adornments went 
back to their respective original owners owing to the Buddha’s resolve. In the 
same way, when the people threw theirs on Donamukha, it should be taken 
that they were gi ven as reward to the elephant.) 

Then the Buddha stroked the head of the elephant who was lying prostrated at His feet 
and exhorted it with the words that suited its mentally. The elephant that has thus been 
exhorted regained its conscience and became so tamed that it looked like a monk-disciple 
of the Buddha, disciplined in Vinaya. Having exhorted Donamukha the way Buddha 
Gotama exhorted Dhanapala, Buddha Piyadassĩ give a discourse in the midst of the people 
who had gathered there. At that time, eighty thousand crores of people attained the Path 
and Fruition. 

(This was the third Dhammăbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three meetings of the Disciples of the Buddha. On the íirst occasion, when 
Buddha Piyadassĩ paid a visit to the City of Sumangala, the two ữiends, Prince Palita and 
the youth, Sabbadassi, son of the King's purohita, (both were His íuture Chieí Disciples) 
hearing of the Buddha’s visit to their City, they vvelcomed Him together with their one 
hundred thousand crores of retinue. They listened to His sermon and gave alms for seven 
days. On the seventh day, at the end of the Buddha’s serrnon which was given in 
appreciation of the meal, both of them, together with their hundred thousand crores of 


14. “Elephant of a Buddha”: Noble Ones such as Buddhas and arahats are sometimes íiguratively 
likened to such noble animals as elephants, lions, bulls, etc. in Buddhist literature. For instance 
in the Dhammapada , there is a chapter named Nãga Vagga, the verses of which described the 
qualities of a năga “elephant”, that may be compared to those of a sage in the Milindapanha, the 
epithet Buddha-íỉậgữ is conspiquously mentioned. 



THE GREAT CHRONICLE OF BUDDHAS 

followers, became monks and attained arahantship. In the midst of these monks, the 
Buddha recited the Ovãda Pãtimokkha. 

(This was the íirst sannipãta.) 

At another time, at the gathering where the divine-v«/c/c/í« Sudassana was tamed, ninety 
crores of men put on the robe and attained arahantship. Being surrounded by these ninety 
crores of monks, the Buddha recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, on the occasion of taming of the elephant Donamukham, eighty 
crores of men renounced the world and attained arahantship. In the midst of these eighty 
crores of arahats, the Buddha recited the Ovãda Pãtimokkha. 

(This was the third sannipăta.) 

Future Buddha Gotama, as Brahmin Kassapa, received Prophecy from Buddha Piyadassĩ 

At that time, our íuture Buddha was a brahmin youth, Kassapa by name, who was 
accomplished in the three Vedas. Having listened to the Buddha’s Teaching, he cultivated 
great faith and had a huge monastery built at the cost of one hundred thousand crores. He 
then oííered it to the Sangha headed by the Buddha. Rejoicing in his act of merit, he took 
reíuge in the Three Gems and kept the Five Precepts steadíastly, lest he should become 
heedless. 

Remaining in the midst of the Sangha, Buddha Piyadassĩ made the prophecy concerning 
the youth, Kassapa: “One thousand eight hundred aeons from the present one, this youth, 
Kassapa, will become a Buddha indeed.” 

Having heard Buddha Piyadassĩs prophecy, the Bodhisatta was extremely happy and 
determined to fulfil the Períections even more energetically. 

Particulars of Buddha Piyadassĩ. 

Buddha Piyadassĩ's birthplace was Sudhãnnavatĩ City. His íather was King Sudatta 
and His mother was Queen Candã. 

He reigned for nine thousand years. His three palaces were Sunimmala, Vimala 
and Giriguha. 

His Chieí Consort was Vimalã who had thirty-three thousand maids of honour. His 
son was Prince Kancanavela. 

The vehicle He used for His going íorth, aíter seeing the four omens, was a 
chariot drawn by thoroughbred horses. He practised dukkaracariyã for six months. 

His two male Chieí Disciples were Palita Thera and Sabbadassi Thera. His 
attendant was Sobhita Thera. 

His two íemale Chieí Disciples were Sujãtã Therĩ and Dhammadinnã Therĩ. 

His Bodhi tree was a Kakudha tree. 

His noble male lay-supporters were the wealthy men, Sundaka and Dhammaka. His 
noble íemale lay-disciples were Visãkha Upãsikã and Dhammadmnã Upãsikã. 

Buddha Piyadassĩ had innumerable followers and good reputation. He was also 
endowed with thirty-two marks of an extra-ordinary being. His height was eighty 
cubits, like a great sãìa tree in full bloom. 

There was no torch-light, moonlight or sunlight that could vie with the physical 
light of the peerless Buddha Piyadassĩ which surpassed them all. 

The life span during the time of Buddha Piyadassĩ was ninety thousand years. 
Living for four-fifth of this life span, He rescued many beings, such as devas, 
humans and Brahmãs, from the currents of sarhsãra and put them on the shores of 
Nibbãna. 


Samvega 
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Buddha Piyadassĩ, who was to be liken with past peerless Buddhas, and the pair of His 
peerless Chieí Disciples, etc., had all vanished. Unsubstantial and íutile indeed are all 
conditioned things! 

Cetĩya 

In this way, the Noble Monk, Buddha Piyadassĩ attained Parinibbãna in the park of 
Assattha trees. In that park, the cetiya erected and dedicated to Buddha Piyadassĩ (as has 
been stated bcí ore for other Buddhas) was three yọịanas high. 

Here ends Piyadassĩ Buddhavamsa. 


14. ATTHADASSI BUDDHAVAMSA 

Aíter Buddha Piyadassĩ had attained Parinibbãna, in that aeon (which should be called 
Manda-kappa because it was full of pleasing, spotless, special attributes though it was 
actually a vara-kappa as three Buddhas appeared during that period) the life span of human 
beings decreased gradually from ninety thousand years to ten years, and then it again 
increased to asaiikhyeyyas. When the life span reached one hundred thousand years on its 
next decrease, íuture Buddha Atthadassĩ was reborn in Tusitã on complete íulíilment of the 
Períections which was a common practice of Bodhisattas. Having agreed to the entreaties 
of devas and Brahmãs to becoming a Buddha, he descended to the human world to be 
conceived in the womb of Queen Sudassana, Consort of King Sãgara, in the City of 
Sobhana. Ten months thereaíter the Bodhisatta was born in Sucindhana Park. 

On his naming day, he was named Atthadassĩ because owners of treasures, which were 
hidden underground, recovered them, aíter having discovered the íorgotten sites where 
their treasures had long been kept, one generation aíter another. 

Royal Household Life 

When Bodhisatta Atthadassĩ came of age, he lived in three palaces, namely, Amaragiri, 
Sugiri and Vãhana. Being entertained and served by thirty-three thousand íemale 
attendants, headed by Princess Visãkha, he thus enjoyed a divine-like royal household life 
for ten thousand years. 

Renunciation 

When the Bodhisatta had seen the four omens and when Queen Visãkha had given birth 
to a son, named Sela, he went íorth riding a horse, named Sudassana. Nine crores of men 
joined him and became recluses themselves. 

Attainment of Buddhahood 

With these nine crores of recluses, Bodhisatta Atthadassĩ practised dukkaracariyã for 
eight months. On the full-moon day of Vesãkha, the day of his Enlightenment, people 
brought delicious milk-rice to offer it to the íemale nãga, Sucindhara by name. But she did 
not eat it. Having revealed herselí to the people, she instead oííered it in a golden bowl to 
the Bodhisatta. The Bodhisatta, partook it and spent the daytime in the local grove of sãìa 
trees. In the evening, he proceeded alone to the Mahãbodhi tree. On the way, he accepted 
eight handíuls of grass offered by the nãga king, Mahãruci. As soon as he spread the grass 
at the foot of the Campaka Bodhi tree, there appeared the Aparặịita Paìlanka, measuring 
fifty-three cubits. Sitting cross-legged on this Seat, he mustered his energy of four levels, 
dispelled Mãra's íorces and attained Omniscience, Períectly Self-Enlightened Buddhahood 
and the State of Chieí of the three worlds. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, the Buddha stayed in the neighbourhood of the 
Mahãbodhi tree for íorty nine days. Accepting a Brahmấs request for His Teaching, He 
contemplated as to whom He should teach íirst. Then He saw the nine crores of monks 
who had followed Him in renunciation and who were endowed with their past meritorious 
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deeds, which could lead to the Path and Fruition. And surveying their whereabouts, He saw 
them staying in Anoma Park, near the City of Anoma. He then, by His psychic power, 
immediately appeared at Anoma Park, near Anoma City. 

At that time, the nine crores of monks saw, from a distance, Buddha Atthadassĩ 
approaching them. With íaithíul heart, they all períormed their duties, as has been 
described in the previous Chapters. And, taking their seats around the Buddha, who then 
taught the Discourse of Dhammacakka-pavattana, which was also taught by other Buddhas. 
By the end of the Discourse, one hundred thousand crores of beings attained the Path and 
Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At another time, Buddha Atthadassĩ travelled up to Tãvatimsa and taught Abhidhamma to 
devas and Brahmãs. One hundred thousand devas and Brahmãs attained the Path and 
Fruition. 

(This was the second Dhammãbhỉsamaya.) 

Still at another time, like our Buddha Gotama who visited His íather in the City of 
Kapilavatthu and narrated the Buddhavamsa, so did Buddha Atthadassĩ who visited the City 
of Sobhana and taught Dhamma to His relatives, headed by His íather. At the time, one 
hundred thousand crores of people attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three meetings of the Buddha’s disciples. The first one took place at 
Sucandaka where Prince Santa and the Purohita's son, Upassanta (who were His íuture 
Chieí Disciples), who, seeing no essence in the three Vedas as well as in various creeds, 
assigned four intelligent men and some brave watch-men at the four gates of the four sides 
of the City with an instruction: “Corne and iníorm us if you see or hear any enlightened 
person, be he a recluse or a brahmin.” 

When Buddha Atthadassĩ, Lord of the three kinds of men, with His disciples, arrived at 
Sucandaka City, those on assignment went to the Prince and the Purohita's son and 
inlormed them of the Buddha’s arrival. Being thus iníormed, with joyous hearts, they both 
hurriedly went outside the City with a retinue of one thousand members and greeted, 
honoured and invited Him (to the City). Having done so, they pcríormed a great 
mcomparable alms-giving ( asadisa mahã-dãna) for seven days to the Sangha with the 
Buddha at its head. On the seventh day, with all the citizens, they both listened to the 
Buddha’s Teaching. On that day, ninety-eight thousand people, on being pronounced 
“Come, o monks” became shi-bhikkhus and attained arahantship. In the midst of that 
assembly of monks, the Buddha recited the Ovãda Pãtimokkha. 

(This was the íirst sannipãta.) 

At another time, when Buddha Atthadassĩ gave instructions to His own son, the 
Venerable Sela, eighty-eight thousand people developed íaith and asked the Buddha for 
monkhood. The Buddha then pronounced, “Come, o monks” and they all became ehi- 
bhikkhus and attained arahantship. In the midst of that assembly of monks, the Buddha 
recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, on the full-moon day of Mãgha, when beings, such as devas, humans 
and Brahmãs, assembled to listen to the sermon on Mahã Mangala, taught by the Buddha, 
seventy-eight thousand human attained arahantship. In that assembly of monks, the Buddha 
recited the Ovãda Pătimokkha. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Hermit Susĩma, received Prophecy from Buddha Atthadassĩ 

166 



Chapter IX 

At that time our íuture Buddha was reborn as Susĩma, in the City of Campaka. He was a 
wealthy brahmin, considered and recognized by the whole world as a virtuous one. Having 
given away all his wealth to the poor, the helpless, the destitute, travellers and others, he 
went near the Himalayas and lived the life of an ascetic. Aíter achieving the eight 
attainments and the five higher knowledges, he became a noble ascetic with supernormal 
power. Teaching people the merit of wholesome deeds and the demerit of unwholesome 
deeds, he waited for the time when a Buddha vvould appear. 

Later on, when Buddha Atthadassĩ appeared in the world and "showered the rain of 
discourses of immortality" in the midst of an audience, which composed of eight classes 
of people, Susima the Ascetic listened to the Buddha’s Dhamma. And he went up to the 
celestial abode, brought back such celestial flowers as Mandãrava, Paduma, Pãrícchattaka, 
etc., from Tãvatimsa. Wishing to display his miraculous power, he made himselí visible 
and caused a rain of flowers to fall in the four quarters, like a great rain that fell all over 
the four continents. He also created a pavilion of flowers decorated on all sides with 
flowers, had a pinnacled arch over the entrance with decorated columns and nets, etc., and 
adorned with flowers. He then honoured the Buddha with a huge umbrella of celestial 
Mandãrava flowers. Buddha Atthadassĩ then made a prophecy concerning Susima the 
Ascetic: “This ascetic Susima will deíinitely become a Buddha, Gotama by name, in íuture 
when one thousand and eight hundred aeons ha ve elapsed.” 

On hearing Buddha Atthadassĩs prophecy, the íuture Buddha was extremely happy and 
íirmly resolved to fulfil the Ten Períections even more energetically, íearing that he would 
become heedless. 

Particulars of Buddha Atthadassĩ 

Buddha Atthadassĩ's birthplace was Sobhana City. His íather was King Sãgara and 
His mother was Queen Sudassanã. 

He reigned for ten thousand years. His three palaces were Amaragiri, Sugiri and 
Vãhana. 

His Chief Consort was Visãkha who had thirty-three thousand maids of honour. 

His son was Prince Sela. 

The vehicle He used in renunciation was a steed, Sudassana by name. He practised 
dukkaracarỉyă for eight months. 

His two male Chief Disciples were Santa Thera and Upasanta Thera. His attendant 
was Abhaya Thera. 

His two íemale Chieí Disciples were Dhammã Therĩ and Sudhammã Therĩ. 

His Bodhi tree was a Campaka. 

His male noble supporters were the wealthy persons, Nakula and Nisabha. His 
íemale supporters were Makilã Upãsikã and Sunandã Upãsikã. 

The height of Buddha Atthadassĩ, who had as His equals only peerless Buddhas, 
was eighty cubits and majestic like a sãìa tree in full bloom or like the full moon, 
king of all the stars and planets. 

Buddha Atthadassĩ's rays of intense power emitting from His body, constantly 
radiated, glowing above and below in the ten quarters for a yojana. (Should the 
Buddha wished and resolved, the rays could diííuse all over several crores of the 
vvorld-systems.) 

Excelling all beings, Buddha Atthadassĩ was endowed with five eyes and existed in 
the world for a hundred thousand years. (This statement is based on the fact that 
the life span during His time was a hundred thousand years. It should be 
understood, that in reality, He lived for four-fifths of this life span.) 

Samvega 

Aíter shedding the peerless light of Dhamma in the world of devas and humans, Buddha 
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Atthadassĩ attained Parinibbãna just like a fire became extinct on exhaustion of fuel. 

Cetĩya 

In this way, Buddha Atthadassĩ, Conqueror of the five Mãras, attained Parinibbãna in 
Anoma Park. His relics dispersed according to His resolve and reached all over Jambudĩpa 
and received veneration from beings such as devas, humans and Brahmãs. 

End of Atthadassĩ Buddhavamsa. 


15. DHAMMADASSI BUDDHAVAMSA 

Aíter Buddha Atthadassĩ had attained Parinibbãna in that aeon (which was a vara kappa 
as it was a period in which three Buddhas appeared but which should be called Manda- 
kappa because it was full of pleasing, spotless, special attributes) the life span of human 
beings decreased gradually from a hundred thousand years to ten years and then it again 
increased to asankhyeyyas. When the life span reached one hundred thousand years on its 
next decrease, íuture Buddha Dhammadassĩ was reborn in Tusitã on complete íulíilment of 
the Períections which was a common practice of Bodhisattas. Having accepted the requests 
made by devas and Brahmãs to becoming a Buddha, he descended to the human world to 
be conceived in the womb of Queen Sunandã, consort of King Sarana, in the City of Sarana. 
Ten months thereaíter the Bodhisatta was born in Sarana royal park. 

Since his birth, unrighteous rules and codes applied in lavvsuits had all automatically 
disappeared from Law Books, while righteous ones had remained. Thereíore, when the 
prince was to be named, he was given the name of Dhammadassĩ by learned omen-reading 
men, and his relatives. 

Royal Household Life 

When Bodhisatta Dhammadassĩ came of age, he lived in three palaces, namely, Araja, 
Viraja and Sudassana. Being entertained and served by íorty-three thousand íemale 
attendants headed by Princess Vicikoli, he thus enjoyed a divine-like royal household life 
for eight thousand years. 

Renunciation 

Aíter he had seen the four omens and aíter his Princess Vicikoli had given birth to a son, 
named Punnavaddhana, Bodhisatta Dhammadassĩ, gentle like a celestial being and 
experiencing a divine-life, woke up one midnight. Sitting on his bed, he saw various 
loathsome conditions of female attendants who were asleep. With his mind greatly 
disturbed, he decided to renounce the world. No sooner had he decided, Sudassana Palace, 
which was occupied by him and his íouríold army, rose to the sky and travelled like a 
second sun, as if a ílying celestial mansion, and descended near the Bimbịịãla Mahãbodhi 
tree. 

The Bodhisatta then put on the lotus-robes offered by a Brahmã and getting off the 
palace, he stood not far from it. The palace then travelled through the sky again and landed 
on the ground encompassing the Bodhi tree. Female courtiers and their followers got down 
from the palace and stayed at a distance of half a gãvnta. From among these people, male 
folk donned the yellow robes, joining the Bodhisatta in renunciation. Those who did so 
numbered about one hundred thousand crores. 

Attainment of Buddhahood 

Aíter practising dukkaracariyã for seven days, Bodhisatta Dhammadassĩ ate the milk-rice 
offered by Princess Vicikoli on the full moon day of Vesãkha, the day of his 
Enlightenment, and spent the daytime in the local badara (plum) grove. In the evening, he 
went alone to the Mahãbodhi tree. On the way, he accepted eight handíuls of grass from 
Sirivaddha, the watch-man of the barley-íield. As soon as he spread the grass at the foot of 
the (Bimbịịãỉa) Bodhi Tree, there appeared the Aparặịita Paììanka, measuring fifty-three 
cubits. Sitting cross-legged on that pallanka, he attained Buddhahood, in the same manner 
as previous Buddha. 
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Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, the Buddha stayed in the neighbourhood of the 
Mahãbodhi tree for íorty nine days. Having accepted a Brahmấs request for His Teaching, 
He contemplated as to whom He should teach íirst. He saw the hundred thousand crores of 
monks, who had renounced the world along with Him, had done meritorious deeds in the 
past that would lead to the Path and Fruition. By His psychic power, He immediately 
appeared at the Deer Park, (called Isipatana, because it was a place where Hying ascetics, 
masters of mundane jhãnas, normally alighted) which was eighteen yojanas from the 
Mahãbodhi tree. 

On seeing the Buddha from a distance, the one hundred thousand crores of the recluses 
welcomed Him by períorming various duties faithfully and íinally taking their seats around 
Him. Then the Buddha taught the Dhammacakka-pavattana Sutta, which was also taught by 
previous Bttddhas, to these recluses and all the devas and humans who had come to listen 
to Him. By the end of the discourse, one hundred thousand crores of beings attained the 
Path and Fruition. 

(This was the íirst Dhammãbhỉsamaya.) 

Once, thereaíter, in the town of Tagara, King Sanjaya, having seen the disadvantages of 
sensual pleasures and the advantages of renunciation, became an ascetic. Following his 
example, ninety crores of men also becarne ascetics. All of them achieved the Five Higher 
Knowledges, and the Eight Attainments. Seeing them endowed with meritorious deeds 
leading to the Path and Fruition, the Buddha appeared at Anaya’s hermitage. He stood in 
the sky and taught a sermon that suited their inclinations and dispositions. Thus, the Buddha 
helped them attained the knowledge of the Path known as the Eye of Dhamma ( Dhamma- 
cakkhù). 

(This was the second Dhammãbhisamaya.) 

Still at another time, the King of Devas, wishing to listen to a sermon, approached the 
Buddha with His retinue. When the Buddha taught them a sermon, eighty crores of them 
attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There are three meetings of Buddha Dhammadassĩ's disciples. The first meeting took 
place at Sarana City, where Buddha Dhammadassĩ caused His half-brothers, Prince Paduma 
and Prince Phussa, and their retinues to become monks and observed vassa in that City. 
During the vassa and in the midst of a hundred crores of monks who had become arahats, 
the Buddha períormed Visuddhi Pavãraụũ. 

(This was the íirst sannipãta.) 

At another time, Buddha Dhammadassĩ taught Abhidhamma in Tãvatimsa and descended 
back to the human world. Then one hundred crores of monks assembled. 

(This was the second sannipãta.) 

Still at another time, Buddha Dhammadassĩ explained the advantages of the thirteen 
dhutangas and proclaimed Harita, a great Disciple and arahat, to be the íoremost among 
those who practised dhutangas. Then, at the meeting of eighty crores of monks, He recited 
the Ovãda Pãtimokkha. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Sakka, received Prophecy from Buddha Dhammadassĩ 

At that time, our Bodhisatta was Sakka, King of Devas. Being accompanied by devas of 
two divine abodes, Cãtumahãrãjika and Tãvatimsa, he visited the Buddha and honoured 
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Him with celestial flowers, etc., and various sounds of celestial music. Then the Buddha 
made a prophetic declaration: “This Sakka will indeed become a Buddha, Gotama by name, 
in íuture.” 

Having heard Buddha Dhammadassĩ’s prophecy, Sakka the Bodhisatta, became extremely 
pleased and resolved to fulfil the Perfections even more energetically. 

Particulars of Buddha Dhammadassĩ 

Buddha Dhammadassĩs birthplace was Sarana City. His íather was King Sarana 
and His mother was Queen Sunandã. 

He reigned for eight thousand years. His three palaces were Araja, Viraja and 
Sudassana. 

His Chieí Consort was Vicikoli who had íorty-three thousand maids of honour. 

His son was Purina vaddhana. 

The vehicle He used in renunciation, aíter seeing the four omens, was a palace. He 
practised dukkaracariyă for seven days. 

His two male Chieí Disciples were Paduma Thera and Phussa Thera. His attendant 
was Sunetta Thera. 

His two íernale Chieí Disciples were Khemã Therĩ and Saccanama Therĩ. 

His Bodhi tree was a Bimbịịãỉa. 

His noble male lay supporters were the wealthy persons Subhadda and Katissaha. 

His noble íemale lay supporters were Sãliya Upãsikã and Kaliyã Upãsikã. 

Buddha Dhammadassĩ, who had as His equals only peerless Buddhas, was eighty 
cubits tall. He was glorious with power in the ten-thousand world-system. 

Buddha Dhammadassĩ was majestic like the sãìa tree in full bloom or like the 
lightning or the sun at midday that brighten the sky. 

Buddha Dhammadassĩ, who was endowed with unparallel might and the five eyes, 
lived the whole life span of His time which was one hundred thousand years. 

Samvega 

Having displayed His power and knowledge and puriíied His Teaching so that it had no 
stain, the Buddha attained Parinibbãna with His ara/ỉữí-disciples and disappeared (like the 
moon had vanished aíter shining in the sky.) 

Cetĩya 

In this way, the greatly energetic Buddha Dhammadassĩ attained Parinibbãna at Sãìa Park, 
in the City of Sãlavati. A three yọịanas high cetiya was erected in the park and dedicated to 
Him. 

Here ends Dhammadassĩ Buddhavamsa 


16. SIDDHATTHA BUDDHAVAMSA 

Aíter the aeon in which Buddha Dhammadassĩ appeared had come to an end, there 
elapsed, one aíter another, one thousand seven hundred and six aeons. Then ninety-four 
aeons ago, from now, there appeared one and the only Buddha, Siddhattha by name. 

The chronicle of Buddha Siddhattha goes like this. At that time, ninety-four aeons ago, 
when the life span of human beings decreased from asarìkhyeyyas to a hundred thousand 
years. Bodhisatta Siddhattha, on complete íulíilment of the Períections, was reborn in 
Tusitã, a common practice of Bodhisattas. Having accepted the request made by devas and 
Brahmãs, he descended to the human world to be conceived in the womb of Queen 
Suphassa, Chieí Consort of King Udena, in the City of Vebhara. When ten months had 
elapsed, the Bodhisatta was born in Vĩriya Park. 

On his naming day, learned readers of omens, and his relatives, named him Siddhattha 
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because, at the time of his birth, everybody’s endeavours, big or small, were accomplished 
and desirable results achieved. 

Royal Household Life 

When Bodhisatta Siddhattha came of age, he lived in three palaces, namely, Koka, 
Suppala and Kokanada. Being served and entertained by forty-eight thousand íemale 
attendants headed by Princess Somanasã, he thus enjoyed a divine-like royal household life 
for ten thousand years. 

Renunciation 

When Bodhisatta Siddhattha had seen the four omens and when Princess Somanasã had 
given birth to a son, named Anupama, he went forth riding a golden palanquin on the full- 
moon day of Asahli and became a recluse in Vĩriya Park. A hundred thousand crores of 
men joined him and also became recluses. 

Attainment of Buddhahood 

With the hundred thousand crores of recluses, Bodhisatta Siddhattha practised 
dukkaracariyã for ten months. On the full-moon day of Vesãkha, the day of his 
Enlightenment, he partook milk-rice oíTered by a brahmin girl, named Sunetta, of Asadisa 
village and spent the daytime in the local badara- grove. In the evening, he went alone to 
the Kanilãra Mahãbodhi tree and accepted, on the way, eight handíuls of grass from 
Varuna, a vvatchman of barley íields. As soon as he spread the grass under the Bodhi tree 
there appeared the Aparặịita Paììanka, measuring íorty cubits. Sitting cross-legged on the 
pallanka, he attained Buddhahood, in the same manner as previous Buddhas. 

Three Occasions of The Buddha's Teachings (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Siddhattha stayed in the neighbourhood of 
the Mahãbodhi tree for forty-nine days. Agreeing to the entreaties made by Brahmãs, He 
contemplated as to whom He should teach first. Then He discerned the hundred thousand 
crores of recluses who, with Him, had renounced the world and who were endowed with 
the merits of their past deeds, which would lead them to the Path and Fruition. Thinking: “I 
shall teach them fữst”, He contemplated as to their whereabouts and saw that they were 
still living in the Deer Park, which was eighteen yọịanas from the Mahãbodhi tree. By His 
psychic power, He immediately appeared at the Deer Park. 

The hundred thousand crores of recluses, seeing the Buddha approaching them, welcomed 
Him with íaithíul heart, attending upon Him (in the way as described in the previous 
Buddhas), and íinally, taking their appropriate seats, surrounding the Buddha. Then the 
Buddha taught the Dhammacakka-pavattana Sutta (which was also taught by all previous 
Buddhas) to them, including devas and humans who had come to listen to Him. At that 
time, one hundred thousand crores of beings attained the Path an Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At another time, at the invitation of King Bhĩmaratha of Bhimaratha City, Buddha 
Siddhattha visited that City and, staying at the royal pavilion, which was erected on a grand 
scale in the city-centre, He spoke in a voice that was like that of the King of karavĩka birds 
or like that of the King of Brahmãs, as it was sweet, pleasing to the ear and appealing to 
the hearts of the wise. Thus, letting the Dhamma reached the ten quarters, He beat the drum 
of deathlessness. At that time, ninety crores of beings attained the Path and Fruition. 

(This was the second Dhammãbhisamaya.) 

Still at another time, Buddha Siddhattha visited His home-town of Vebhara, where, in the 
assembly of His relatives headed by His íather King Udena, He narrated to them the 
Buddhavamsa. At that time, ninety crores of beings attained the Path and Fruition. 

(This was the third Dhammãbhỉsamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 
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There were three meetings of Buddha Siddhatthấs ữra/ỉữí-disciples. The first meeting 
took place at the City of Amarã, which was beautiíul and pleasing to the eye, like the divine 
City of Tãvatimsa. There, in the City, two brothers, who were also His two íuture Chieí 
Disciples, Prince Sambala and Prince Sumitta, reigned together like Licchavi Princes during 
the liíetime of our Buddha. Seeing that the two Princes were endowed with the merits of 
their past deeds, which would lead to the Path and Fruition, Buddha Siddhattha instantly 
appeared in the centre of Amarã City. There, He descended to the suríace of the earth, 
impressing it with the soles of His feet which were even and adorned with one hundred and 
eight marks. He thus showed His foot-prints ( pada-cetiya ), which were worthy of respect 
and then He went to Amarã Park where He stayed in glory, like a golden statue on a stone 
slab. 

The two royal brothers, seeing the íootprints ( pada-cetiya ), together with their retinues 
traced them along till they came near the Buddha. They paid obeisance to Him and sat 
down around Him. When the Buddha preached them a sermon that suited their inclinations 
and dispositions, they developed faith in Him and after becoming monks, they attained 
arahantship. In the midst of this one hundred crores of monks, the Buddha recited the 
0\’ãda Pãtimokkha. 

(This was the íirst sannipãta.) 

At another time, in the midst of ninety crores of monks, who had become bhikkhus at the 
assembly of His relatives in Vebhãra, the Buddha recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, in the midst of eighty crores of monks who had assembled at 
Sudassana Monastery, the Buddha recited the Ovãda Pătimokkha. 

(This was the third sannỉpãta.) 

Future Buddha Gotama, as Hermit Mangala, received Prophecy from Buddha Siddhattha 

Meanwhile, our íuture Buddha was reborn in the City of Sũrasena as a brahmin, named 
Mangala who was accomplished in the Vedas in their original texts as well as in their 
branches of literature. He gave away all his possessions worth several crores to the poor 
and the destitute and since he took delight in seclusion, he became an ascetic. Developing 
jhãnas and abhinnãs, he achieved effective powers by virtues of which nobody could 
torture him. While he was thus staying, he heard the news, “Buddha Siddhattha had 
appeared in the world.” He thereíore approached the Buddha and adoringly paid respect to 
him. Hearing the Buddha’s Teaching, the ascetic became so pleased that he brought íruits 
from the rose-apple tree of Jambudĩpa with his psychic power and at Surasena Monastery, 
where he accommodated the Buddha, he oííered the íruits as food to the Buddha who was 
accompanied by ninety crores of His disciples. Having partaken of the íruits, Buddha 
Siddhattha declared prophetically: “This Mangala, the ascetic, will indeed become a 
Buddha, Gotama by name, in the ninety-íourth aeon from now.” 

Having heard the Buddha's prophecy, the Bodhisatta, Mangala the ascetic, was overjoyed 
and íirmly resolved to fulfil the ten períections even more energetically. 

Particulars of Buddha Siddhattha 

The birthplace of Buddha Siddhattha was Vebhãra City. His íather was King 
Udena and His mother was Queen Suphassa. 

He reigned for ten thousand years. His three palaces were Koka, Suppala and 
Kokanada. 

His Chieí Consort was Somanasã who had íorty-eight thousand maids of honour, 

His son was Prince Anupama. 

The vehicle He used in renouncing the world was a palanquin. He practised 
dukkaracariyã for ten months. 

His two male Chief Disciples were Sambala Thera and Sumitta Thera. His 
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attendant was Revata Thera. 

His two íemale Chieí Disciples were Sivala Therĩ and Surama Therĩ. 

His Bodhi tree was a Kanikãra. 

His noble male lay supporters were the wealthy persons Suppiya and Samudda. His 
noble íemale supporters were Ramma Upãsikã and Suramma Upãsikã. 

Buddha Siddhattha's height was sixty cubits. He shone forth in the ten-thousand 
world-system like a column of jewels erected for worship. 

Resembling the unequalled íormer Buddhas, peerless and unrivalled and endowed 
with the five ‘eyes’, Buddha Siddhattha lived for a hundred thousand years. 

Samvega 

Having displayed extensively His physical rays and as well as His intellectual brilliance, 
having caused the flowering of the Path and Fruition in His disciples, and having gloriíied 
them with attainments, both mundane and supramundane, Buddha Siddhattha attained 
Parinibbãna with all of them, and came to the end of His íinal existence. 

Cetĩya 

In this way, Buddha Siddhattha, noble monarch of all monks, attained Parinibbãna in 
Anoma Park, near Kancanavelu City. In that very park, a four yọịanas high cetiya of jewels 
was erected, in the way as mentioned for previous Buddhas, and dedicated to Him. 

Here ends Siddhattha Buddhavamsa. 


17. TISSA BUDDHAVAMSA. 

When the aeon in which Buddha Siddhattha appeared had corne to an end, there 
immediately followed a kappa, a void one, in which no Buddha appeared. When that kappa 
was over and in the ninety-second aeon ago, from the present, two Buddhas, narnely, Tissa 
and Phussa, appeared. (It was a Manda-kappa.) 

The chronicle of Buddha Tissa was as follows: In that ninety-second kappa ago, the 
human life span declined from asankhyeyyas to a hundred thousand years. The íuture 
Buddha Tissa was then reborn in Tusitã, on complete íulíilment of the Períections. Having 
complied with the request made by devas and Brahmãs to becoming a Buddha, he 
descended to the human world to be conceived in the womb of Queen Paduma, Chieí 
Consort of King Janasandha, in the City of Khemaka. When ten months had elapsed, the 
Bodhisatta was born in Anoma Park. 

On his naming day, learned readers of omens and his relatives named the Bodhisatta, 
Prince Tissa. (There are two kinds of name: anatthã and rũịhi. The name given aíter a 
particular event or in a particular meaning is anvattha. The name given not after a 
particular event or in a particular meaning but given for convenience sake is rũịhi. Here the 
name Tissa given to the Bodhisatta is of the rũịhi kind.) 

Royal Household Life 

When the Bodhisatta, Prince Tissa, came of age, he lived in three palaces, namely, 
Guhasela, Narisaya and Nisabha. Being entertained and served by thirty thousand female 
attendants, headed by Princess Subhadda, he thus lived a divine-like royal household life 
for seven thousand years. 

Renunciation 

When the Bodhisatta had seen the four omens and when Princess Subhadda had given 
birth to a son, named Ãnanda, he went íorth riding a thoroughbred horse, named Sonuttara, 
and became a recluse. A crore of men were inspired by his renunciation and joined him, to 
become recluses by themselves too. 

Attainment of Buddhahood 
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With this crore of recluses, Bodhisatta Tissa practised dukkaracariyã for eight months. 
On the full moon day of Vesãkha, the day of his Enlightenment, he partook the milk-rice 
offered by Vira, daughter of a wealthy person of Vữa market-town, and spent the daytime 
in the local saìaìa grove. In the evening, he went alone to the Mahãbodhi tree. On the way, 
he accepted eight handíuls of grass oííered by Vijitasangãmaka, a vvatchman of barley 
(wheat) íield. As soon as he spread the grass at the foot of the f asana) Mahãbodhi tree, 
there appeared the Aparậịita Paỉỉanka, which measured íorty cubits. Sitting cross-legged 
on the patìanka, he attained Buddhahood in the same manner as previous Buddhas. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Tissa stayed in the neighbourhood of the 
Mahãbodhi tree for forty-nine days. Having complied with a Brahmấs request for His 
Teaching, He contemplated as to whom He should teach íirst and He saw that His íuture 
Chieí Disciples, Princes Brahmadeva and Udaya, who were residents of Yasavatĩ, and who, 
together with their retinues, were endowed with previous meritorious deeds, which led to 
the Path and Fruition. By His psychic power, He immediately appeared in the Deer Park 
near Yasavati. He then sent the gardener for the two princes. On their arrival with their 
retinues (as had been described in íormer Buddhas), Buddha Tissa then taught the 
Dhammacakka-pavattana Sutta to devas and humans, who had followed the two Princes and 
their men, to listen to the Teaching. The Buddha did so, proclaiming all over the ten- 
thousand world-system in a voice similar to that of the King of Brahmãs which was 
distinct, far-reaching and sweet. Then a hundred thousand beings, such as humans, devas 
and Brahmãs, attained the Path and Fruition. 

(This was the íirst Dhammăbhisamaya.) 

At another time, when a crore of recluses, who had been His companions in renunciation 
(and who had parted with him as he was moving to the Mahãbodhi tree), on hearing that 
He had taught the Dhammacakka-pavattana Sutta, travelled to the Deer Park near Yasavati. 
(On arriving there) they paid homage to the Buddha and took their seats around Him. When 
the Buddha taught the Dhamma to these monks and all others who had went to listen to 
Him, ninety crores of beings headed by the crore of monks attained the Path and Fruition. 

(This was second Dhammãbhisamaya.) 

Still at another time, when devas and humans discussed what constituted auspiciousness 
(mangala ) leading to prosperity in the world but could not get the answer acceptable to all 
and when they put forwards the same question to the Buddha, He taught them the discourse 
on mangala. By the end of this discourse, sixty crores of Brahmãs and humans attained the 
Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasion of The Disciples' Meeting (Sannipãta) 

There were three meetings of Buddha Tissa's disciples. The íirst took place at Yasavati, 
where the Buddha, being accompanied by a hundred thousand arahats who were bhikkhus 
at the beginning of the vassa and attained arahantship during the same vassa, períormed the 
Visuddhi Pavãranã on the full-moon day of Assayuịa. 

(This was the íirst sannipãta.) 

At another time, when the Buddha was going on a journey and arrived at the City of 
Narivahana. Prince Narivahana, son of King Suịãtã of that City, with his hosts of followers, 
welcomed the Buddha and invited Him and His Sangha to the ceremony of an unparalleled 
alms-giving which was held for seven days. Having relinquished his princely right over the 
kingdom to his son, he sought monkhood together with his followers in the presence of the 
Buddha. Buddha Tissa then called upon them “Come, o monks,” and they all became ehi- 
bhikkhus. When the news of Nãrivãhana's renunciation spread, people from all quarters 
came and followed his example. Then, in the midst of the bhikkhus, numbering nine 
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millions, Buddha Tissa recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, in the City of Khemavati (Khemaka), at the assembly of the Buddha 
Tissa’s relatives, after listening to the chronicle of Buddhas narrated by Him, eight million 
people becarne bhikkhus in His presence and attained arahantship. Surrounded by these 
bhikkhus, Buddha Tissa recited the Ovãda Pãtimokkha. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Hermit Sujãtã, received Prophecy from Buddha Tissa 

Meanwhile our Bodhisatta was King Sujãtã in the City of Yasavati. His prosperous City, 
his wealth worth several crores and members of his retinue, who were alvvays willingly 
attending upon him, he abandoned them all with no attachment whatsoever, as though they 
were blades of grass and stalks of reeds. With his heart íilled with fear of suííering in 
rebirth, etc., he renounced the world and becarne an ascetic (even beíore Buddha Tissa's 
appearance) and acquired great psychic power and fame. On hearing that “Buddha Tissa 
has appeared”, his whole body was pervaded with the five kinds of ecstasy. Most 
respectíully, he approached the Buddha and paid obeisance to Him, thinking: “I will honour 
the Buddha with such flowers as Saìaìa, Pãricchattaka and others”. So he went to the 
celestial abode by means of his psychic power and entered the garden of Cittalata, there, he 
íilled a basket, measuring a gãvuta, with such celestial flowers and brought it across the 
sky and íinally honoured the Buddha with these immensely íragrant flowers. 

Besides, in the middle of the assembly of four classes of people, the Bodhisatta stood, 
holding over the Buddha’s head a Padiima sunshade, which was an umbrella made of very 
sweet smelling pollens, with a rod of ruby, and a pinnacle of leaves of red ruby. In this 
way, he thus honoured the Buddha. Then the Buddha prophesied concerning the Bodhisatta, 
Sụjãtã the ascetic: “In the ninety-second aeon from the present one, this Sujãtã the ascetic 
will become a Buddha, Gotama by name.” 

On hearing the Buddha’s prophecy, Bodhisatta, Sujãtã the ascetic, was íilled with 
devotional íaith and resolved to fulfil the Ten Períections even more energetically. 

Particulars of Buddha Tissa 

Buddha Tissa's birthplace was Khemaka City. His íather was King Janasandha and 
His mother was Queen Paduma. 

He reigned for seven thousand years. His three palaces were Guhãsela, Nãrisaya 
and Nisabha. 

His Chieí Consort was Subhaddã who had thirty thousand maids of honour. His 
son was Prince Ãnanda. 

After seeing the four omens, he renounced the world riding a thoroughbred horse, 
named Sonuttara. He practised duhkaracariyã for eight months. 

His two male Chieí Disciples were Brahmadeva Thera and Udaya Thera. His 
attendant was Samanga Thera. 

His two íemale Chieí Disciples were Phussã Therĩ and Sudattã Therĩ. 

His Bodhi tree was an asana. 

His noble male supporters were the wealthy persons, Sambala and Sirĩmã. His 
noble íemale supporters were Kisã Gotamĩ Upãsikã and Upasena Upãsikã. 

Buddha Tissa was ten cubits tall. He was matchless and unequalled. He appeared 
like a mountain in the Himalayas, to those who saw Him. 

The life span of Buddha Tissa, who was endowed with incomparable psychic 
power, was neither too short not too long. Buddha Tissa, the Possessor of the five 
‘eyes’, lived in the world for a hundred thousand years. 

Samvega 
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Buddha Tissa, who had dispelled the darkness of ignorance (avijjã), after enjoying a great 
fame which surpassed the fame of those highly noble and admirable personages, attained 
Parinibbãna with His many ara/ĩữí-disciples, just as a mass of fire that had become extinct 
after burning very brightly. 

Cetĩya 

In this way, Buddha Tissa, Conqueror of the five Mãras, attained Parinibbãna in Nanda 
Park, near Sunandavati City. In that very Park, a three yojanas high cetiya was erected, in 
the same way as mentioned in previous Buddhas, and dedicated to Buddha Tissa. 

Here ends Tissa Buddhavamsa. 


18. PHUSSA BUDDHAVAMSA 

Aíter Buddha Tissa's Parinibbãna in that manda-kappa of two Buddhas, the human life 
span decreased from a hundred thousand years to ten years and then increased to 
asaúkhyeyyas. When it reached ninety thousand years on its next decline, Bodhisatta 
Phussa, on completion of his Períections, was reborn in Tusitã which was a common 
practice of Bodhisattas. Having accepted the request made by devas and Brahmãs to 
becoming a Buddha, he descended to the human world to be conceived in the womb of 
Queen Sirĩmã, consort of King Jayasena, in the City of Kãsika. When ten months had 
elapsed, the Bodhisatta was born in Sirĩmã Park. 

Royal Household Life 

When Prince Tissa came of age, he lived in three palaces, Garulapekkha, Hathsa and 
Suvannabhãra. Being entertained and served by thirty thousand íemale attendants headed by 
Princess Kisã Gotamĩ, he thus enjoyed a divine-like royal household life for nine thousand 
years. 

Renunciation 

When the Bodhisatta, Prince Phussa, had seen the four omens while thus enjoying life 
and when Princess Kisã Gotamĩ had given birth to a son, named Anupama, he renounced 
the world, riding an elephant. Ten million men joined him and also became recluses by 
themselves. 

Attainment of Buddhahood 

With these ten million recluses, the Bodhisatta Phussa practised dukkaracariyã for six 
months. Thereaíter, leaving his followers, he cultivated the practice of living a solitary life 
for seven days. On the full-moon day of Vesãkha, the day of his Enlightenment, he partook 
the milk-rice offered by Sừivaddha, daughter of a certain wealthy man of a certain town, 
and spent the daytime in the local simsapa grove. In the evening, he went alone to the 
Amanda Mahãbodhi tree. On the way, he accepted eight handíuls of grass offered by an 
ascetic, Sirivaddha by name. As soon as he spread the grass at the foot of the Mahãbodhi 
tree, there appeared the Aparặịita Pallanka, measuring thirty eight cubits. Sitting cross- 
legged on the paỉỉanka, he attained Buddhahood in the same manner as previous Buddhas. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Phussa stayed in the neighbourhood of the 
Mahãbodhi tree for forty-nine days. Having agreed to the request made by a Brahmã for 
His Teaching, He contemplated as to whom He should teach first and He saw the one crore 
of monks, who were His companions in renunciation and who were endowed with past 
meritorious deeds which could lead to the Path and Fruition. By His psychic power, He 
immediately appeared at Deer Park, called Isipatana, near the City of Sankassa. In the 
midst of these recluses, the Buddha taught the serrnon of Dhammacakka to all the listeners, 
as had been done by íormer Buddhas. Then a hundred thousand crores of devas and 
humans attained the Path and Fruition. 

(This was the first Dhammãbhisamaya.) 
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At another time, King Sirivaddha of Bãrãnasĩ, having abandoned his great wealth, became 
an ascetic. Nine million people did the same as the King. Buddha Phussa went to the place 
of these ascetics and taught them the Dhamma. Then nine million beings attained the Path 
and Fruition. 

(This was the second Dhammãbhisamaya.) 

Still at another time, Buddha Phussa preached to his son, Prince Anupama. Then eight 
million devas and humans attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipăta) 

There were three meetings of Buddha Phussa's disciples. The íirst took place at 
Kannakujja. There, Prince Surakkhita and the Purohita's son, Dhammasena, both His íuture 
Chieí Disciples and residents of the City, with six million men welcomed the Buddha who 
was on a visit to the City. They also respectíully invited Him and performed a great alms- 
giving ceremony for seven days. After listening to the Buddha’s sermon, they developed 
íaith in Him and became monks together with their six million companions and together 
they attained arahantship. In the midst of these arahats, the Buddha recited the Ovãda 
Pãtimokkha. 

(That was the íirst sannipăta.) 

At another time, at the assembly of His relatives headed by His íather, King Jayasena of 
the City of Kasika, the Buddha narrated the ‘Chronicle of Buddhas’. Having listened to the 
Chronicle five million people became ehi-bhikkhus and attained arahantship. At the meeting 
of these five million arahats, Buddha Phussa recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, when devas and humans discussed what constituted auspiciousness 
(maúgaìa) leading to prosperity in the world but could not agree on an ansvver acceptable 
to all and when they put the same question to Buddha, He taught the Mangala Sutta. Aíter 
listening to this discourse, four million people became bhikkhus and attained arahantship. In 
the midst of these arahats, the Buddha recited the Ovãda Pãtimokkha. 

(This was the third sanmpãta.) 

Future Buddha Gotama, as King Vijitãvĩ, received Prophecy from Buddha Phussa 

Meanwhile our Bodhisatta was King VỊjitãvĩ, in the City of Arindama. Having listened to 
the Buddha’s discourse, he developed íaith in Him, and períormed a great alms-giving by 
giving his City and he became a bhikkhu and learned the three Pitakas. Being well-versed in 
Pitakas, he disseminated the Dhamma to all people. He also íulíilled the Períection of 
Morality. 

Then Buddha Phussa, noble leader of the three worlds, made a prophecy concerning 
Bodhisatta, Bhikkhu VỊjitãvĩ: “In the ninety-second aeon from the present one, this Bhikkhu 
Vijitavi will becorne a Buddha, Gotama by name.” 

Having listened to Buddha Phussa's prophecy, Bodhisatta, Bhikkhu Vijitãvi, was íilled 
with devotional íaith and was determined to fulfil the Ten Períections even more 
energetically. 

Having become a bhikkhu and a servant in the Dispensation of Buddha Phussa and 
becoming accomplished in the studies of the Buddha’s Teachings which are of nine 
divisions together with the Sutta and the Vinaya, the noble Bodhisatta contributed to the 
glory of the Buddha’s Dispensation. 

(Without lying down at all), meditating only in the three postures of sitting, standing and 
walking, the Bodhisatta developed the sublime mode of living ( brahmavihăra ) without 
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negligence, attained not only the Eight Attainments but also the apex of the Five Higher 
Knowledges. He was reborn in the Brahmã-world. 

Particulars of Buddha Phussa 

Buddha Phussa's birthplace was Kãsika City. His íather was King Jayasena and His 
mother was Queen Sitĩmã. 

He reigned for nine thousand years. His three palaces were Garulapakkha, Hathsa 
and Suvannabhãra. 

His Chieí Consort was Kisã Gotamĩ who had thirty thousand maids of honour. His 
son was Prince Anupama. 

The vehicle He used in His renunciation, after seeing the four omens, was an 
elephant. He practised dukkaracariyă for six months. 

His two male Chieí Disciples were Surakkhita Thera and Dhammasena Thera. His 
attendant was Sabhiya Thera. 

His two íernale Chieí Disciples were Cãda Therĩ and Upacãlã Therĩ. 

His Bodhi tree was an Amanda. 

His noble male lay supporters were the wealthy men Dhananjaya and Visãkha. His 
noble íernale supporters were Paduma Upãsikã and Naga Upãsikã. 

Buddha Phussa was fifty eight cubits tall. He shone íorth like the sun and was 
endowed with pleasing qualities of the moon. 

The life span in the aeon in which He appeared was ninety thousand years. He 
lived for four-fifths of the life span. He rescued beings, such as devas, humans and 
Brahmãs, from sarhsãric vvaters and placed them on Nibbãnic shores. 

Samvega 

Endowed with unparalleled retinue and fame, Buddha Phussa, together with His arahat- 
disciples, attained Parinibbãna and came to the end of their íinal existence. 

Cetĩya 

In this way, Buddha Phussa, Conqueror of the five Maras, attained Parinibbãna in a park, 
named Sena, near the City of Kusinãrã. In accordance with His resolve, His relics dispersed 
all over Jambudĩpa and were honoured by devas, humans and Brahmãs. 

Here ends Phussa Buddhavamsa. 


19. VIPASSI BUDDHAVAMSA 

When the aeon in which Buddha Phussa had appeared came to an end, in the ninety-íirst 
kappa ago, from the present one, there appeared Buddha Vipassĩ. The chronicle of Buddha 
Vipassĩ is as follows: 

In that ninety-íirst aeon, when the life span of human beings decreased from 
asankhyeyyas to eighty thousand years, Bodhisatta Vipassĩ, on complete íulíilment of 
Períections, was reborn in Tusitã which was a common practice of Bodhisattas. Having 
accepted the request made by devas and Brahmãs, he descended to the human world and 
was conceived in the womb of Queen Bandhumatĩ, Consort of King Bandhuma, in the City 
of Bandhumati. When ten months had elapsed, he was born in Migadãya garden which 
should be called Deer Park, for as a sanctuary, Khemã by name, it was full of deers. 

Mừaculous Happening 

When the Bodhisatta Prince was born, wherever he went, by day or by night, a huge 
white umbrella of divine origin constantly hovered over him to protect him from heat and 
cold, dust and dew drops. He was ever adored by people. He was brought up being carried 
now in one's lap and then in another's, having no chance to put his feet on the ground. 

The Meaning of The Name Vipassĩ 
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Since his birth, he had possessed wonderful eyes which were kammavipãkạịa (or which 
appeared as a result of his meritorious deeds), and powerful like those of the divine ones. 
With these eyes, the Bodhisatta could see unobstructed as far as one yọịana around, in 
daytime or at night. As devas of Tãvatimsa always see only with their open eyes, so had 
the Bodhisatta Prince seen things with his never-closed but ever-open eyes since his birth; 
hence his íamous name, Prince Vipassĩ. 

Besides, one day, while a case was being tried in the law-court of his íather, King 
Bandhuma, the duly adorned baby prince was handed to the King who placed him in his lap 
and while he was fondly amusing him, his ministers judged against a certain owner of 
property, saying that he was not the owner. Unsatisíied with the unjust decision, the Prince 
suddenly cried bitterly. The King then asked his men to look for the reason, saying: “Why 
has such a thing happened to my son? Investigate into this matter.” When they investigated 
and could find no cause, other than that judges at the law court must have made a wrong 
verdict. So the verdict was reversed. Being satisíied then, the prince stopped crying. In 
order to find out “whether the prince cried because he actually knew the case,” they 
reverted to the original decision. This made him cry again bitterly as beíore. Then only did 
the íather realize: “My son really knows what is right and what is wrong.” Since then the 
King ruled his country without negligence. 

From that time onwards, the Bodhisatta's name, Prince Vipassĩ, became more íamous on 
account of his ability to distinguish between right and wrong. 

Royal Household Life 

When Prince Vipassĩ came of age, he lived in three palaces, namely, Nanda, Sunanda and 
Sữĩmã. Being entertained and served by íemale attendants headed by Princess Sudassanã 
(or Sutanu), he thus enjoyed a deva-like bliss of royal household life for eight thousand 
years. 

The Four Omens 

One day, Prince Vipassĩ summoned his charioteer and said: “I would like to see the 
gardens. I shall go there.” On his way to the gardens in a chariot, he saw an old man who 
was a deva in disguise. (Since it was a strange sight as he had never seen any aged person 
beíore) He asked: “O charioteer, what is this man doing? His hair, as well as his body, are 
not like others.” 

“My lord, this is an old man,” replied the charioteer. “What is an old man?” asked the 
Prince again (as he did not actually know what an old man meant). “My lord,” answered 
the charioteer, “an old man is an aged person. He cannot live much longer.” “Charioteer, 
will I also become old? Am I subject to old age, too?” “My lord, you and I, everybody is 
liable to grow old. Nobody can escape old age.” 

Then the Bodhisatta Prince said, “No longer do I want to see the gardens, turn back from 
here to the palace.” When he arrived in the palace, he contemplated: “Oh, birth is indeed 
wearisome. When there is birth, there will deíinitely be old age.” Thus contemplating the 
prince became very unhappy. 

Having learnt about the matter from the charioteer, the King provided him with means 
for enjoying sensual pleasures more then beíore in order to prevent his son from 
renouncing the world. 

Several thousand years aíter that, the Prince went to the gardens for second time and he 
saw a sick person on the way. He did not proceed but turned back to the palace as beíore. 
When the íather heard of his son's unhappiness and pensive mood, he enticed him with 
even more objects of sensual pleasures. 

On his third trip to the gardens too, several thousand years after the second visit, having 
seen a dead body, he returned to the palace as beíore. 

Still several thousand years thereaíter, when he made a íourth trip to the gardens, he 
came across a monk on the way and asked the charioteer about the monk. When he came to 
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know what a monk was, he was so pleased that he had the chariot driven tovvards the 
monk's direction. 

On reaching the monk, he asked more details of monkhood and became all the more 
delighted. Accordingly, he said to the charioteer: “Charioteer, take back the chariot to the 
palace and keep it there. I shall become a recluse in this very place.” He thus sent the 
charioteer back. That was the day in which Princess Sudassana gave birth to a son named 
Samavattakkhandha. 

Aíter sending back the charioteer, Prince Vipassĩ shaved his head, put on the robes and 
became a recluse. (Though there is no mention of how the bowl and robes were obtained, it 
should be understood that as with past Buddhas, they were offered by Suddhãvãsa Brahmas 
who came down for this purpose.) 

Then eighty-four thousand citizens of Bandhumatĩ, on hearing of the Prince’s 
renunciation, joined him and also became recluses by themselves. 

Attainment of Buddhahood 

Being accompanied by the eighty-four thousand recluses, Bodhisatta Vipassĩ made a tour 
of villages, market-towns, and cities. Wherever he went, people erected pavilions and gave 
him alms-food on a grand scale, but the Bodhisatta was tired of such grand oíTerings. The 
day beíore the eighth month of his renunciation, i.e. on the íourteenth waxing moon of 
Vesãkha, it occurred to him thus: “It is not proper for me to live in the company of my 
followers. What if I were to stay alone and away from them.” So he parted with his 
recluses. On the full-moon day of Vesãkha, the day of his Enlightenment, he partook the 
milk-rice oíĩered by the daughter of Sudassana, the wealthy man and spent the daytime in 
the local sãla grove. In the evening, he went to the pãtali Mahãbodhi tree. On the way, he 
accepted eight handíuls of grass from Sujãtã, a watch-man of barley íield. As soon as he 
spread the grass at the foot of pãtaìi Bodhi tree, there appeared the Aparặịita Paììanka, 
measuring fifty-three cubits high. 

The trunk of the pãtaìi Bodhi tree was fifty cubits high, its main branches were 
also fifty cubits in length; so the total height of the tree was one hundred cubits on 
the day the tree was approached by the Bodhisatta. That day, the tree looked as 
though it was covered, from the bottom to the top, by íragrant flowers which were 
strung together uniíormly. It was pervaded with divine scents. On that day, not 
only the pãtaìi Bodhi tree but also all the trees and bushes in the ten-thousand 
world-systems bloomed. 

Sitting cross-legged on the paỉìanka, the Bodhisatta concentrated his energy of four 
levels, in the same manner as described in previous Buddhas, and attained Buddhahood. 

Three Occasion of The Buddha's Teaching (Dhammãbhisamaya) 

Having attained Buddhahood, the Buddha stayed in the neighbourhood of the Bodhi tree 
for forty-nine days. Having accepted a Brahmấs request, He considered as to whom He 
should teach íirst and He saw His half-brother, Prince Khanda and the Purohita's son, Tissa 
(both His íuture Chieí Disciples), were endowed with the merits of their past deeds which 
could lead to the Path and Fruition, He, by His psychic power, immediately appeared at the 
Deer Park, called Khemã. Upon arriving, He sent the gardener for Prince Khanda and His 
íriend Tissa. When they arrived, He advised them to renounce the world and He taught the 
Dhammacakka-pavattana Sutta to all devas, humans and Brahmãs who had gathered to 
listen to Him. Then a large multitude of devas, humans and Brahmãs, who were headed by 
the Prince and the purohita's son, attained the Path and Fruition. 

In particular, Prince Khanda and the Purohita's son Tissa, who were the íuture Chieí 
Disciples, became shi-bhikkhus and attained arahantship not long aíter. 

(This was the íirst Dhammãbhisamaya.) 

At a later time, on hearing that “Buddha Vipassĩ has arrived at Khemã Deer Park near 
Bandhumati” and that “Prince Khanda and the purohita's son, Tissa, have also become 
monks in the presence of Buddha Vipassĩ,” eighty-four thousand male citizens of 
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Bandhumatĩ joined them and became monks themselves. To these eighty-four thousand 
monks, the Buddha administered the “Elixir of Immortality.” 

(This was the second Dhammãbhisamaya.) 

The eighty-four thousand men, who were members of retinue while Buddha Vipassĩ was 
a prince, came to attend upon him early in the morning of the day the Bodhisatta went to 
the royal gardens for the fourth time, which was also the day of his renunciation. When 
they did not see the Prince at the palace, they returned horne for the morning meal. Aíter 
íinishing their meal, they enquired about the Prince. Hearing that he had gone to the 
garden, they also went to the garden to see the Prince. 

On the way, they met the charioteer who was sent back by Prince Vipassĩ and heard from 
him of the Prince's renunciation. Instantly they took off all their layman's clothing, cut their 
hair and beard and became recluses vvearing the robes which were bought at a market. 
Then these eighty-four thousand recluses, who had followed his example, approached 
Bodhisatta Vipassĩ and sat around him. Surrounded thus by them, the Bodhisatta practised 
dukkaracariyã for eight months. On the day beíore the full moon of Vesãkha, the 
fourteenth waxing moon of the month, he became tired of association with them and 
thought: “I have been with them all along. While I was a Prince, I roamed about in the 
company of these eighty-four thousand men. It is not proper to have them with me also 
now. What is the use of such a band of people.” He also thought thus: “I shall depart from 
them immediately today.” Then he changed his thought thus: “There is little time left for 
doing so today. If I go now they will all know my departure. I had better go tomorrovv.” 

Meanwhile, residents of a certain village, which was like Uruvelã in the time of our 
Buddha, were busy preparing milk-rice for the Bodhisatta and his eighty-four thousand 
companions for the next day, aíter duly inviting them. On that day, which was the full 
moon of Vesãkha, Bodhisatta Vipassĩ partook the meal with his retinue at the village and 
returned to his sylvan residence. 

On his return, the recluses, aíter períorming their duties towards the Bodhisatta, they 
withdrew to their respective places. Then only the Bodhisatta, who was in his little leaf-hut, 
deciding: “It is the best time for me to leave,” got out from his hut, shut its door and 
headed for the Mahãbodhi tree. 

In the evening, the recluses went to the Bodhisatta's retreat to attend upon him and waited 
around His hut, expecting to see their master. Only aíter a long time, they said among 
themselves: “A long time has elapsed. Let us investigate.” So saying, they opened the door 
of the leaf-hut and looked inside but did not see the Bodhisatta. Nevertheless, wondering: 
“Where has the master gone?” they did not make any effort to search for him. “He must 
have been tired of our company and seems to like staying alone. We shall see him only 
when he became a Buddha.” With such thoughts, they left the place and went towards the 
interior of Jambudĩpa. 

Later on, when they heard that “Prince Vipassĩ has becorne a Buddha and taught the 
Dhammacakka-pavattana Sutta,” they left for the Khemã Deer Park near Bandhumati City 
and assembled at there in due course. The Buddha then gave them a talk on the Dhamma. 
The eighty-four thousand monks attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three meetings of Buddha Vipassĩs disciples. The íirst took place at Khemã 
Deer Park. There, in the midst of the eighty-four thousand monks who had followed 
Buddha Vipassĩ and another eighty-four thousand monks who had followed Prince Khanda 
and the Purohita's son, Tissa, in renunciation, totalling one hundred and sixty-eight 
thousand monks, Buddha Vipassĩ recited the Ovãda Pãtimokkha. 

(This was the íirst sannipãta.) 
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At a later time, there took place the meeting of a hundred thousand monks who had put 
on the robes after witnessing the Twin Miracle displayed by the Buddha. 

(This was the second sannipãta.) 

Still at a later time, Buddha Vipassĩs three half-brothers, on their return after crushing an 
insurgency at the border, were asked to express their boons by their royal íather who was 
so delighted with their success. “We have been permitted to ask what we want,” said the 
princes among themselves, “We do not need ask any other boon than permission to attend 
upon our elder brother.” When their request was granted, they invited the Buddha to the 
towns and villages under them and attended upon and honour Him. Accordingly, the 
Buddha went and accepted the veneration shown to Him. He also gave them a sermon, as a 
result of which, eighty thousand people became ehi-bhikkhus and attained arahantship. 

In the company of these eighty thousand arahats, in Khemaka Deer Park, Buddha Vipassĩ 
recited the Ovãda Pãtimokkha. 

(This was the third sannipãta.) 

Future Buddha Gotama, as Atula Nãga King, received Prophecy from Buddha Vipassĩ. 

Meanwhile our future Buddha Gotama was the Nãga-King Atula of great might. In the 
company of several crores of nãga who were playing celestial musical instruments, he 
approached Buddha Vipassĩ, Lord of the three worlds. In order to honour the Buddha and 
His bhikkhus, he invited the Sangha, headed by the Buddha (to his place). He built a great 
pavilion which was adorned with seven kinds of gems and were pleasing to the eye, like 
the orb of a full moon. He accommodated the Buddha with His Sangha in the pavilion and 
períormed grand alms-giving to them for seven days. He also oíTered a golden bench, 
which was richly decorated, to the Buddha. 

Sitting in the midst of the Sangha, the Buddha taught him a sermon in appreciation of his 
alms and, at the conclusion of the sermon, declared prophetically about him, saying: “In the 
ninety-íirst kappa from the present one, this Atula Nãga-King will indeed become a 
Buddha.” 

Having heard the Buddha’s prophecy, Bodhisatta Atula Nãga-King was overjoyed, and 
determined to fulfil the Períections even more energetically. 

Particulars of Buddha Vipassĩ 

Buddha Vipassĩs birthplace was Bandhumatĩ City. His íather was King Bandhuma 
and His mother was Bandhumatĩ. 

He reigned for eight thousand years. His three palaces were Nanda, Sunanda and 
Sirĩmã. 

His Chieí Consort was Sudassanã who had one hundred and twenty thousand 
maids of honour. His son was Prince Samavattakkhandha. 

The vehicle He used aíter seeing the four omens was a chariot dravvn by a 
thoroughbred horses. He practised dukkaracariyã for eight months. 

His two male Chieí Disciples were Khanda Thera and Tissa Thera. His attendant 
was Asoka Thera. 

His two íemale Chieí Disciples were Candã Therĩ and Candamittã Therĩ. 

His Bodhi tree was a pãtaỉi. 

His noble male lay supporters were the wealthy persons, Punabbasumitta and 
Nãga. His íemale supporters were Sirĩmã Upãsikã and Uttarã Upãsikã. 

The height of Buddha Vipassĩ, Lord of the three worlds, was eighty cubits. His 
rays spread as far as seven yojanas. (By ‘His rays’ is meant His natural body 
lustre.) 

The life span during Buddha Vipassĩs time was eighty thousand. Living for four- 
fifths of this life span, He rescued devas, humans and Brahmãs from sarhsãric 
waters and placed them on Nibbãnic shores. 
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Aíter shovving the light of Dhamma and the teaching on the deathless Nibbãna, 
Buddha Vipassĩ, with many of His arahat-disciples, íinally attained Parinibbãna 
(like a mass of fire became extinct after burning brightly). 

Samvega 

Buddha Vipassĩs exalted power, exalted glory, and His body adorned with characteristic 
marks vanished. Unsubstantial and íutile are all conditioned things! 

Cetĩya 

In this way Buddha Vipassĩ, Conqueror of the five Mãras, attained Parinibbãna in Sumittã 
Park. A seven yojanas high cetiya was erected in that very park and dedicated to Him 

Here ends Vipassĩ Buddhavamsa. 


20. SIKHI BUDDHAVAMSA 

Aíter the end of the aeon in which Buddha Vipassĩ appeared, no Buddhas appeared in the 
world for fifty-nine aeons as these were sunna-kappas. There was no light of Dhamma. In 
fact, total darkness of ignorance (avijjã) prevailed and only Mãra, the Evil One and Mãra, 
the deíilements reigned supreme in the world without any oppositions. It was to their whim 
and íancy that beings were bound to follow. 

When the fifty-nine sunna-kappas were over, in the thirty-íirst aeon ago, from the 
present one, two Buddhas, Sikhĩ and Vessabhũ, appeared. (It was a manda kappa.) 

The chronicle of the Buddha Sikhĩ, the first of the two is as follows: In that thirty-íirst 
kappa, when the life span of human beings decreased from asarìkhyeyyas and reached 
seventy thousand years, on complete fulfilment of the Períections, Bodhisatta Sikhĩ was 
reborn in Tusitã. Having agreed to the request made by devas and Brahmãs to becoming a 
Buddha, he descended to the human world to be conceived in the womb of Pabhãvatĩ, 
Consort of King Aruna of Arunavatĩ City. When ten months had elapsed, the Bodhisatta 
was born in Nisabha Park. 

On his naming day, learned readers of omens and his relatives named him, “Sikhĩ”, 
because a band on his head, which was like flesh on the íorehead (uụhĩsa), stood out like 
the crest of a peacock. 

Royal Household Life 

When he came of age, Prince Sikhĩ lived in three palaces, namely, Sucandaka, Giri and 
Vãsabhã. Being entertained and served by twenty-four thousand íemale attendants headed 
by Princess Sabbakãmã, he thus enjoyed a divine-like royal household life for seven 
thousand years. 

Renunciation 

When Bodhisatta Prince Sikhĩ had seen the four omens while enjoying royal household 
life and when Princess Sabbakãmã had given birth to a son, named Atula, he renounced the 
world riding an elephant. Seven million men also renounced the world, following his 
example. 

Attainment of Buddhahood 

With these seven million recluses, Bodhisatta Sikhĩ practised dukkaracariyã for eight 
months. On the full-moon day, the day of his Enlightenment, he left these recluses. He 
partook the milk-rice offered by Piyadassĩ, daughter of a wealthy man, resident of the 
market town of Sudassana, and spent the daytime in the local grove of young acacias. In 
the evening, he proceeded alone to the Mahãbodhi tree and accepted, on the way, eight 
handíuls of grass offered by an ascetic named Anomadassĩ. As soon as he spread the grass 
at the foot of the pundarĩka Mahãbodhi tree, there appeared the Aparặịừa Paììanka, 
measuring thirty-two cubits. 

The size of that pundarĩka Bodhi tree was the same as that of the pãtaìi Bodhi tree 
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of Buddha Vipassĩ. Its trunk was fifty cubits high and its main branches were also 
exactly fifty cubits high, on the day the Bodhisatta approached it. It stood as though 
it was covered by íragrant flowers of divine origin. It seemed to have been covered 
not only by flowers but also by íruits. They were hanging from here and there: 
young fruits on one side of the tree and the medium-sized fruits on another side. 
Those ripe enough were all very tasty as if celestial nutriments was put in them. In 
fact, they all possessed wonderful colour, ílavour and taste. Likewise, all íruit-trees 
and flower-trees in the ten-thousand world-system bore íruits and flowers on that 
very day. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter the attainment of Buddhahood, Buddha Sikhĩ stayed in the neighbourhood of the 
pundarĩka Mahãbodhi tree for forty-nine days. Having complied with a Brahmấs request 
for His Teaching, He contemplated as to whom He should teach íirst, and He saw the seven 
millions fellow bhikkhus who were endowed with the merits of their past deeds, which 
could lead to the Path and Fruition. He then, by His psychic power, immediately appeared 
in Migặjina Park, their residence near the City of Arunavatĩ. Sitting graceíully in the midst 
of these seven million recluses, Buddha Sikhĩ taught the Dhammacakka sermon, which was 
also taught by previous Buddhas, to devas and humans who had come to listen. Then a 
hundred thousand crores of devas and humans attained the Path and Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At a later time, also near the City of Arunavatĩ, the Buddha taught Dhamma to His íuture 
Chieí Disciples, Prince Abhibhu and Prince Sambhava and their retinues, and administered 
the Elixir of Immortality to ninety thousand devas and humans. 

(This was the second Dhammãbhisamaya.) 

Still at another time, near a Campaka tree, close to the gate of Suriyavatĩ City, the 
Buddha displayed the Twin Miracle and gave a discourse in order to suppress the arrogance 
of heretics and to free beings from the bondage of deíilements. At that time, eighty 
thousand crores of devas and humans attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three meetings of Buddha Sikhĩs arahat-disciples. At the íirst meeting, in the 
midst of a hundred thousand arahats, who were Princes Abhibhu’s and Sambhava’s 
companions during their renunciation, Buddha Sikhĩ recited the Ovãda Pãtimokkha. 

(This was the íirst sannipãta.) 

At a later time, in the midst of eighty thousand monks who had put on the robes at the 
meeting of His relatives at Arunavati City, Buddha Sikhĩ recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at another time, in the midst of seventy thousand monks, who had become bhikkhus 
after He had tamed Dhanapalaka elephant of Dhananjaya City, Buddha Sikhĩ recited the 
Ovãdci Pãịimokkha. 

(This was the third sannipãta.) 

Future Buddha Gotama, as King Arindama, received Prophecy from Buddha Sikhĩ 

Meanwhile, our Bodhisatta was King Arindama, in the City of Paribhutta. When Buddha 
Sikhĩ visited the City with His retinue, the King welcomed Him. He paid homage to the 
Buddha respectíully and invited Him to the palace where he pcríormed grand alms-giving 
beíitting his status of kingship, high birth, of wealth and íaith (in the Buddha). 

He opened his warehouse of clothing and offered to the Sangha, headed by the Buddha, 
several kotis of garments, which worth a great deal of money. (In common parlance, a koti 
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means twenty sets of clothing. Here, however, it should be understood that ten pieces make 
one koti. Anguttara Commentary III, p. 270.) 

Moreover, he offered the Buddha his State elephant who was possessed of strength, 
beauty, (auspicious) marks and speed and who was adorned with golden nets and flowers. 
(Having assessed the value of the elephant together with his adornments,) he also offered 
the Sangha, headed by the Buddha, objects that were permissible to monks. (The cost of 
these objects was equal to the assessed total value of the elephant.) 

Then, with reíerence to the Bodhisatta Arindama, Buddha Sikhĩ declared prophetically: 
“In the thirtieth aeon from the present one, this King Arindama will indeed become a 
Buddha, Gotama by name.” 

Particulars of Buddha Sikhl 

Buddha Sikhĩs birthplace was Arunavatĩ City. His íather was King Aruna and His 
mother was Queen Pabhãvatĩ. 

He reigned for seven thousand years. His three palaces were Sucandaka, Giri and 
Vãsabhã. 

His Chieí Consort was Sabbakãmã who had twenty-four thousand maids of 
honour. His son was Prince Atula. 

He renounced the world riding an elephant aíter seeing the four omens. He 
practised dukkaracariyã for eight months. 

His two male Chieí Disciples were Abhibhu Thera and Sambhava Thera. His 
attendant was Khemankara Thera. 

His two íemale Chieí Disciples were Sakhilã Therl and Paduma Therĩ. 

His Bodhi tree was a punậarĩka. 

His noble male supporters were the wealthy men, Sirivaddha and Nanda. His noble 
íemale supporters were Cittã Upãsikã and Suguttã Upãsikã. 

Buddha Sikhĩ was seventy cubits tall. He was like a golden column, created as an 
object of worship. He was beautiíul with thirty-two marks of an extra-ordinary 
being. 

Buddha Sikhĩs normal physical rays shone everywhere, day and night, 
uninterruptedly as far as thirty yọịanas. (They could illuminate several world- 
systems, if He so desired.) 

The life span during Buddha Sikhĩs time was seven thousand years Existing for 
four-fifths of this life span, He conveyed beings, such as devas, humans and 
Brahmãs, from sarhsãric waters and placed them on Nibbãnic shores. 

Causing the ‘ram of Dhamma’, Buddha Sikhĩ had all beings ‘drenched with the 
pure water of Dhamma’, let them reach Nibbãna, which was the end of repeated 
suííering, and together with His ara/ỉữí-disciples attained Parinibbãna. 

Samvega 

The Buddha’s physical frame, which possessed the eighty minor signs, such as red íinger 
and toe nails and adorned with thirty-two marks of an extra-ordinary being, had completely 
vanished. Unsubstantial and íatile are all conditioned things! 

Cetĩya 

Buddha Sikhĩ attained Parinibbãna in the park, named Assa, near Sĩlavati City. The 
Buddha’s relics remained in a mass without dispersing. People of Jambudĩpa constructed, 
for their honouring, a memorial cetiya of seven kinds of jewels and three yojanas high. 

Here ends Sikhĩ Buddhavamsa. 


21. VESSABHU BUDDHAVAMSA 
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After Buddha Sikhĩs attainment of Parinibbãna, in that very kappa of two Buddhas, the 
life span of human beings decreased gradually from seven thousand years to ten years; then 
it increased to asankhyeyyas, and when it reached sixty thousand years on its next decline, 
on complete íulíilment of the Períections, íuture Buddha Vessabhũ, accepting the request 
made by devas and Brahmãs to becoming a Buddha, descended to the human world to be 
conceived in the womb of Queen Yasavati, Consort of King Suppatita, in the City of 
Anoma. When ten months had elapsed, the Bodhisatta was born in Anupama Park. 

When the Bodhisatta-prince was born, he uttered triumphant words that were pleasing to 
people and, on that account, on his naming day, learned readers of omens and his relatives 
named him Prince Vessabhũ (By ‘triumphant words’ was meant three great words 
beginning. with “ Aggo'ham'asmi lokassa,” etc., uttered courageously like the roar of a 
buìl.) 

Royal Household Life 

When he came of age, Bodhisatta Vessabhũ lived in three palaces, namely, Ruci, Suruci 
and Rativaddhana. Being entertained and served by thirty thousand íemale attendants 
headed by Princess Sucitta, he thus enjoyed a royal household life for six thousand years. 

Renunciation 

When he had seen the four omens while enjoying royal household life and when Princess 
Sucitta had given birth to a son, named Suppabuddha, Bodhisatta Vessabhũ renounced the 
world riding a golden palanquin to the royal gardens. He then wore the robes oíTcred by 
Brahmã. Thirty-seven thousand men joined him and also became recluses by themselves. 

Attainment of Buddhahood 

With these thirty-seven thousand recluses, Bodhisatta Vessabhũ practised dukkaracariyã 
for six months. On the full-moon day of Vesãkha, the day he would become a Buddha, he 
partook the milk-rice offered by Sirivaddhana, resident of the market-town of Sucitta, and 
spent the day time in the local sãìa grove. In the evening, he went alone to the Mahãbodhi 
tree. On the way, he accepted eight handíuls of grass oííered by Narinda, King of Nãgas. 
As soon as he spread the grass at the foot of the (sãìa) Mahãbodhi tree, there appeared the 
Aparặịita Pallanka, measuring íorty cubits. 

Sitting on the pallanka , the Bodhisatta concentrated his energy of four levels and attained 
Buddhahood, in the same manner as previous Buddhas. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Vessabhũ stayed in the neighbourhood of 
Mahãbodhi tree for forty-nine days. Accepting a Brahmấs request for His Teaching, He 
contemplated as to whom He should teach íirst and saw His younger half-brothers, Prince 
Sona and Prince Uttara, who were His íuture Chieí Disciples, and who were endowed with 
the merits of their past deeds which led to the Path and Fruition, He immediately appeared 
in Aruna Park near Anupama City by His psychic power. He then sent the gardener for the 
two Princes and, in the midst of the two Princes and their retinues, He taught the 
Dhammacakka sermon, which previous Buddhas had taught too, to devas and Brahmãs who 
had also went to listen the Dhamma respectíully. On that occasion, eighty thousand crores 
of devas and humans attained the Path and Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At a later time, when Buddha Vessabhũ made a tour of big towns in the country and 
taught Dhamma, seventy thousand devas and humans of His audiences attained the Path 
and Fruition. 

(This was the second Dhammãbhisamaya.) 

Still at a later time, Buddha Vessabhũ, in the same City of Anupama, eradicated vvrong 
views that were entangled like the meshes of net and highly injurious. In this way, He 
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pulled down the ‘banner of arrogance’ of the heretics and hoisted the 'banner of noble 
Dhamma'. In this assembly of human beings, who had gathered in an area of nine yọịanas, 
and a large multitude of devas and Brahmãs, He displayed the Twin Miracle of water and 
fire and developing their íaith, sixty crores of devas and humans were delighted with 
‘Elixir of immortality’ administered by the Buddha. (That is to say, sixty crores of devas 
and humans gained Emancipation.) 

(This was the third Dhammãbhisamaya.) 

Three Occasions of The Disciples' Meeting (Sannipãta) 

There were three meetings of Buddha Vessabhũ's disciples. The íirst took place on the 
full-moon day of Mãgha. At that time, in the midst of eighty thousand crores of arahats, 
who had previously became monks at the meeting of Sona Thera and Uttara Thera (His 
íuture Chieí Disciples), Buddha Vessabhũ recited the Ovãda Pãtimokkha. 

(This was the íirst sannipãta.) 

At a later time, there took place a meeting of thirty-seven thousand recluses of the town 
of Soreyya. They were those who followed Bodhisatta Vessabhũ's example when he 
renounced the world but, when the Bodhisatta left them and went alone to another place, 
they also moved on to somewhere else. On hearing that the Buddha had taught the 
Dhammacakka sermon, they went to Soreyya and paid homage to the Bttddha, who taught 
them Dhamma and made them dĩi-bhikkhus. In the audience consisting of four íeatures, the 
Buddha recited the Ovãda Pãtimokkha. 

(This was the second sannipãta.) 

Still at a later time, Buddha Vessabhũ visited the City of Narivahana to give blessings to 
the city's ruler, named Upasanta. Hearing of the Buddha’s visit, King Upasanta and his 
retinue immediately went out to welcome the Buddha, invited Him respectíully and 
períormed a ceremony of grand alms-giving. Having listened to His Dhamma, the King 
was so íilled with piety that he renounced the world. Joining him were sixty thousand of 
his men who also became monks by themselves. Together with Upasanta they attained 
arahantship. Being surrounded by these monks, the Buddha recited the Ovãda Pãtimokkha. 

(This was the third sannipăta.) 

Future Buddha Gotama, as King Sudassana, received Prophecy from Buddha Vessabhũ 

Meanwhile, our íuture Buddha Gotama was King Sudassana who had an appearance, fair 
and pleasing to the eye, in the City of Sarabhavati. When Buddha Vessabhũ, Lord of the 
three worlds, visited the City, he listened to the Buddha’s Dhamma and became so pleased 
that, with his íolded hands raised to his head, he made a great alms-giving including robes 
to the Sangha, headed by the Buddha. In the very City of Sarabhavati, he built a monastery, 
called ‘Períumed Chamber’, for the Buddha and also a thousand encircling monasteries for 
the Sangha, and oííered to them. 

Since the Bodhisatta was delighted proíoundly with the Dhamma taught by Buddha 
Vessabhũ, he desired fervently to become a monk. Accordingly, he gave away all his royal 
wealth to the cause of the Buddha’s Dispensation and took up, in the Buddha’s presence, the 
life of a virtuous monk, free from idleness, day and night. Having become a monk, he 
acquired moral qualities, observed all thirteen ascetic practices ( dhutangas) and lived in the 
Buddha’s Dispensation, being happy in fulfilment of the Perfections. 

Filled with íaith and joy, the Bodhisatta monk paid obeisance to Buddha Vessabhũ. Then 
there occurred a great longing in him for Omniscience. Knowing that the Bodhisatta monk 
had undiminished energy, Buddha Vensabhũ prophesied: “In the bhadda kappa, thirty-íirst 
aeon from the present one, this monk, Sudassana, will indeed become a Buddha, Gotama by 
name.” 

Having heard Buddha Vessabhũ's prophecy, Bodhisatta monk Sudassana was overjoyed 
and determined to fulfil the Ten Períections even more energetically. 
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Particulars of Buddha Vessabhũ 

Buddha Vessabhấs birthplace was Anoma City. His íather was King Suppatita and 
His mother was Queen Yasavati. 

He reigned for six thousand years. His three palaces were Ruci, Suruci and 
Rativaddhana. 

His Chief Consort was Sucittã who had thirty thousand maids of honour. His son 
was Prince Suppabuddha. 

The vehicle He used in renunciation, after seeing the four omens, was a golden 
palanquin. He practised dukkaracariyã for six months. 

His two male Chief Disciples were Sona Thera and Uttara Thera. His attendant 
was Upasanta Thera. 

His two íemale Chief Disciples were Rãmã Therĩ and Samãlã Therĩ. 

His Bodhi tree was a Mahãsãìa. 

His noble male supporters were the wealthy persons, Sottika and Rambha. His two 
íemale supporters were Gotaml Upãsikã and Sirĩmã Upãsikã. 

Buddha Vessabhũ's height was sixty cubits and glorious like a golden column. The 
rays emitted from various parts of His body were particularly bright, like the fire 
on top of a hill at night. 

The life span during Buddha Vessabhũ's time was sixty thousand years. He lived 
for four-fifth of this life span, rescuing beings, such as devas, humans and 
Brahmãs, from sarhsãric vvaters and placed them on Nibbãnic shores. 

He explained Dhamma elaborately to people in accordance with their dispositions. 
Having bequeathed the Dhamma-boat to cross sarhsãric vvaters for the benefit of 
the posterity, Buddha Vessabhũ with His úTO/ỉữí-disciples attained Parinibbãna. 

Samvega 

Buddha Vessabhũ and His arahats, who were worthy of veneration shown to them by 
devas, humans and Brahmãs, and monastic buildings where they had physically maintained 
themselves, all had vanished. Unsubstantial and íutile are all conditioned things! 

Cetĩya 

In this manner, Buddha Vessabhũ, Conqueror of the five mãras and Teacher of devas and 
humans, attained Parinibbãna in Khemã Park, near Usabhavati City. His relics, according to 
His resolve, dispersed and reached everywhere in lambudĩpa (to be enshrined in cetiya) and 
became objects for honouring by beings such as devas, humans and Brahmãs. 

Here ends Vessabhũ Buddhavaihsa. 


22. KAKUSANDHA BUDDHAVAMSA 

Aíter Buddha Vessabhũ's attainment of Parinibbãna, when the aeon in which He appeared 
had come to an end, twenty-nine sunna-kappas which were aeons of no Buddhas had 
elapsed and there emerged the present bhadda-kappa of five Buddhas. In this kappa had 
appeared four Buddhas, namely, Kakusandha, Konãgamana, Kassapa and Gotama. The next 
Buddha yet to come, definitely is Metteyya. 

The chronicle of Buddha Kakusandha, the íirst of these five Buddhas, is as follows: The 
bhadda-kappa comprises sixty-four antara-kappas (in the eighth antara-kappa according to 
the Mahã Rạịavarhsa or in the íirst antara-kappa according to the Hmannan Rạịavarhsa), 
when the human life span decreased from asankhyeyyas to forty thousand years, Bodhisatta 
Kakusandha, on complete íulíilment of the Períections, was reborn in Tusitã. Having 
complied with the request made by devas and Brahmãs to becoming a Buddha, he 
descended to the human world to be conceived in the womb of a brahmin woman, Visãkha 
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by name, wife of the Purohita Aggidatta, who was advisor to King Khemankara of the City 
of Khemavati. When ten months had elapsed, the Bodhisatta was born in Khemavati Park. 

Note: 

As has been mentioned, all past Buddhas, from Dĩpankarã to Vessabhũ, belonged 
to royal íamilies, except for Buddha Kakusandha who was born to a brahmin 
íamily. 

In the society which is composed of four classes of people, namely, aristocrats, 
brahmins, traders and lowly ones, never is a Buddha conceived, in His íinal 
existence, in the womb of a woman of the latter two classes. 

As for aristocrats and brahmins, sometimes aristocrats enjoy superiority and at 
other times, brahmins do. At a time, when people show the highest honour to 
aristocrats, Bodhisattas are born in that class, for they are considered the best. At 
other times, when people show the greatest honour to the brahmins, Bodhisattas are 
born in their íamilies, for they are then supposed to be the íoremost. 

In this way, Buddhas hailed only from aristocratic and brahmanic íamilies. Since 
recognition of the íormer as the most superior is more írequent, Buddhas are 
generally aristocrats by birth; and because it is only sometimes that brahmins gain 
superiority, Buddhas of brahmanic birth are fewer. Thus, the greater number of 
aristocratic Buddhas and the smaller number of brahmin Buddhas should be 
understood. 

Divine-Like Household Life 

When the youthíul Bodhisatta Kakusandha came of age, he lived in three mansions, 
namely, Kãma, Kãmavanna and Kãmasuddhi. Being entertained and served by his brahmin 
wife, Rocinĩ by name, who had thirty thousand brahmin maids, he thus enjoyed a divine- 
like household life for four thousand years. 

Renunciation 

When he had seen the four omens and when Rocinĩ had given birth to a son, named 
Uttara, Brahmin Kakusandha renounced the world riding a chariot drawn by a 
thoroughbred horse and became a recluse. Joining him were íorty-thousand men who also 
became recluses by themselves. 

Attainment of Buddhahood 

With these íorty thousand recluses, Bodhisatta Kakusandha practised dukkaracariyã for 
eight months. On the full moon of Vesãkha, the day he would become a Buddha, he 
partook the milk-rice oíTcred by the daughter of a Brahmin, Vajirinda, of the market-town 
of Vajirinda and spent the daytime in the local acacia grove. In the evening, he went alone 
to the Mahãbodhi tree and on the way, he accepted eight handíuls of grass from Subhadda, 
a watchman of barley íields. As soon as he spread the grass at the foot of the SirTsa 
Mahãbodhi tree (which was as big, etc., as the aíoresaid pãtaìi Mahãbodhi tree of Buddha 
Vipassĩ), there appeared the Aparặịita Paììanka of twenty-six cubits. Sitting cross-legged 
on the paììanka, he concentrated his energy of four levels and attained Buddhahood in the 
same way as previous Buddhas. 

Three Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Kakusandha stayed in the neighbourhood of 
the Sirĩsa Mahãbodhi tree for forty-nine days. Having accepted the request made by a 
Brahmã for His Teaching, He contemplated as to whom He should teach íirst and He saw 
His companions in renunciation. Using His psychic power, He immediately appeared at 
their residence in Isipatana Deer Park, near the town of Makila, When in their midst, He 
taught the Dhammacakka sermon, which was also taught by previous Buddhas, to 
numerous devas and Brahmãs who went to listen to it respectíully, At that time, íorty 
thousand crores of devas and humans attained the Path and Fruition. 
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(This was the first Dhammãbhisamaya.) 

At a later time, Buddha Kakusandha displayed the Twin Miracle near a sãìa tree, close to 
the city-gate of Kannakụjja and taught the Dhamma. Thirty-thousand crores of devas and 
humans penetrated the Four Noble Truths and gained Emancipation. 

(This was the second Dhammãbhisamaya.) 

Still at a later time, another Dhammãbhỉsamaya took place in the following manner. At a 
deva shrine, not too far away from the town of Khemavatĩ, lived a divine ogre named 
Naradeva. At the time of propitiation, he received, in his visible írame, honour done to him 
by people. He was, however, in the habit of catching human beings who, through a difficult 
road approach to a big pond in the middle of a huge forest, íetched various species of 
lotus. If there were no people there, he went back to his great forest-abode and caught 
those who happened to be there and devottred them. 

In fact, the road through the íorest was notorious for its diííicult terrain. At one time, at 
both ends of the íorest, people were discussing among themselves as how to get through 
the wilderness. At that time, after emerging from His mahã karunã-samãpattỉ early in the 
morning, Buddha Kakusandha surveyed the world and saw that the ogre, Naradeva, and 
those people in His Vision of wisdom. So, using His psychic power, He went through the 
sky and, while the people were looking up, He displayed various íorms of miracle. Then 
He descended into Naradeva's mansion and took a Seat on the ogre's splendid couch. 

Naradeva became delighted the moment he saw the Buddha in the sky emitting His rays 
of six colours from His body, he thought to himselí: “The Buddha is Corning here out of 
compassion for me.” With his attendant ogres, he went to the Himalayas and brought back 
aquatic and terrestrial flowers of various hues and scents. With which, he honoured the 
Buddha, singing in praise of Him who was remaining on the couch. Naradeva stood with 
his clasped hands touching his forehead in salutation. 

On seeing the Buddha's miracles, the people's minds became serene and they all went to 
the Buddha and encircling Him and paid obeisance to Him. By explaining to the ogre how 
wholesome deeds are reỉated to wholesome results, Buddha Kakusandha made the ogre 
inspired and by giving a talk on abodes of intense suííering, He made him ữightened. 
Thereaíter, the Buddha taught the Four Noble Truths. At that time, countless devas and 
humans penetrated the Truths and gained Emancipation. 

(This was the third Dhammãbhisamaya.) 

Single Meeting of The Disciples (Sannipãta) 

There was only one meeting of Buddha Kakusandhấs disciples. It took place in the 
Isipatana Deer Park, near the City of Kannakujja, on the full moon of Mãgha. Amidst íorty 
thousand arahats , who had been His companions in renunciation, Buddha Kakusandha 
recited the Ovãda Pãtimokkha. 

Future Buddha Gotama, as King Khema, received Prophecy from Buddha Kakusandha 

Meanwhile, our íuture Buddha Gotama was King Khema. Having made grand offering of 
bowls and robes to the Sangha, headed by the Buddha and also having oííered them such 
medicinal materials as minerals for preparing eye-ointment etc. and herbs including 
liquorice among others, he became so immensely pleased with the Dhamma taught by the 
Buddha that he renounced the world and became a monk in the Buddha’s presence. With 
reíerence to him, the Buddha prophesied: “This monk Khema will indeed become a 
Buddha, named Gotama, in this very bhadda-kappa.” 

Having heard the Buddha’s prophecy, the Bodhisatta Khema became overjoyed and 
determined to fulfil the ten Períections even more energetically. 

Particulars of Buddha Kakusandha 

Buddha Kakusandhấs birthplace was Khemavatĩ City. His íather was Brahmin 
Aggidatta, purohita to King Khemarikara, and His mother was Visãkha, a brahmin 
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lady. 

He lived a household life for four thousand years. His three mansions were Kãma, 
Kãmavanna and Kãmasuddhi. 

His wife was Rocinĩ, a brahmin lady, who had thirty thousand attendants. His son 
was Uttara. 

The vehicle He used in renunciation, aíter seeing the four omens, was a chariot 
drawn by a thoroughbred horse. He practised dukkaracariyă for eight months. 

His two male Chieí Disciples were Vidhura Thera and Sanjĩva Thera. His attendant 
was Buddhija Thera. 

His two íemale Chieí Disciples were Sãmã Therĩ and Campã Therĩ. 

His Bodhi tree was a Sirĩsa. 

His noble male supporters were the wealthy men, Accuta and Sumanã. His noble 
íemale supporters were Nanda Upãsikã and Sunands Upãsikã. 

Buddha Kakusandha’s height was íorty cubits. The rays from His body spread 
around, up to ten yọịanas. 

The human life span during His time was íorty thousand years. He lived for four- 
fifths of this life span rescuing such beings as devas, humans and Brahmãs from 
samsăric waters and placed them on Nibbãnic shores. 

In the world of devas and humans, He opened the ‘shop of Dhamma’ for the 
virtuous, male and íemale alike, and bravely roared a lion's roar: “I am an 
Omniscient Buddha indeed. The deíilements and mental intoxicants with their 
latent tendencies have all been rooted out from Me.” After that, with His arahat- 
disciples, Buddha Kakusandha attained Parinibbãna. 

Samvega 

The Buddha, who was endowed with a voice of eight qualities 15 , such as clearness, 
sweetness, legibility, pleasantness, íirmness, lullness, depth and echo, and His two Chieí 
Disciples and other ar«/í«/-diseiples who were possessed of morality that was unbreached, 
untorn, unmottled, and free at all times, they had all disappeared. Unsubstantial and íutile 
indeed are all conditioned things! 

Cetiya 

In this manner, Buddha Kakusandha attained Parinibbãna in Khema Park. In that very 
Park, a cetiya was erected over the relics of Buddha Kakusandha. It was exactly one yojana 
high. 

Here ends Kakusandha Buddhavamsa. 


23. KONAGAMANA BUDDHAVAMSA 

Aíter Buddha Kakusandha’s attainment of Parinibbãna, in the present bhadda-kappa, the 
life span of human beings gradually decreased from forty thousand years to ten years and 
increased to asankhyeyya. When it reached thirty thousand years on its next decline, 
Bodhisatta Konãgamana, on his complete íulíilment of the Períections was reborn in 
Tusitã. Having complied with the request made by devas and Brahmãs to becoming a 
Buddha, he descended to the human world to be conceived in the womb of a brahmin lady 
named Uttarã, wife of Yannadatta Brahmin, in the City of Sobhavati. When ten months had 
elapsed, he was born in Subhavatĩ Park. 

At the time of the boy's birth, there fell a heavy shower of gold over the whole of 
lambudĩpa and taking the signiíicance of this event, “coming down of gold from 
the sky”, learned readers of omens and his relatives named him Kanakagãmana 


15. Read Chapter VII, voice of eight quanties. 
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(Kanaka means 'gold', ãgamana ‘coming’; hence Kanakagãmana “the boy for whom 
gold has come (down).” Owing to its antiquity, the original name Kanakagãmana 
has taken the corrupt form of Konãgamana. Or by means of derivation, the íirst 
syllable ka is changed into ko, na into na and the final ka elided. 

Royal Household Life 

When the boy Konãgamana came of age, he lived in three palatial mansions, namely, 
Tusitã, Santusita and Santuttha. Being entertained and served by his wife Rucigatta, a 
brahmin lady, and her host of sixteen thousand brahmin íemale attendants, he thus enjoyed 
a divine-like household life for three thousand years. 

Renunciation 

When Brahmin Konãgamana had seen the four omens while living a household life and 
when his wife Rucigatta had given birth to a son, named Satthavãha, he renounced the 
world riding an elephant. Thirty thousand men, following his example, also renounced the 
world. 

Attainment of Buddhahood 

With his thirty thousand recluses, Konãgamana practised dukkaracariyã. On the full 
moon of Vesãkha, the day in which he would become a Buddha, he partook the milk-rice 
offered by Aggisona, daughter of Aggisona, and spent the daytime in the local grove of 
acacia. In the evening, he went alone to the Mahãbodhi tree. On the way, he accepted eight 
handíuls of grass oíTered by Jatatinduka, a vvatchman of barley íields. As soon as he 
spread the grass at the foot of the ( Udumbara ) Mahãbodhi tree, there appeared the 
Aparậịita Paììanka of twenty cubits. Sitting cross-legged on the paììanka, he concentrated 
his energy of four levels in the same manner as previous Buddhas, and attained 
Buddhahood. 

Three Occasions of The Buddhấs Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Konãgamana stayed in the neighbourhood 
of the Mahãbodhi tree for forty-nine days. Having accepted a Brahmấs request for His 
Teaching, He contemplated as to whom He should teach first, and He saw the thirty 
thousand recluses who were His companions in renunciation. By His psychic power, He 
immediately appeared at their residence, Isipatana Deer Park, near the City of Sudassana. 
Sitting in the middle of these recluses, He taught the Dhammacakka sermon, which was 
also taught by previous Buddhas, and which devas and Brahmãs went to listen. By the end 
of this discourse, thirty thousand crores of devas and humans attained the Path and 
Fruition. 

(This was the first Dhammãbhisamaya.) 

At a later time, when Buddha Konãgamana displayed the Twin Miracle of water and fire 
near the sãìa tree, close to the City gate of Sundara, and eradicated wrong views and taught 
Dhamma, twenty thousand crores of devas and humans attained the Path and Fruition. 

(This was the second Dhammãbhisamaya.) 

Aíter displaying the Twin Miracle, Buddha Konãgamana went to Tãvatimsa and staying 
on the stone-slab placed at the foot of the Păricchattaka tree, He taught Abhidhamma to 
devas and Brahmãs who had assembled there from the ten-thousand world-systems. At that 
time, ten thousand crores of them attained the Path and Fruition. 

(This was the third Dhammãbhisamaya.) 

Single Occasion of The Disciples' Meeting (Sannipãta) 

The only meeting of Buddha Konãgamana's disciples took place when the Buddha vvas 
staying in a park, named Surindadeva, near the City of Sundaravati. He taught Dhamma to 
Princes Bhiyyosa and Uttara, who were to become His Chieí Disciples, together with thirty 


192 



Chapter IX 

thousand strong retainers and called upon them, “Come, monks”. They became ehi- 
bhikkhus and attained arahantship. In the middle of these thirty thousand arahats, on the 
full moon of Mãgha, Buddha Konãgamana recited the Ovãda Pãtimokkha. 

(This was how the only sannipãta took place.) 

Future Buddha Gotama, as King Pabbata, received Prophecy from Buddha Konãgamana 

Meanwhile, our íuture Buddha Gotama was King Pabbata, in the City of Mithilã. He was 
a powerful ruler associated with strong allies. Hearing that Buddha Konãgamana had 
arrived in his City, he welcomed Him with his retinue and army, invited Him respectíully 
and períormed a ceremony of grand alms-giving. He also requested the Buddha to observe 
vassa in his City and he would look aíter Him and His Sangha for the three months of the 
rainy season. Besides, he offered the Sangha, headed by the Buddha, cotton cloth, silk 
cloth, woollen cloth, golden sandals and many other things made in Pattunna country and 
Cina country. The Buddha then prophesied of him: “In this very bhadda-kappa, this King 
Pabbata will indeed become a Buddha, named Gotama.” 

Having heard the Buddha's prophecy, the Bodhisatta, King Pabbata, was so pleased that 
he firmly resolved to fulfil the Ten Períections even more energetically. 

Since he was a man, who had been seeking Omniscience, he made a great offering of 
giíts to Buddha Konãgamana, renounced his magniíicent kingship and became a monk in 
the presence of the Buddha. 

Particulars of Buddha Konãgamana 

Buddha Konãgamana's birthplace was Sobhavati City, which was ruled by King 
Sobha. His íather was Brahmin Yannadatta and His mother was Uttarã, a brahmin 
lady. 

He lived a household life for three thousand years. He lived in three palatial 
mansions, namely, Tusitã, Santusita and Santuttha. 

His wife was Rucigattã, a brahmin lady having a retinue of sixteen thousand 
íemale brahmin attendants. His son was Satthavãha. 

He renounced the world riding an elephant aíter seeing the four omens. He 
practised dukkaracariyã for six months. 

His two male Chieí Disciples were Bhiyyosa Thera and Uttara Thera. His attendant 
was Sotthija Thera. 

His two íemale Chieí Disciples were Samuddã Therĩ and Uttarã Therĩ. 

His Bodhi tree was an Udumbara. 

His noble male supporters were the wealthy men, Ugga and Somadeva. His íemale 
supporters were Sivalã Upãsikã and Sãmã Upãsikã. 

Buddha Konãgamana's height was thirty cubits. He was adorned with the rays of 
six colours like the pure gold in the goldsmith's crucible. 

The life span during Buddha Konãgamana's time was thirty thousand years. For 
four-fifth of this life span He lived, rescuing beings, such as devas, humans and 
Brahmãs, from the waters of sarhsãra and placed them on the shores of Nibbãna. 

In order that beings could stay and worship on the cetiya platíorm of Insight 
Wisdom (Vipassanã nãna paíĩnã), Buddha Konãgamana constructed the ‘cetiya of 
thirty-seven constituents of Enlightenment’ ( Bodhipakkhiyã dhammã), that was 
adorned with the banner of the Four Noble Truths, and made the ‘bouquet of 
Dhamma’, aíter which, with His ơra/ỉữí-disciples, He attained Parinibbãna. 

Samvega 

Buddha Konãgamana’s disciples, who were accomplished in the exercise of supernatural 
powers, and Buddha Konãgamana, who had expounded supramundane Dhamma, all of 
them had passed away. Unsubstantial and íutile are all conditioned things! 
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Cetĩya 

In this way, Buddha Konãgamana, who had penetrated the Four Noble Truths and other 
Dhammas that should be known, attained Parinibbãna in the pleasance named Pabbata. His 
relics dispersed in accordance with His resolve, reaching everywhere in lambudĩpa and 
were paid homage by beings such as devas, humans and Brahmãs. 

Here ends Konãgamana Buddhavamsa. 


24. KASSAPA BUDDHAVAMSA 

Aíter Buddha Konãgamana attainment of Parinibbãna in this very bhadda-kappa, the life 
span of human beings gradually decreased from thirty thousand years to ten years and 
increased to asankhyeyyas. When it reached twenty thousand years on its next decline, 
Bodhisatta Kassapa was reborn in Tusitã. Having complied with the request made by devas 
and Brahmãs to becoming a Buddha, he descended to the human world to be conceived in 
the womb of Dhanavaĩ, a brahmin lady and wife of Brahmadatta Brahmin in the City of 
Bãrãnasĩ, which was ruled by King Kikĩ. When ten months had elapsed, the Bodhisatta was 
born in Isipatana Deer Park. 

On his naming day, learned readers of omens and his relatives named him Kassapa, for 
he was a descendant of the clan of that name. 

Divine-Like Household Life 

When the boy Kassapa came of age, he lived in three mansions, namely, Hathsa, Yasa 
and Sirinanda. Being entertained and served by his wife Sunandã, a brahmin lady, who had 
íorty-eight thousand íemale attendants, he thus enjoyed a divine-like household life for two 
thousand years. 

Renunciation 

When he had seen the four omens while living a household life and when his wife 
Sunandã had given birth to a son, named Vữýitasena, he was stirred with religious emotion 
and he thought to himselí: “I shall renounce the world immediately today.” 

No sooner had he thought thus, the Bodhisatta's mansion rotated like a potter's wheel and 
flew up to the sky. And, like the moon Corning out in the company of stars in autumn, it 
produced a very delightíul light, and the mansion moved on, with hundreds of people 
accompanying it as though adorning the vault of heavens, as though exhibiting its glory, as 
though attracting spectators and captivating their hearts and as though lending splendour to 
the tree-tops. Finally, it carne down to the ground with the Nigrodha Bodhi tree in its 
centre. 

Then the Bodhisatta got down from the mansion. Standing on the ground, he accepted the 
robes offered by a Brahmã and put them on. The Bodhisatta's wife and female attendants 
also got down from the mansion and went to a distance of íorty usabhas (half a gãvuta) 
where they erected temporary shelters like barracks of an army. Joining the Bodhisatta, all 
the men, who had come along with him, also renounced the world. 

Attainment of Buddhahood 

With the recluses who had joined him, Bodhisatta Kassapa practised dukkaracariyã. On 
the full moon of Vesãkha, the day on which he would become a Buddha, he partook the 
milk-rice oííered by his wife Sunanda and spent the day-time in the local grove of acacias. 
In the evening, he proceeded alone to the Mahãbodhi tree. On the way, he accepted eight 
handíuls of grass offered by Soma, a vvatchman of barley íields. As soon as he spread the 
grass at the foot of the Mahãbodhi tree, there appeared the Aparậịita Paììanka of íiíteen 
cubit feet. Sitting cross-legged on the paììanka, he concentrated his energy of four levels 
and, in the same manner as previous Buddhas, he attained Buddhahood. 

Five Occasions of The Buddha's Teaching (Dhammãbhisamaya) 

Aíter His attainment of Buddhahood, Buddha Kassapa stayed in the vicinity of 
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Mahãbodhi tree for forty-nine days. Having complied with a Brahmấs request for His 
Teaching, He contemplated as to whom He should teach íirst and He saw the crore of 
recluses, His companions in renunciation, who were endowed with the merits of their past 
deeds which could lead to the Path and Fruition. By His psychic power, He immediately 
appeared at their residence, Isipatana Deer Park, near the City of Bãrãnasĩ. Staying in the 
middle of these recluses, the Buddha taught the Dhammacakka sermon by following the 
practice of previous Buddhas, as well as to devas and Brahmãs, who went to listen 
respectíully. By the end of the sermon, two crores of devas and humans attained the Path 
and Fruition. 

(This was the íirst Dhammãbhisamaya.) 

At a later time, when Buddha Kassapa taught Dhamma while travelling from town to 
town, from village to village, and from market-town to market-town, ten thousand crores 
of devas and humans attained the Path and Fruition. 

(This was the second Dhammãbhisamaya.) 

Still at a later time, when Buddha Kassapa displayed the Twin Miracle of water and fire 
and taught the Dhamma near the asana tree, close to the gate of Sundara City, five thousand 
crores of devas and humans penetrated the Four Noble Truths and gained Emancipation. 

(This was the third Dhammãbhisamaya.) 

Having displayed the Twin Miracle of water and fire, Buddha Kassapa, in the celestial 
assembly hall named Sudhamma in Tãvatimsa, taught Abhidhamma in order to beneíit 
devas and Brahmãs who had assembled there and respectíully listening. This Dhamma was 
especially meant for a deva, who had been His mother. At that time, three thousand crores 
of devas and Brahmãs penetrated the Four Noble Truths and gained Emancipation. 

(This was the íourth Dhammãbhisamaya.) 

There was once an ogre who was as powerful as the one named Naradeva during Buddha 
Kakusandha’s liíetime. He was well known by the same name of Naradeva. Assuming the 
appearance of a king ruling in a City outside Jambudĩpa and also assuming the king's voice, 
behaviour and other characteristics, he killed the king and devoured him. Then he ruled 
over the whole kingdom slaying many people for food. He also indulged into debauchery 
pleasures with women. 

When intelligent queens, maids of honour and members of retinue discovered that “This 
man is not our master, nor our king. He is indeed a yakkha,” he felt threatened and then 
killed and devoured them all and moved on to another City where he made himselí king in 
the similar manner. 

Killing and devouring people in this way, Naradeva arrived at Sundara City. Having 
heard of his reign of terror, the citizens became scared of the danger of death and fled 
from their City. Seeing the tumultuous situation of the people, Buddha Kassapa went and 
stood beíore the yakkha. When he saw the Buddha standing in íront of him, he deíied the 
Buddha by roaring thunderously. Unable to írighten the Buddha, he approach him for 
reíuge. He also put forward some questions which the Buddha answered to his satisíaction. 
When the Buddha admonished him and preached a sermon, a large multitude of devas and 
humans, who had assembled there respectíully to listen to it, penetrated the Four Noble 
Truths and gained Emancipation. 

(This was the fifth Dhammãbhisamaya.) 

The Single Occasion of The Disciples' Meeting (Sannipãta) 

The meeting of Buddha Kassapa's ara/ỉơí-disciples took place just once. In the City of 
Bãrãnasĩ, when Tissa, son of the Purohita, saw the thirty-two marks of an extra-ordinary 
being on the body of Bodhisatta Kassapa, he remembered his father's word that “only those 
who would become Buddhas can have such marks”. As he had not one iota of doubt about 
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it, he thought to himselí: “This Kassapa will become a Buddha through supreme 
renunciation. I shall work hard to be free from suffering of samsăra after becoming a 
monk in the presence of this Buddha Kassapa.” Accordingly, he went to the Himalayas and 
became an ascetic even beíore Bodhisatta Kassapa renounced the world. The ascetics of his 
company were twenty thousand in number. 

Later on, when he heard that “Kassapa, after renouncing the world, has now become a 
Buddha”, he left the Himalayas with his company of twenty thousand ascetics, and 
requested for monkhood in the presence of the Buddha. Being called upon by the Buddha, 
“Come, monks”, Tissa the ascetic, with his twenty thousand companions, became ehi- 
bhikkhus and attained arahantship. In the assembly of these twenty thousand monks, on the 
full moon of Mãgha, Buddha Kassapa recited the Ovãda Pãtimokkha. 

(This was the only sannipãta.) 

Future Buddha Gotama, as Jotipãla the Youth, received Prophecy from Buddha Kassapa 

Meanwhile our íuture Buddha Gotama was íamous as Jotipãla the youth. He could recited 
the Veda texts continuously, learned various hymns by heart, reached períection in the 
Vedas and was accomplished in treatises on prognostication that explain physical marks of 
an extra-ordinary being, etc., treatises on legends that narrate ancient tales and all arts and 
craíts that had been handed down by generation aíter generation of teachers. No less 
accomplished, but íully well-versed and skilíul was he in terrestrial Science and celestial 
Science. 

lotipãla was an intimate íriend of Ghatĩkãra the potter, who, being a noble supporter of 
Buddha Kassapa, was greatly devoted to the Three Gems and was íamous as an anăgãmi 
devotee. Ghatĩkãra the potter took him to Buddha Kassapa. 

Aíter listening to the Buddha’s Dhamma, lotipãla became a monk in the Buddha’s 
presence. Highly energetic, clever in períorming duties, big and small, and not negligent in 
any matters associated with the three trainings of morality, concentration, and wisdom, he 
shouldered responsibilities in the Buddha's Dispensation. 

Having learned the Teachings (Pariyatti) of the Buddha which comprised nine divisions, 
he gloriíied the Buddha’s Dispensation. Discerning Jotipãla’s aíoresaid marvellous 
qualities, Buddha Kassapa prophesied of him: “This bhikkhu Jotipãla will indeed become a 
Buddha, named Gotama, even in this bhadda-kappa.” 

On hearing the Buddha’s prophecy, the noble bhikkhu Jotipãla became overjoyed and 
resolved to fulfil the Ten Períections even more energetically. 

On account of his only wish, which was attainment of Omniscience, our Bodhisatta, who 
would become the inconceivable Lord of the three worlds, kept himselí far away from all 
demeritorious deeds that are to be avoided throughout samsãra, repeated existences, and he 
put eííorts unílinchingly to períorm meritorious deeds, which ordinary people can hardly 
do, in absolute íulíilment of the Ten Períections. 

Note: 

From the above, quoted Buddhavamsa Text, it seems that Ghatĩkãra the potter 
brought his íriend, Jotipãla the youth, to Kassapa Buddha without diíTiculty. In 
reality, however, he did not succeed easily in doing so. He had to persuade lotipãla 
again and again and íinally, used íorce by dragging him along by his hair. This is 
mentioned in the Ghatĩkãra Sutta, Raja Vagga of the Majjhima Pa&nãsa. The 
detailed story of Ghatĩkãra and that of lotipãla should be known from that Sutta. 

Particulars of Buddha Kassapa 

Buddha Kassapa's birthplace was Bãrãnasĩ City where King Kiki reigned. His 
íather was Brahmin Brahmadatta and His mother was Dhanavati, a brahmin lady. 

He lived a household life for two thousand years. His three mansions were Harhsa, 
Yasa and Sirinanda. 

His wife was Sunandã, a brahmin lady who had íorty-eight thousand íemale 
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brahmin attendants. His son was Vijitasena. 

The vehicle in which He renounced the world was a mansion. He practised 
dukkaracariyã for seven days. 

His two male Chieí Disciples were Tissa Thera and Bhãradvãja Thera. His 
attendant was Sabbamitta Thera. 

His two íemale Chieí Disciples were Anulã Therĩ and Uruvelã Therĩ. 

His Bodhi tree was a Nigrodha. 

His noble male supporters were Sumangala and Ghatĩkãra the potter. His íernale 
supporters were Vijitasenã Upãsikã and Bhaddã Upãsikã. 

Buddha Kassapa's height was twenty cubits. He was glorious like íorceíul lightning 
and the full moon surrounded by planets and stars. 

The life span during His time was twenty thousand years. He lived for four-fifths 
of this life span rescuing numerous beings from sarhsăric waters and placed them 
on the shores of Nibbãna. 

Buddha Kassapa created the big pond of Pariyatti Dhamma for beings, such as 
devas, humans and Brahmãs, and gave the ‘unguent of Catu Parisuddhi Sĩla’ for 
them to beautiíy their minds, made them put on the garments of hirĩ and ottappa, 
distributed among them the flowers of thirty-seven Bodhi-pakkhiyã Dhammã, and 
placed the spotless mirror of sotãpatti-magga nãna so that they could see clearly 
for themselves, distinguishing between íaulty things and faultless things, between 
acts of merit and acts of unwholesomeness. He placed the mirror as though He 
were inviting those who were wandering in search of Nibbãna near the aíoresaid 
pond, “Behold (yourselves in) all kinds of adornment.” 

By providing those who listened to His admonishment with the clothing of the Five 
Precepts, Ten Precepts and the four Catuparisuddhi Sĩla so that they could íight 
against their enemy of deíilement. By making them íasten their coats of mail of 
the four mundane and five supramundane jhãnas\ by making them wear the leather 
robe of sati and sampcýanna; by supplying them with the full military equipment 
of sublime energy of four levels; by giving them the shield of four satipatthãnas 
so that they could defend themselves from various enemy deíilements. (By making 
His army of Disciples) wield the lances of very Sharp vỉpassanã-nãna and gave 
them the sword of magga-pannã, the swords that had been sharpened on the whet 
stone of vĩriya and by handing to them the supramundane precepts so that they 
could eradicate their inclinations to associate with deíilements. By giving them 
various dressing articles of Three Vỉjjãs and Six Abhúĩnãnas, having íashioned the 
crowning flower of supramundane Fruitions so that they could adorn and beautify 
themselves with. And, by making a big cluster of the flowers of nine 
supramundane Dhammas and together with it, He gave them the white umbrella of 
arahatta-phala so that they could protect themselves against the sun of demerits. 

By so doing, Buddha Kassapa created the great bloom of the Eightíold Magga, 
leading happily to the haven of Nibbãna. That Buddha Kassapa and His numerous 
arahat-disciples attained Parinibbãna and came to the end of His íinal existence. 

Samvega 

That Buddha Kassapa, the embodiment of unmeasured qualities, whom others could 
hardly approach; the gem of Dhamma taught by Him, was in a position to extend its bold 
invitation saying: “Come, have a look and try it as a practice.”; the gem of Sangha, the 
Order of Disciples who were most excellent and had practised that Gem of Dhamma well, 
all these had vanished. Unsubstantial and íutile indeed are all conditioned things! 

Cetĩya 

In this way, Buddha Kassapa, Conqueror of the five Maras, Teacher of devas and 
humans, attained Parinibbãna in a great park called Setavya, near Setavya City, in the 
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country of Kãsi. People of Jambudĩpa unanimously held a meeting and, for honouring, they 
erected a cetiya with bricks; each brick to lay externally costs a crore (of money) and each 
brick to lay internally costs five millions. This cetiya was one yọịana high. 

Here ends Kassapa Buddhavamsa. 


A Brief Account of Prophecy in Verse form 

Our Bodhisatta had thus received the prophecy predicting his Buddhahood from the 
íornier twenty-four Buddhas, beginning with Dĩpankarã and ending with Kassapa, and this 
has been composed brieíly in the Dhammarasi Pyo (vv. 7,8 and 9). (The author then gives 
pertinent extracts from the pyo which we leave untranslated.) 

SUPPLEMENT 


Brief Statement of Future Buddha Gotama's Lives 

As has been narrated, íuture Buddha Gotama received the prophecy from the twenty-four 
Buddhas, from Dĩpankarã to Kassapa. His lives, in which the prophecy was declared, may 
be classiíied as follows. 


Five Lives as Hermit 

(a) After receiving the íirst deíinite prophecy as Sumedha the Hermit from Buddha 
Dĩpankarã, he heard the same prophecy 

(b) as Jatila the hermit, from Buddha Nãrada, 

(c) as Susima the hermit, from Buddha Atthadassĩ, 

(d) as Mangala the hermit, from Buddha Siddhattha, and 

(e) as Suịãtã the hermit, from Buddha Tissa. 

Thus he received the prophecy as a hermit five times. 

Nine Lives as Monk 

The event also occurred when he was born: 

(a) as Universal Monarch Vijitãvĩ and becarne a monk in Buddha Kondannấs 
presence, 

(b) as Brahmin Suruci and became a monk in Buddha Mangala's presence, 

(c) as Brahmin Uttara and became a monk in Buddha Sumedha’s presence, 

(d) as Universal Monarch and became a monk in Buddha Sujãtã’s presence, 

(e) as King Vijitãvĩ and became a monk in Buddha Phussa's presence, 

(f) as King Sudassana and became a monk in Buddha Vessabhũ's presence, 

(g) as King Khema and became a monk in Buddha Kakusandhấs presence, 

(h) as King Pabbata and became a monk in Buddha Konãgamana's presence, and 

(i) as Jotipãla the brahmin youth and became a monk in Buddha Kassapa’s presence. 
Thus he received the prophecy as a monk nine times. 

Five Lives as Layman 

He also received the prophecy: 

(a) as a lay man, Brahmin Atideva, from Buddha Revata, 

(b) as a lay man, Brahmin Ajita, from Buddha Sobhita, 

(c) as a lay man, the wealthy Jatila, from Buddha Padumuttara, 

(d) as a lay man, Kassapa the brahmin youth, from Buddha Piyadassĩ and 
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(e) as a lay man, King Arindama, from Buddha Sikhĩ. 

Thus he received the prophecy as a lay man five times. 

Two Lives as Nãga 

He also received the prophecy: 

(a) as Atula Nãga King, from Buddha Sumanã, and 

(b) as another Nãga King, also named Atula, from Buddha Vipassĩ 

Thus he received prophecy twice as a Nãga. 

Three Different Lives 

(a) In one life as a Sakka, King of Devas, he received the prophecy from Buddha 
Dhammadassĩ, 

(b) in another life as a vvarrior King of ogres, he received from Buddha Anomadassĩ, 
and 

(c) still in another life as a lion king, from Buddha Paduma, 

Thus he received the prophecy in three different lives. 

Rare Chance of Encountering A Buddha Dispensation 

In this way, throughout the duration of four asarikhyeyya and a hundred thousand aeons 
in which our íuture Buddha Gotama was íulíiling the Períections. It was only in the 
twenty-four existences from Buddha Dĩpankarấs Dispensation to Buddha Kassapa's that he 
encountered a Buddha’s Dispensation. Bearing this in mind, we should profoundly realize 
the rarity of such an encounter and should strive to make the most of the opportunity we 
are blessed with. 

Rarity of Monkhood 

Even a being so great as the Bodhisatta, who had received the deíinite prophecy from 
Buddha Dĩpankarã, had witnessed only twenty-four Dispensations which were very few, if 
we take into consideration that long duration. Even in those twenty-four Dispensations, it 
was only in nine that he obtained monkhood. Judging from this, it is clear that monkhood is 
a rarity as it is said in the Texts, “Pabbạịitabhãvo dullabho. - The State of a monk is hard to 
achieve.” Monkhood which proves to be so diíTicult for a Bodhisatta, who had received the 
prophecy, to attain, will be all the more so for ordinary persons. 

A Dullabha Monk 

Nowadays, in Buddhist society, some thoughtíul people, who have some off-days while 
toiling to earn a living, put on robes temporary lest their leisure should go íutile. They 
would make use of it to their advantage. Such a monk is called “dullabha monk.” The 
meaning is: though they could not live long as a monk, the State of which is very difficult 
to obtain, they try to take it up for a short period. 

If one íails to contemplate its meaning, one is bound to have the wrong notion that only 
such a temporary bhikkhu is a “ dullabha bhikkhu” but he who, after becoming a novice in 
his younger days, attains monkhood in due course (a monk who has all along been in the 
robe since his childhood) is not. Because of this notion, people are inclined to show their 
generosity to a dullabha bhikkhu more than to a liíelong monk who have been ordained 
from their twentieth year. If a temporary monkhood is difficult to achieve, it goes without 
saying that a permanent monkhood is much more diíTicult. 

Government Servants and Monkhood 

Some would say like this: 

“Since there is a rule ‘Na bhikkhave rặịabhato pabbậjetabbo - Monks, royal 

attendants should not be made monks’, even though they would make a request for 

monkhood during their spare time, it is not permissible for the Sangha to grant 
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their request as it is against the Vinaya. Government servants novvadays should not 
be ordained.” 

It is not proper to say thus either. In the Commentary on Rãjabhata Vatthu, Mahã- 
Khandhaka of the Vinaya Mahãvagga Atthakathã, it is explained: “Although, originally, a 
royal attendant, he who now has returned his salaries to the king; he who has handed over 
his post either to his son or to his brother; and has iníormed the king that he is no longer in 
royal Service; he who has íully períormed his duties for which he is paid; and he who got 
the permission to become a monk, vvillingly given by his rightíul employer, the king; it is 
lawful to ordain them.” In view of this explanation, if pensioners nowadays want to 
become a monk permanently (a monk for life), they should do so aíter returning their 
pensions to the Government or after being given permission vvillingly from the 
Government saying: “You may become a monk, if you wish.” 

The rule that “Royal attendants should not be made monks” has been promulgated only 
with reíerence to those who took the shelter of the sãsana so that they might escape the 
king's employ. (This should be known from the Pãli text of the Rajabhata Vatthu.) 
Government servants today have no intention of escaping Service. In fact, they are even 
vvorried lest they should be dismissed by incurring the employer's displeasure as he would 
ask: “Why should you become a monk?” Thereíore, those who become temporary bhikkhus 
are not against the rule of the Vinaya Mahãvagga, provided they do so aíter getting 
permission from the authorities concerned. 

Even if the one ordained had the intention to escape Government Service, as is reíerred to 
by the rule, it is those bhikkhus coníciTÌng ordination upon him that violate the rule and not 
the one ordained who enjoys valid monkhood. It is thus clearly maintained in the Vinaya 
Texts. 

Another way of thinking is as follows: 

Even a great being like our Bodhisatta, who had received the deíinite prophecy, 
happened to be a bhikkhu only nine times despite the fact that he had encountered 
twenty-four Buddhas. From this, one is likely to say: “Rare is an achievement of 
monkhood.” Be that as it may. But, if one take into consideration the statements in 
the Buddhavamsa that four hundred thousand arahats accompanied Buddha 
Dĩpankarã when entering into Rammavati City for alms-food, and that there were 
one hundred thousand arahats on the ílrst occasion of the three meetings, as the 
number of arahats was so great, one can hold that it may not be hard to become a 
monk. 

The saying that “Rare is an achievement of monkhood” means “it is seldom that 
circumstances are íavourable for such an event.” Each time the Bodhisatta encountered a 
Buddha’s Dispensation, he hardly had access to monkhood because circumstances were not 
favourable. Those numerous arahats in the liíetime of Buddha Dĩpankarã were the ones 
who had íavourable circumstances, not only to become bhikkhus but to become arahats. In 
any endeavours, it is difficult to get a result when circumstances are not íavourable. On the 
other hand, achievement of a result is easy under íavourable circumstance. 

It was because they had been endovved with the Períections, which were íulíilled in their 
past existences and with all other íactors leading to arahantship that they became not only 
monks but also arahats. 

In the Bãlapandita Sutta, Sunnata Vagga of the Uparipannãsa (Majjhima Nikãya), there is 
a simile of a blind tortoise in connection with the saying: “ Manussattabhavo dullabho. - 
Rare is life as a human being.” Suppose a man throws a yoke, which has only one hole, 
into the sea. That yoke would íloat adriít to the west if blown by the east wind, to the east 
if blown by the west wind, to the South if blown by the north wind and to the north if 
blown by the South wind. In the sea is a tortoise with both eyes blind and it comes up to the 
suríace of the sea every hundredth year. The chance of getting its head into the hole of the 
driíting yoke is rare indeed. For a being, who has been suffering in the woeful abode in 
one of his existences, it is more than a hundred times diITicult to be reborn as a human 
being. Other Pãli texts also contain explanations that a human life is diíTicult to achieve. 
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While, on the one hand, the rarity of birth as a human being is thus taught, there is 
teaching, on the other hand, in such books as the Apadãna, the Vimanavatthu, etc., that 
human and divine bliss can be attained for several existences with the gift of a single 
flower. This may lead to the impression that “human life is not diííicult to gain but easy.” 
The Apadãna and the like are delivered concerning those who are unable to be reborn as 
humans for lack of agreeable resources, whereas the Bãlapandita and such discourses are 
given concerning the possibility of rebirth in several human existences through the gift of a 
flower. The rarity of monkhood is to be viewed in the same manner. 

With regard to human existence, though it may be taken (if one does not contemplated 
deeply) that it is not hard to become a human because of the fact that the world’s 
population is growing day aíter day, but, on the other hand, it may be realized that the 
number of beings in the four woeful States is far greater than that of human beings. Even in 
the animal world alone, there are countless species. If we take just the population of ants 
alone and compare with that of humans, it exceeds the latter beyond comparison. Judging 
from the countless number of beings in the four woeful States as well as from the limited 
number of humans, it is obvious that rebirth in the human world is indeed very rare. 

Similarly, it is difficult to join the Sangha each time there arises a Buddha Dispensation in 
the world. Those, who have potential qualities to become bhikkhus in the Dispensation of a 
Buddha, become not only bhikkhus but arahats as well. Thereíore, the number of such 
persons is considerable. But this should not lead one to believe that it is easy to attain 
monkhood just because they happen to be congregated in the presence of each Buddha 
under íavourable circumstances. 

In other words, he, who is endowed with two íactors is likely to become a monk: (1) 
“birth in a Buddha’s Dispensation which is hard to come by — Biiddh 'uppãda dullabha 
and (2) “life of a human being which is hard to occur — manussatta duììabha There is 
absolutely no possibility of becoming a monk in the absence of a Buddha’s Dispensation 
though one may be a human. There is absolutely no such possibility if one is a deva, Sakka, 
Brahmã or a being of a woeful abode even though there is Dispensation of a Buddha. Of 
these two events, birth in a Buddha’s Dispensation called Buddh'nppãda navama 16 is harder 
to happen. Only when there appears a Buddha, can there be His Dispensation. And to 
appear as a Buddha, it takes one at least four asarikhyeyya and a hundred thousand aeons, 
even aíter receipt of the prophecy predicting one's deíinite Buddhahood, and for so long a 
period, one is to fulfil the Períections assiduously with the aíoresaid four modes of 
development. When there appears a Buddha at long last, and His Dispensation shines íorth, 
but if one is not born a human being or even when thus born, if one encounters other 
hindrances, one cannot become a bhikkhu. Taking this seriously into consideration, it may 
be said that monkhood is rarer than vvitnessing a Buddha s Dispensation in the world. 

Those who, as a result of their meritorious deeds, have the two íactors of witnessing the 
Dispensation and of being a man, which are both difficult to obtain, should not find 
íormidable hardships in their way to monkhood which is brought about by the two íactors. 
Though it seerns that accessibility to monkhood is simple because crores of arahats, in the 
liíetime of Buddha Dĩpankarã, had possessed the two íactors namely, a Buddha’s 
Dispensation and a human existence. It is really diííicult to have these immediate causes 
for monkhood, hence the saying: “Rare indeed is monkhood.” 

The Bodhisatta, Sumedha the hermit, beíore meeting Buddha Dĩpankarã and while in his 
youth, had engaged in generosity by giving away all his possessions; in renunciation, by 
going íorth from household life to homeless State; in morality, by observing the precepts as 
an ascetic and in samatha meditation, by putting eíTorts to attain jhãna and abhinnana. 
Having done so, he received the deíinite prophecy from Buddha Dĩpankarã and that was 
followed by his contemplating the Ten Períections and, exertion and íulíilment of the 
Períections, beginning with Dana through the aíoresaid four modes of development that 
lasted four asarikhyeyyas and a hundred thousand kappas up to his existence as Prince 


16. Buddh'uppada navama, read Chapter VI, REFLECTIONS ON PERFECTIONS. 
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Vessantara. 

In íulíilling the Ten Períections, (as mentioned in the Atthasalini, and the Pãtha Jãtaka 
Commentary) with regard to Dana pãramĩ, the existences in which he pcríormed dãna was 
countless, as he had done so when he was Brahmin Akitti, Brahmin Sankha, King 
Dhananjaya, King Mahã Sudassana, Purohita Mahã Govinda, King Nimi, Prince Canda 
Kumãra, the wealthy Visayha, King Sivi and Prince Vessantara, etc. What are particularly 
mentioned in these commentaries are that the generosity shown by the Bodhisatta, as the 
wise Hare, at the sacriíice of his life, was the Highest Períection of Generosity 
(Paramattha dãna pãramt). 

With regard to Sĩla pãramĩ, the existences in which he observed morality are countless, as 
he had done so when he was Nãga King Campeyya, Nãga King Bhũridatta, Elephant King 
Chaddanta, Prince Jayadisa, Prince Alihasattu, etc. In particular, his observance of morality 
at the sacriíice of his life while he was Nãga King Sankhapãla was the Highest Períection 
of Morality ( Paramattha sĩla păramt). 

With regard to Nekkhamma pãramĩ, the existences in which he renounced the world are 
countless, as he had done so leaving behind his kingdom when he was Prince Hatthipãla, 
Ayoghara the Wise, etc. In particular, his renunciation of the kingly wealth that had come 
to him when he was Cũla Sutasoma and which he found loathsome as spittle absolutely 
without attachment, was the Highest Períection of Renunciation ( Pammattha nekkhamma 
pãramĩ). 

With regard to Pannã pãramĩ, the existences in which he fulfilled the Períection of 
Wisdom were countless, as he had done so when he was the wise Vidhura, Mahã Govinda, 
Kudãla, Araka, Mahosadha, etc. In particular, his ability to assert (by means of his wisdom) 
that there was a snake in the leather bag (without seeing it with his own eyes) when he was 
Senaka the Wise of Sattubhasta Jãtaka, was the Highest Períection of Wisdom (Paramattha 
paíĩnã pãramt). 

With regard to Vĩriya pãramĩ, the existences in which he fulfilled the Períection of 
Energy were countless. In particular, his effort put íorth in svvimming in the great ocean as 
Prince Mahã Janaka of Mahã Janaka Jãtaka was the Highest Períection of Energy 
(Paramattha vĩriya pãramĩ). 

In the Khantivãda Jãtaka, as Khantivãdĩ the ascetic, his íorbearance without anger of the 
chopping off his limbs, big and small, by King Kalãbu was the Highest Períection of 
Forbearance ( Paramattha khantĩpãramĩ). 

In the Mahã Sutasoma Jãtaka, as King Sutasoma, his keeping of promise and being true to 
his word given to the cannibal Porisãda, by returning to him, sacriíicing his life, was the 
Highest Períection of Truthíulness (Paramattha sacca pãramĩ). 

In the Mũgapakkha (Temiya) Jãtaka, (as Prince Temiya) his maintenance of resolve (to 
keep silent) at the sacriíice his life when he was subjected to test of endurance, sometimes 
mildly and at other times severely, for sixteen long years was the Highest Períection of 
Resolution ( Paramattha adhitthăna pãramt). 

In the Ekarãja Jãtaka (or in Suvannasãma lãtaka), his goodwill directed towards the 
malicious king (as well as towards lions, tigers and other beasts) was the Highest 
Períection of Loving-kindness ( Paramattha mettãpãramt). 

In the Lomahamsa Jãtaka, his being equally indiíTerent to all treatment such as the 
spitting of mucus, phlegm and saliva on him by village children or the honour done to him 
with flowers, scents, etc., (by village elders) was the Highest Períection of Equanimity 
(Paramattha upekkhãpãramĩ). 

The narration by the Commentators of these existences, in which the Ten Períections 
were íulíilled, are reproduced from their respective stories of the Pãtha Jãtaka. A study of 
these stories shows that all the stories, except five, occurred in the present kappa. 

The five exceptional ones are: 

(1) Seriva Vãnija Jãtaka, Appannaka Vagga, Eka Nipãta. (This story originated five 
kappas ago as is evidenced by the following sentence read in the Commentary: “ Atĩte 
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ito pancame kappe bodhisatto seirva raịthe seriva-nãmako kaccliaputavãnijo ahosi. - 
- In the fifth aeon, reckoned from the present one, in the country of Seriva, the 
Bodhisatta was a havvker named also Seriva who roamed about with bags on his 
shoulder selling beads.”) 

(2) Lomahamsa Jãtaka, Litta Vagga, Eka Nipãta. (This story originated ninety-one 
kappas ago as is evidenced by the following commentarial statement: “Atĩte eka 
navuti kappamatthake bodhisatto bahirakam tapam vĩmamsissămĩ ti ặịivaka- 
pabbajjam pabbajitvã acelako ahosi. — In the ninety-íirst aeon, reckoned from the 
present one, the Bodhisatta was a naked ascetic, having taken up the life of an 
ặịĩvaka in order to investigate heretical asceticism.”) 

(3) Araka Jãtaka, Santhava Vagga, Duka Nipãta. (This story originated seven kappas ago 
as is evidenced by the following commentarial statement in the concluding portion of 
the Jãtaka: “Evarii bodhisatto aparihĩnajjhãno brahmaloke nibbattitvã 
sattasamvattavivattakappe na imarh ìokam puna ãgamãvi. — In this way, the 
Bodhisatta did not fall off jhãna but was reborn in the Brahmã abode and did not 
come to the human world for the period in which the kappa dissolved seven times 
and evolved seven times.”) 

(4) Kesava Jãtaka, Cũla Kunãla Vagga, Catukka Nipãta. (This story originated five 
hundred and seventy kappas ago.) 

(5) Baka Jãtaka, Kukkura Vagga, Sattaka Nipãta. (This story originated also five hundred 
and seventy kappas ago.) 

The two Jãtakas of Kesava and Baka are the stories between which there was no 
intervening period of existence. The stories given in detail in the Commentary may be 
retold as follows: In the Kesava Jãtaka, Kesava was íirst an ascetic and on his death 
became Baka Brahmã. That Baka Brahmã was reborn in Vehapphala Abode, first, living for 
five hundred mahã-kappas. When his life there came to an end, he was reborn in 
Subhakinha Abode, living for sixty-íour mahã-kappas. Again, when his life there came to 
an end, he was reborn in Abhassara Abode where he lived for eight mahă-kappas. As a 
Brahmã he held wrong view, according to the Commentary. This shows that he attained 
Abhassara Abode only aíter passing through five hundred kappas in Vehapphala and sixty- 
four kappas in Subhakiạha, thus totalling five hundred and sixty-four kappas. It is said that 
he held the wrong view when he reached Abhassara Abode. Although there is no mention 
as to in which of the eight aeons in that abode that he did so, by taking the two Jãtakas 
together, it may be estimated that about five hundred and seventy aeons have passed beíore 
he started harbouring the view that happened to be wrong. 

Generations of teachers are of the belieí that the text of any Jãtakas in which the 
Commentator does not rctcr to the time of its origin in kappa, saying: “In such and such an 
aeon reckoned from the present one,” but which simply says “ atĩte ” (“Once upon a time”) 
belongs to this aeon. On the authority of this belieí, the stories in the Atthasãlini and Pãtha 
Jãtaka Commentary originated in the present kappa, for they only have the simpler word 
"atĩte" with regard to the time of the Bodhisatta’s rebirth. But all the stories belonging to 
this kappa cannot be told because they are too numerous. The stories told are only those 
that have relationship with the present episodes. The number of the stories left untold is far 
greater. 

If only a few pertinent stories are delivered out of those innumerable ones that happened 
in this kappa, it follows that the stories of his íulíilment of the Períections which had not 
been dealt with, must also be countless. Besides, considering that the existences in which 
the Bodhisattas íulíilled the Períections during the period of four asankhyeyyas and one 
hundred thousand aeons, which cannot be calculated in terms of kappas (not to speak of in 
terms of existences) beíore the present one, their task of íulíilling the Períections is 
immensely íormidable for ordinary persons. 

On the other hand, if one thinks of the Bodhisattas, that these great beings, who 
undertook the íulíilment of the Períections, were worthy of our most proíound adoration 
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and endless admiration, should be recognized. 

The series of these numerous existences in which our Bodhisatta had fulfilled the 
Períections ended with that of Prince Vessantara. Bodhisatta Sumedha, first and íoremost, 
fulfilled Dana pãramĩ by giving away all his possessions while as a layman and beíore his 
renunciation. Similarly, when he had become an ascetic and received the prophecy that 
predicted his Buddhahood, he contemplated the íactors leading to Buddhahood and íound 
that Dana pãramĩ is the íirst of the Períections, he resolved to act accordingly. All these 
point to the fact that it was Dana pãramĩ with which the Bodhisattas commenced their 
fulfilment of the Períections and it was the same pãramĩ with which they ended their 
fulfilment, as in the existence of Prince Vessantara. 

Dana pãramĩ results in bhavasampatti (attainment of higher life) and bhogasampatti 
(vvealth), (which follow one like a shadow and which cannot be prevented from doing so 
until one realizes Nibbãna). It is essential for all who go from one birth to another in 
samsãra; (as has been said in the section on Dana pãramĩ in the Anudipani). Since the 
Bodhisattas are leaders of those beings in sarhsãra, they specially íulíilled this pãramĩ in 
their íinal existence, as that of Prince Vessantara. After so doing in their íinal existence, 
they withdraw from their task of pũram r-fu I fi I ment. Since their íulíilment is complete, they 
move on to Tusitã for their last existences, like that of Vessantara, as though they were to 
wait for their ripe time for attainment of Buddhahood. 

The Eight Differences (Vematta) 

Though these eight diííerences ( vematta ) are given at the end of Buddha Gotamavamsa in 
the Buddhavamsa Commentary, here, in this work, they are given at the end of the 
Chronicle of the twenty-four Buddhas lest they should be too far apart from the series of 
their chronicles beginning with that of Buddha Dĩpankarã. 

Vematta is a Pãli word Corning from vimatta, (vi meaning ‘varied’ and matta Tength’ or 
‘size’.) The Buddhas, namely, Dĩpankarã, etc., possessed the same and equal attributes but 
they were different from one another in eight particulars. 

These eight are: 

(1) Ẫyu vematta (diííerence in age), 

(2) Pamãna vematta (difference in height), 

(3) Kula vematta (diííerence in clan), 

(4) Padhãna vematta (difference in duration of dukkaracariyẩ), 

(5) Rasmi vematta (difference in bodily rays), 

(6) Yana vematta (difference in vehicles used in renunciation), 

(7) Bodhi vematta (diííerence in Bodhi tree), and 

(8) Pallanka vematta (diííerence in Pallanka). 

1. Ẫyu Vematta 

Ẫyu vematta is the difference in life span of Buddhas. 

Buddhas Kondanna, Anomadassĩ, Paduma, Padumuttara, Atthadassĩ, Dhammadassĩ, 
Siddhattha and Tissa, these nine Buddhas appeared when the life span was a hundred 
thousand years. 

Buddhas Mangala, Sumanã, Sobhita, Nãrada, Sumedha, Sujãtã, Piyadassĩ and Phussa, 
these eight Buddhas appeared when the life span was ninety thousand years. 

Buddhas Revata and Vessabhũ, these two Buddhas appeared when the life span was six 
thousand years. 

Buddha Vipassĩ appeared when the life span was eighty thousand; Buddha Sikhĩ, when it 
was seventy thousand; Buddha Kakusandha, when it was forty thousand; Buddha 
Konãgamana, when it was thirty thousand; Buddha Kassapa, when it was twenty 
thousand and our Buddha Gotama when it was a hundred years. 

It may be argued that these Buddhas should be of equal life span as they were great 
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beings who had íulíilled the Períections to a great degree. 

In this connection, an elaborate explanation given in the commentary on the Mahã Padãna 
Sutta of the Sutta Mahã Vagga Atthakathã should be noted in brieí. The span of life of 
beings in the world depends on the observance of righteousness by the ruler. When he 
observes righteousness, all his people will do so and likewise, so do devas who cause rain- 
fall and do other helpful things. This leads to regularity in climate and production of 
nutritious íruits and vegetables, etc., for people, who live long because of good heath. 
When the ruler does not observe righteousness, many of his people do not also; nor do 
devas who cause sufficient rain-fall and other íavourable conditions. Consequently, íruits 
and vegetables become deíicient in nourishment and the climate becomes irregular. As a 
result, people are exposed to ill-health and become short-lived. 

In this way, those Buddhas who appeared in a period of long life span enjoy longevity 
and those who appeared in a period of short life span do not. 

Though all Buddhas have the power to prolong their lives as a result of their past deeds 
that have effected their conception, their life spans are dilTerent in length. According to the 
Buddhavamsa Commentary which says: “ upacita punnasambhãrãnam 

dighayukasamvattanika-kammasam-upetãnam pi buddhãnam yuga-vasena ãyuppamãnam 
asamanam ahosi - though they are endowed with the merits of their past deeds that can 
bring about longevity as a result of their acquisition of wholesome prerequisites, Buddhas 
are of unequal length of life in accordance with their ãyu-kappas (life spans).” 

To give a worldly example: if the seed of a teak tree that has the ability to last for a 
thousand years were sowed in a dry zone where the soil is hard and barren, it cannot live 
that long. Similarly, though the (meritorious) deed of the Bodhisattas in their íinal existence 
that has caused their conception and that has the power to prolong their lives, if they attain 
Buddhahood in the short period of an ãyu-kappa, that is like the dry hard barren land, their 
lives have to be short according to their ãyu-kappas. 

Length of Ãyu-kappa when A Buddha appears 

Buddhas usually do not appear in a kappa when the life span of beings is on the increase. 
Because if a Buddha were to appear in such a kappa and teach the doctrine of 
impermanence and the like, beings would fail to understand the characteristics of anicca, 
dukkha and anatta of conditioned things as their lives become longer and longer, one kappa 
aíter another. For this reason, Buddhas do not appear in any of the kappas on the increase 
but they do so in the decreasing kappas. 

Even with regard to the decreasing kappas, Buddhas appear only in the kappas that have 
the life span of at most a hundred thousand years. They do not appear in the kappas that 
have the life span longer than a hundred thousand years because their teaching of the three 
characteristics of conditioned things would fall on deaf ears. When the life span decreases, 
a hundred years is the minimum of the kappa in which they would appear. When the life 
span goes down from a hundred years, Buddhas do not appear in those kappas of shorter 
life span because even though the characteristics of conditioned things maniíest themselves 
glaringly, as their impurities of greed, hate and delusion grow more at the time, and beings 
are unable to accept, follow and practise (the Dhamma) despite the Buddhas' Teaching. 
Hence kappas of less than a hundred years of life span are devoid of Buddhas. 

In this way, Buddhas appeared during the kappas ranging from that of the maximum life 
span which was a hundred thousand years to that of the minimum life span which was just 
a hundred years. Though it is true that they appeared in the decreasing kappas between the 
two kappas i.e. that of the maximum life span and that of the minimum, Buddhas appeared 
only in the kappa in which the life span agrees with the degree of maturity of the 
prerequisites for the Períections while they were Bodhisattas. Those Bodhisattas, whose 
prerequisites reached the maturity, which coincided with the period of a hundred thousand 
years of life span, which was appropriate to their Enlightenment, they appeared as Buddha 
in that kappa of a hundred thousand years of life span. Those Bodhisattas, whose 
prerequisites were not mature yet as they are still at the stage of íulíilling the Períections, 
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could not appear as Buddhas in the kappa of a hundred thousand years of life span but 
could appear in the kappas in which they would reach the maturity of their prerequisites, 
which might be of ninety-thousand years of life span, or eighty thousand years, seventy 
thousand years, sixty thousand years, or so, of life span. 

In this bhadda-kappa, Buddha Kakusandha appeared in the kappa of íorty-thousand years 
of life span; (aíter him, passed one antara-kappa and) Buddha Konãgamana appeared in 
the kappa of thirty thousand years of life span; (aíter him, passed one antara-kappa and) 
Buddha Kassapa appeared in the kappa of twenty thousand years of life span. From this, it 
might be anticipated that our Buddha Gotama should appear in like manner, i.e. in the life 
span of a ten thousand years when one antara-kappa had elapsed aíter Buddha Kassapa. 
But He was unable to appear then, because the prerequisites for the Períections had not 
reached maturity. He was unable to do so even in the kappa of five thousand years of life 
span, or of a thousand years or of five hundred years. The reason was that His complete 
íulíilment of the Períections took place only in His life as Prince Vessantara. (Only in that 
existence did His Perfections attain the íullest extent.) His life as Prince Vessantara 
occurred in the kappa of a hundred years of life span. Since His undertaking of íulíilment 
of the Períection came to an end (the Períections were íully accomplished), in the kappci of 
a hundred years, Buddha Gotama appeared only in the kappa of the same length of life 
span. 

(Here the author inserts Sayagyi u Lin's remark on the four yugas in explaining the word 
yugavasena. We leave it out from our translation at it is not quite applicable here.) 

(2) Pamãna Vematta 

Pamãna vematta is the diííerence in height of Buddhas. 

The height of six Buddhas, namely, Dĩpankarã, Revata, Piyadassĩ, Atthadassĩ, 
Dhammadassĩ and Vipassĩ, was eighty cubits. 

The height of four Buddhas, namely, Kondanna, Mangala, Nãrada and Sumedha, was 
eighty-eight cubits. 

The height of Buddha Sumanã was ninety cubits. 

The height of five Buddhas, namely, Sobhits, Anomadassĩ, Paduma, Padumuttara and 
Phussa, was fifty-eight cubits. 

The height of Buddha Sujãtã was fifty cubits. 

The height of three Buddhas, namely, Siddhattha, Tissa and Vessabhũ, is sixty cubits. 

The height of Buddha Sikhĩ is seventy cubits. 

The heights of three Buddhas, namely, Kakusandha, Konãgamana and Kassapa, were 
forty cubits, thirty cubits and twenty cubits respectively. 

Buddha Gotama's height was sixteen or eighteen cubits. (These two different versions 
will be explained in Buddha Gotamavamsa.) 

It should be noted that the diíTerences in height of the Buddhas are caused mainly by 
climate and food. Since the Buddhas belonged to mankind and are thus human-Buddhas, 
their life span is naturally the same as that of the people of their times. The Buddhas who 
appeared in the period of ninety thousand years of life span generally lived up to ninety 
thousand years. Those who appeared in the period of one hundred thousand years of life 
span generally lived up to one hundred thousand years. In this way, the length of their life 
span agreed with that of the people. 

Their heights, however, cannot be determined by their life spans because, though they 
appeared in the same period of one hundred thousand years of life span, Buddhas 
Dĩpankarã, Atthadassĩ, and Dhammadassĩ were only eighty cubits tall while Kondanna was 
eighty-eight cubits, Buddhas Anomadassĩ, Paduma and Padumuttara were fifty-eight cubits, 
Buddhas Siddhattha and Tissa were sixty cubits. This suggests that the heights of the 
Buddhas had nothing to do with their life spans. If those of the same periods differed in 
height, so could those of different periods. 
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From the statement made in Nanda Sikkhapada, Ratana Vagga, Pãcittiya Pãli, Vinaya 
Pitaka, that the Buddha’s younger brother, the Venerable Ananda, was only four íingers 
shorter than his elder brother, it may be taken that other people of the time were as tall as 
the Buddha, if not, of equal height. It thereíore follows that the height of the Buddha was 
equal to that of the people who were His contemporaries. This, however, does not mean 
that the two heights were exactly the same. 

That the Buddha’s height was equal to His contemporary people's was due to the two 
íactors, namely, climate and food. When unrighteousness of rulers is followed by that of 
the whole world (with the exception of the Noble Ones), there happened irregularities of 
climate and nutriment deíiciencies in food. Being associated with such climate and food, 
people's physical qualities due to them cannot develop as much as they should. On the other 
hand, these qualities would develop well when righteousness prevails. 

(3) Kula Vematta 

Knìa vematta is the diíTerence in clan in which Buddhas belonged. 

Buddhas Kakusandha, Konãgamana and Kassapa were born in brahmin clans while the 
remaining twenty-two Buddhas were born in aristocratic clans. When people in the world 
recognized the supremacy of aristocrats, Buddhas came from aristocratic clans. When they 
recognized the supremacy of brahmins, Buddhas belonged to brahmin clans. 

(4) Padhãna Vematta 

Padhãna vematta is the difference in duration of dukkaracariyã. 

Seven Buddhas, namely, Dĩpankarã, Kondanna, Sumanã, Anomadassĩ, Sujãtã, Siddhattha, 
and Kakusandha, practised dukkaracariyã for ten months. 

Four Buddhas, namely, Mangala, Sumedha, Tissa and Sikhĩ, practised for eight months. 
Buddha Revata practised for seven months and Buddha Sobhita, for four months. 

Three Buddhas, namely, Paduma, Atthadassĩ, Vipassĩ, practised for half a month (fifteen 
days). 

Four Buddhas, namely, Nãrada, Padumuttara, Dhammadassĩ and Kassapa, practised for 
seven days. 

Buddhas Piyadassĩ, Phussa, Vessabhũ and Konãgamana practised for six months. 

Our Buddha Gotama, Lord of the three worlds, endowed with inconceivable attributes, 
practised dukkaracariyã for six years. 

As there were reasons for inequality of life span, etc., so was here a reason for the 
difference in duration of dukkaracariyã (especially in the case of Buddha Gotama.) On 
investigation, it would be found that it was due to His own deed. 

To explain íurther: In the Pubbakammavilotika Buddhapadãna, Avataphala Vagga, 
Apadãna Pãli, Vol.l, the Buddha himselí says (with regard to His demeritorious deed that 
resulted in His practice of dukkaracariyã for six long years): “ Avacaham jotipalo sugatam 
kassapam tada, etc. — In the liíetime of Buddha Kassapa, I was Jotipãla, a brahmin youth. 
Then I íoolishly oíTended Him saying: ‘How can this shaven headed man attain knowledge 
of arahantship and Omniscience which are indeed very diííicult to attain.’ Because of that 
verbal misdeed, I had to practise dukkaracariyã for six long years in my íinal existence.” 

In view of the fact that it is directly mentioned in the Text that the Buddha had to spend 
six years for the practice of dukkaracariyă on account of His offence, it is understandable 
that those Buddhas who had to practise it only for seven days did so in accordance with 
their suííiciently great acts of merit. 

Thereíore, it should be stated that the difference in duration of practice of dukkaracariyã 
was effected by their actions. 

Though there were diííerences in the duration of their ascetic practices ( padhãna-viriya ) 
just beíore their attainments of Buddhahood, once they attained the goal, the degrees of the 
eííorts they put íorth ( payatta-viriya ) being one of the six glories of a Buddha, are one and 
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the same. 

(5) Rasmi Vematta 

Rasmi vematta is the difference in bodily rays. 

Buddha Mangala’s rays spread and existed in the ten-thousand world-systems; Buddha 
Padumuttara's rays did so up to twelve yọịanas; Buddha Vipassĩ's rays up to seven yọịanas; 
Buddha Sikhĩs up to three yọịanas; Buddha Kakusandha’s up to ten yoịanas and Buddha 
Gotama's up to four cubits which form a íathom. The rays of the rest of the Buddhas were 
not constant, they shone forth as far as these Buddhas desired. 

Tatra rasmi vemattam ajjhasayappatibaddham. Yo yattakam icchati tassa 
tattaka sarirappabha pharati. Mangaìassa pana 'niccam pi dasa 
sahassilokadhatum pharatu'ti ajjhasayo ahosi. 

— (Sutta Mahãvagga Commentary, Chatthasangayana edition, p.18.) — 

Of the vemattas, rasmi vematta is related a Buddha’s own wish expressed at 
the time of fulfilling of the Perfections. At the time of fulfilling the 
Perfections, if a Buddha wishes that His physical rays should spread to a 
certain extent, to that extent His rays spread. Buddha Mangala’s wish, 
however, was: “Let my rays spread throughout the ten-thousand vvorld- 
systems.” (This is the meaning of the Commentarial text.) In its Tika, 
ajjhãsaya is explained to be the aspiration that was said while the 
Bodhisatta concerned was íulíilling on the Períections. 

When one looks for the cause of the diííerence between physical rays of the Buddhas, 
one may say that it is the Períections which they had íulíilled. That it should be so is 
explained by the Commentators in the story of Buddha Mangala whose rays spread all over 
the ten-thousand world-system: 

In His íinal existence (that was like the existence of Bodhisatta Gotama as Prince 
Vessantara), while íulíilling the Perfections, Bodhisatta Mangala was once living with his 
íamily on a hill that resembled Vankapabbata, an ogre, Kharadathika, in the guise of a 
brahmin, asked the Bodhisatta to give him his children as alrns. Thinking: “With pleasure, I 
shall give them away,” and he actually did so. 

Leaning against the wooden railing at the end of the walk, the ogre devoured, in the 
Bodhisatta's presence, his son and daughter as though he was chewing a bundle of lotus 
stalks. When the Bodhisatta looked at the ogre, he saw the red blood flowing like ílames of 
fire from its mouth, which was open at that moment. But he did not experience even the 
slightest displeasure. “I have pcríormed well the act of giving.” So thinking, he was in deed 
glad to have done so. “As a result of this meritorious act, may my physical rays likewise 
emit from my body in íuture,” wished the Bodhisatta. Because of this aspiration, when he 
becarne a Buddha, His natural physical rays reached every nook and corner in the ten- 
thousand world-system. 

From this explanation, it should be understood that the diíTerence in rays depended on 
whether the Buddhas had aspiration or not in the past. When one speaks of the diííerence 
of physical rays, one generally means their natural rays. If created by means of their 
power, in accordance with their wishes, any Buddha could make His rays go as far as He 
desired. In the matter of power, there was no difference at all, one can never say: “This 
Buddha was of lesser power.” or “That Buddha was of greater power.” 

Three Kinds of Physical Rays 

(1) Byamappabhã rays: This kind of rays constantly emit from the natural body of the 
Buddha. Having a íathom in length, these rays, surrounding His body, were so dense and 
massive that they could not be distinguished from the Buddha's body. When one looks at 
the light of an electric bulb from a distance of the length of a bamboo, one would think 
that the glow of light is a ball of fire. A close and careíul look will reveal, however, the 
dazzling íilament of the original bulb. In the same way, the Buddha’s body was 
accompanied by the encircling rays, each beam measuring a íathom. Such rays are called 
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byãmappabhã. They were thick and massive. 

(2) Asitiniccaìobhãsa rays: This kind of rays was the continuation of the byamappabhã 
kind and spread to the distance of eighty cubits. 

(3) Disăpharana rays: This kind of rays spread to countless world-systems because His 
blood, etc., becarne clearer when a Buddha contemplated the Doctrine of Patthana or when 
He displayed the Twin Miracle, or on other occasions. 

Two Kinds of Rays 

The special quality of the Buddha’s complexion, visible to devas, humans and Brahmãs, is 
called “ray” in this connection. According to Abhidhamma, byãmappabhã rays and 
asitiniccaỉobhãsa rays are to be called the rays bom of one's deeds of merit, kammạịa (or 
the rays born of temperature supported by one's deeds, utụịa-kammapaccaya), because 
these two kinds have the past action as their cause. Disãpharana rays should be called the 
rays born of one's mind ( cittạịa ) (or the rays born of temperature and supported by one's 
mind, cittapaccaya-utiija) because it has the clarity of the mind as its cause. Thus, their 
classiíication should be known. 

(6) Yãna Vematta 

Yãna vematta is the diííerence in vehicles used by Bodhisattas in renunciation. 

Buddhas Dĩpankarã, Sumana, Sumedha, Phussa, Sikhĩ and Konãgamana renounced the 
world riding elephants. 

Buddhas Kondanna, Revata, Paduma, Piyadassĩ, Vipassĩ and Kakusandha renounced the 
world riding chariots drawn by thoroughbreds horses. 

Buddhas Mangala, Sujãta, Atthadassĩ, Tissa and Gotama renounced the world riding 
horses. 

Buddhas Anomadassĩ, Siddhattha and Vessabhũ renounced the world riding golden 
palanquins. 

Buddha Nãrada renounced the world going on foot. 

Buddhas Sobhita, Padumuttara, Dhammadassĩ and Kassapa renounced the world in 
(ílying) palaces. 

Thus, the difference in vehicles used by Bodhisattas in renunciation is called Yãna 
vematta. 

(7) Bodhi Vematta 

Bodhi vematta is the difference in Mahãbodhi trees under which Bodhisattas attained 
Buddhahood. 

Buddha Dĩpankarấs attainment of Buddhahood took place under a nigrodha. 

Buddha Kondanna's attainment of Buddhahood took place under a saỉakaỉyanĩ. 

The attainments of Buddhahood by Buddhas Mangala, Sumana, Revata and Sobhita took 
place under a nãga (iron-wood) tree. 

Buddha Anomadassĩ's attamment of Buddhahood took place under an ajjuna tree. 

The attainments of Buddhahood by Buddhas Paduma and Nãrada took place under a 
Mahãsona tree. 

Buddha Padumuttara's attainment of Buddhahood took place under a saìaìa tree. 

Buddha Sumedha’s attainment of Buddhahood took place under a mahãnipa tree. 

Buddha Sụjãta's attainment of Buddhahood took place under a mahãvelu plant. 

Buddha Piyadassĩs attainment of Buddhahood took place under a kakudha tree. 

Buddha Atthadassĩs attainment of Buddhahood took place under a campaka tree. 

Buddha Dhammadassĩ's attainment of Buddhahood took place under a bimbịịala tree. 
Buddha Siddhatthấs attainment of Buddhahood took place under a kanikara tree. 
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Buddha Tissa's attainment of Buddhahood took place under an asana tree. 

Buddha Phussa's attainment of Buddhahood took place under an amaìaka tree. 

Buddha Vipassĩ's attainment of Buddhahood took place under a patali tree. 

Buddha Sikhĩs attainment of Buddhahood took place under a pundarika tree. 

Buddha Vessabhũ's attainment of Buddhahood took place under a mahãsala tree. 

Buddha Kakusandha's attainment of Buddhahood took place under a sirisa tree. 

Buddha Konãgamana's attainment of Buddhahood took place under an udumbara tree. 
Buddha Kassapa's attainment of Buddhahood took place under a nigrodha tree. 

Buddha Gotama's attainment of Buddhahood took place under an assattha tree. 

(The fourfold Path is called Bodhi because it leads to the knowledge of the four 
Truths. Omniscience is called Bodhi because it leads to the knowledge of what 
should be known. Its deíinition should be: bujjhatỉ'ti Bodhi, “That which knows the 
four Truths and that which knows what is to be known is Bodhi.” The tree under 
which the Bodhisatta knows the four Truths and others to be known thoroughly is 
also called Bodhi. The deíinition here is: bujjhatỉ ettha'ti Bodhi, “The tree under 
which the Bodhisatta knows the four Truths and all that is to be known is Bodhi.”) 

Thus the difference in Bodhi trees under which Bodhisattas attained Buddhahood is 
termed Bodhi vematta. 

(8) Pallaủka Vematta 

Paììanka vematta is the difference in the size of Seat of Buddhas. 

The seats, on which Buddhas Dĩpankarã, Revata, Piyadassĩ, Atthadassĩ, Dhammadassĩ 
and Vipassĩ attained Buddhahood, measured fifty-three cubits each. 

That, on which Buddhas Kondanna, Mangala, Nãrada and Sumedha attained 
Buddhahood, measured fifty-seven cubits each. 

That, on which Buddha Sumana attained Buddhahood, measured sixty cubits. 

That, on which Buddhas Sobhita, Anomadassĩ, Paduma, Padumuttara and Phussa attained 
Buddhahood, measured thirty-eight cubits. 

That, on which Buddha Sujãta attained Buddhahood, measured thirty-two cubits. 

That, on which Buddhas Siddhattha, Tissa and Vessabhũ attained Buddhahood, measured 
íorty cubits. 

That, on which Buddha Sikhĩ attained Buddhahood, measured thirty-two cubits. 

That, on which Buddha Kakusandha attained Buddhahood, measured twenty-six cubits. 
That, on which Buddha Konãgamana attained Buddhahood, measured twenty cubits. 

That, on which Buddha Kassapa attained Buddhahood, measured fifteen cubits. 

That, on which Buddha Gotama attained Buddhahood, measured fourteen cubits. 

Two Kinds of Pallanka 

In this connection, it may be noted that there are two kinds of paììanka, namely, ãbhụịana 
pallanka and ãsana pallarìka. Of these two, by ãbhụịana paỉỉanka is meant sitting cross- 
legged as in "nisĩdati pallankam ãbhujjtvã" of the Mahã Satipatthãna Sutta etc. 

By ãsana pallanka is meant a kind of Seat. Ãsana pallanka is of diííerent sub-divisions, 
such as setthi pallanka, rặja pallanka, nãga pallanka, deva pallanka, dhamma pallanka, 
Bodhi pallanka, etc. 

In the commentary on the Mayhaka Jãtaka, Suci Vagga of the Chakka Nipãta, it is said; 
“Gaccha imam amhakam gharam ãnetvã mama pallanke nisidãpetvã amhãkam 
patiyattabhattassa pattam pũretvã dãpehi — Go you, take this Paccekabuddha to my house; 
let him sit down on my Seat and fill His bowl with the food prepared for me.” Such a Seat 
of the wealthy man of Bãrãnasi represents setthi pallanka, a Seat used by well-to-do 
persons. 
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Such royal thrones as: 

(1) Sỉhãsana Paììanka, the throne made of yamane wood with lion íigures at the base 
and placed in the main hall of the palace where the king grants an audience; 

(2) Hamsãsana Paììarika, the throne made of thingan wood with hamsa íigures at the 
base and placed in the Jetavana Hall where the king pays homage to the Triple Gem; 

(3) Sankhãsana Paììarika, the throne made of mango wood with conch-shell íigures at 
the base and placed in the chamber where the king puts on his head-dress; 

(4) Bhamarãsana Paììanka, the throne made of karaway wood with bee íigures at the 
base and placed in the glass chamber where the king retires; 

(5) Gajãsana Palìanka, the throne made of saga wood with elephant íigures at the base 
and placed in Byai Taik where the king gives revvards and punishments; 

(6) Mayurãsana Pallanka, the throne made of pauk wood with peacock íigures at the 
base and placed in the northern chamber vvhere the king accepts elephants and horses 
(as tributes); 

(7) Migãsana Pallanka, the throne made of fig wood with íigures of wild beasts at the 
base and placed in the Southern chamber where the king holds meetings; and 

(8) Padumãsana Pallanka, the throne made of jack-fruit wood with lotus íigures at the 
base and placed in the western theatrical chamber where the king is honoured. 

These eight thrones used by a monarch as well as eighty-four thousand thrones used by 
Universal Monarch, Mahã Sudassana, represent Rạịa Pallarìka. 

The throne used by Naga Kings, such as Dhatarattha, etc., is Nãga Paỉỉarìka. 

The kind of throne mentioned in the Janavasabha Sutta, the Mahã Govinda Sutta, etc., of 
the Sutta Mahã Vagga; “Brahmã Sanankumara may take his Seat on a deva's throne which 
he likes” and also the kind of ruby throne measuring a yọịana prepared for the Venerable 
Mahã Moggallãna, as mentioned in the Cula Tanhasankhaya Sutta, represent a Deva 
Pallanka. 

The kind of throne on which the Respondants, the Venerables Upali and Ãnanda, sat 
when the First Council was held, as mentioned in the introduction to the Sutta Sĩlakkhandha 
Commentary, etc., and the throne on which noble Dhamma-preachers, such as Buddhas, 
etc., are seated, represent Dhamma Paỉỉarìka. 

The kind of Seat where all Bodhisattas sat cross-legged with a firm determination, 
resolving: “Never shall I get up from this place until I achieve the knowledge of the Path 
towards arahantship and Omniscience,” is Bodhi Paììanka. Since it was on this Seat that 
they overcame the Five Evils, the throne is also called Aparặịita Pallanka. 

That Bodhi Paììanka was the throne lying four cubits east of the Bodhi tree which stands 
on the sacred site of Bodhi Mandala. It was a hundred cubits high and very beautiíul. The 
throne arose instantly from the suríace of the earth when the Bodhisatta spread the eight 
handíuls of grass at the very place. It was a result of his accumulated merits of deeds in 
íulíilling the Períections. The Throne, being ornamented with various jewels, was full of 
splendour. Since it was the place on which the Bodhisatta arrived at the Knowledge of the 
Path to arahantship and Omniscience (or where he attained Buddhahood), it is called Bodhi 
Paììcmka (in Pãli). 

(The remaining pages of this volume contain the author's note on controversy over the 
height of Buddha Gotama's Bodhi Pallanka and other matters related to it quoting some 
extracts from such works as the Manidipa Tika, Paritta Tika, Samanta Cakkhu Dĩpanĩ and 
the decision given by the Taung Gwin Thathanabaing Sayadavv. As the author's note is 
mainly meant for the ediíication of Myanmar we have left it out from our translation.) 
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cliapter 1 

THE JEWEL OF THE BUDDHA 

THE STORY OF SETAKETU DEVA, THE FUTURE BUDDHA 

I n this way, our íuture Gotama had adorned himselí with the flower of prophecy, “This 
man will certainly become a Buddha amongst three kinds of beings (devas, humans and 
Brahmãs)”, uttered by the twenty-four Buddhas, from Dĩpankarã to Kassapa, out of the 
twenty-seven Buddhas who appeared in the period of time lasting four asankhyeyyas and 
one hundred thousand aeons. Throughout that period of four asarikhyeyyas and one 
hundred thousand aeons, the Bodhisatta had endeavonred to fulfil the períections ịpãramt), 
sacriíices ( cãga ) and virtues through practices ( cariya ) by the aíoresaid four means of 
development (bhãvanã) and reached the pinnacle of the fulfilment of all these requisites, 
which were conducive to the attainment of Buddhahood. This being so, in the last existence 
as a íuture Buddha when he was reborn as Prince Vessantara, he brought to termination the 
entire period of pãranũ-Accu mu I ation by performing all the final acts of merit which 
surpassed everything, which was beyond comparison and which was to be crowned with 
success of Enlightenment. This commanded the awe and veneration even of the inanimate 
great earth (mahã-pathaví) that quaked and trembled seven times. And, having ended his 
life span in the human abode, the future Buddha was reborn as a de va by the name of 
Setaketu in the abode of Tusitã. He was endowed with the ten attributes, in which he was 
superior to other devas, namely, (1) long life; (2) physical beauty; (3) great happiness; (4) 
immense wealth and retinue; (5) authority and power; (6) sense of sight; (7) sense of 
hearing; (8)sense of smell, (9) sense of taste; (10) sense of touch. 

(When it is said that “the great ocean, starting from the CakkavãỊa range of 
mountains, gets deeper and deeper till it reaches the foot of Mount Meru, and its 
depth becomes eighty-íour thousand yọịanas,” it goes without saying that counting 
all droplets of water in the ocean is impossible. In the same way, when virtuous 
people learned brietly from hearing or from reading that the íuture Buddha, in four 
asarìkhyeyyas and one hundred thousand aeons, untiringly and continuously 
íulíilled the pãramĩ, cãga and cariya by the four means of development, one can 
reílect proíoundly with devotional íaith on how the Bodhisatta had developed the 
Períections, etc., in the course of existences that were more numerous than the 
countless droplets of water in the great ocean.) 

The Uproar announcing The Appearance of A Buddha, Buddha Kolãhala 

Deva Setaketu, the íuture Buddha, enjoyed the supreme divine bliss in the abode of Tusitã 
for four thousand years, according to deva-reckoning, which is equivalent to five hundred 
and seventy-six million years in the human world. Then one thousand years, by human 
calculations, beíore the end of his life span in Tusitã, Suddhãvãsa Brahmãs proclaimed: 
“Friends, in a thousand years from today, there will appear in the human abode an 
Omniscient Buddha!” 

Because of this proclamation from the vault of heaven, the uproar announcing the 
appearance of a Buddha, Buddha koìãhaìa: “An Omniscient Buddha will be appearing! An 
Omniscient Buddha will be appearing!” reverberated across the entire human world, one 
thousand years ahead of the event. 

(With rcícrence to the name of the Bodhisatta Deva, it is mentioned in the Chapter 
on Ratanasankama, Buddhavamsa Pãli, as follows: Yadã'harh tusite kãye santusito 
nãma'harh tadã. This shows that the deva had the name of Santusita. Also, in the 
Buddhavamsa Commentary and Jinãlankãra Tika, the same name is mentioned. But 
in the exposition of the Pubbenivãsa-kathã, Veranja-kanda of the Pãrậjika 
Commentary, and in the exposition of the Bhayabherava Sutta of the Mũlapannãsa 
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Commentary, the deva's name is given as Setaketu. Moreover, successive authors 
of Myanmar Buddhavamsa, such as the Tathãgata-Udãna Dĩpanĩ, Mãlãlankãra 
Vatthu, Jinatthapakãsanĩ, etc., give Setaketu as the name of the deva. Thereíore, it 
has been explained by various teachers that Santusita was a common name derived 
from Tusitã, the name of the celestial abode, whereas Setaketu was the proper 
name that speciíically reíers to the deva who would become Buddha Gotama.) 

The Request By Bodhisatta Deva 

On hearing the uproar announcing the advent of a Buddha, all deva kings belonging to the 
ten thousand world-system, such as Catumaharặjãs, Sakka, Suyãma, Santusita, Sunimmita, 
Vasavattĩ, and all Mahã-Brahmãs congregated at a certain universe to hold a discussion on 
the íuture Buddha whose divine life span remained only seven days by human reckoning, 
and whose approaching end of life had become maniíest through five predicting signs 
(pubbanimittasỴ. Then they all approached Setaketu Deva with their hands joined in 
adoration and requested him as follows: 

“O Bodhisatta Deva, you had completely íulíilled the Ten Períections, not with the 
desire to gain the bliss of Sakka, of Mãra, of Brahmã, or of a Universal Monarch. 

You had íulíilled these Períections, aspiring only aíter Omniscient Buddhahood in 
order to acquire for yourselí freedom from the three worlds as well as to liberate 
the multitudes of devas, humans and Brahmãs. o Bodhisatta Deva, this is the most 
propitious time for you to become an Omniscient Buddha! This is truly the right 
moment to become an Omniscient Buddha! Thereíore, may you take conception in 
the womb of your mother of the human abode. Aíter attaining Supreme 
Enlightenment, may you liberate devas, humans and Brahmãs from samsãra by 
teaching the Dhamma on Deathlessness (Nibbãna).” 

The Bodhisatta made The Five Great Investigations 

The Bodhisatta, Deva Setaketu, did not hastily give his consent to the request of the devas 
and Brahmãs who had come together from the ten thousand world-systems. In consonance 
with the tradition of previous Bodhisattas, he made the five great investigations as follows: 

(1) appropriate time for the appearance of a Buddha, 

(2) appropriate island-continent for the appearance of a Buddha, 

(3) appropriate country for the appearance of a Buddha, 

(4) the íamily into which the Bodhisatta (in his last existence) is reborn, and 

(5) the life span of the Bodhisatta's mother-to-be. 

(1) Of these five great investigations, the Bodhisatta considered íirst: "Is the time right 
or not for the appearance of a Buddha in the human world?" The time is not proper for the 
advent of a Buddha when the life span of human beings is on the increase from one 
hundred thousand years. Owing to such longevity, suííering caused by birth, suííering 
caused by disease, suííering caused by old age and suííering caused by death are not 
maniíest. Veiled by their lengthy life span, human beings tend to be oblivious of all 
suííering. The Dhamma sermons to be delivered by Buddhas invariably centre around the 
characteristics of impermanence (anicca), suííering ( dukkha ) and non-self ( anatta). If 
Buddhas, who appear when the life span is more than one hundred thousand years, give 
sermons on the nature of anicca, dukkha and anatta, the people of that period will be 
perplexed, wondering what the Buddhas are teaching. They will neither listen nor believe 
the sermons. Without listening or believing, human beings will siưely wonder what the 
Buddhas’ Teaching is. They will never realize the Four Noble Truths and never achieve 
Nibbãna. It will be íruitless to teach the non-believers the discoiưse on the three 
characteristics which would liberate them from sarhsãra. Thereíore, the period when the 
life span extends more than one hundred thousand years is not the proper time for Buddhas 


1. Pubbanimitta : See the Anudipanĩ in this book for details. 
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to appear. 

The period, when the life span of human beings falls below one hundred years, is also not 
proper for a Buddha to appear because beings belonging to such a period are abound in the 
deíilements of sensual pleasures. The Dhamma sermons given to such people will not 
endure. In fact, they will fade away instantly just as the scribbling with a stick on the 
suríace of the water will disappear, leaving no mark whatsoever. Thereíore, the short 
period of the declining life span below one hundred years is also not the proper time for 
the Buddhas to appear. 

Only the periods ranging from one hundred thousand years' life span to one hundred 
years’ life span are right for the appearance of a Buddha. These are the periods in which 
birth, old age and death maniíest themselves easily, in which the teaching on the three 
characteristics and the teaching as to how beings can be liberated from sarhsãra is 
understood easily and in which beings are not so overwhelmed by the deíilements of 
sensual pleasures. Hence, the appropriateness of the period for the most opportune arrival 
of a Buddha. Thereíore, only the period below the one hundred thousand years' life span 
and the period above the one hundred years' life span, by human reckoning, is the most 
propitious time for a Bodhisatta to attain Buddhahood. (Incidentally, when the devas and 
Brahmãs made their entreaties to Setaketu, the life span of human beings was in the one- 
hundred-year range.) Thus, Bodhisatta, Deva Setaketu, came to see the right time clearly 
and decided: “This is the most propitious time for me to become a Buddha.” 

(2) Then he investigated the island-continent which serves as the place for the 
appearance of Buddhas. There are four large island-continents, each surrounded by five 
hundred smaller islands. Of these, one, which is called Jambudĩpa as it is distinguished by a 
Jambu (rose-apple or Eugenia) tree growing on it, was discerned clearly by the Bodhisatta 
as the only island-continent on which previous Buddhas had appeared. 

(3) Then he went on investigating thus: “This lambudĩpa is extremely vast measuring ten 
thousand yọịanas. Where did íormer Buddhas appear in this vast expanse of land?” Then 
he saw Majjhimadesa, the Middle Country, in lambudĩpa as the place of appearance of 
ancient Buddhas. 

(Majjhimadesa, the Middle Country, is demarcated on the east by the great sãla 
tree east of the market-town of Gajangala; on the south-east, by the river Sallavati; 
on the South, by the market town of Setakannika; on the west, by the brahmin 
village of Thũna; on the north, by Usiraddhaja mountain. The Middle Country, 
having the said five demarcations, is three hundred yọịanas in length and two 
hundred and fifty yoịanas in breadth with the circumíerence of nine hundred 
yojanas. Regions outside this boundary are called border areas (paccanta). Only in 
Majjhimadesa do Omniscient Buddhas, Paccekabuddhas, Chieí Disciples, eighty 
Great Disciples, Universal Monarchs and powerful, wealthy Khattiya, Brãhmana 
and Gahapati clans live and prosper.) 

In the Middle Country was situated Kapilavatthu, the royal City of the kingdom of the 
Sakyas. Bodhisatta, Deva Setaketu, decided that he should be reborn in that royal City. 

(4) Investigating the íamily in which the Bodhisatta, in his last existence, should be 
reborn, he clearly perceived: “The íormer Bodhisattas in their respective last existences 
belonged neither to the merchant class nor to the poor class. They were born only in a 
royal or a brahmin íaniily, whichever is considered superior by the people of the period. At 
the time when people show the highest honour to the ruling íamilies, the Bodhisatta is born 
in their class. At the time when people do so to the brahmins, he is born in one of their 
íamilies. The present time witnesses the aristocrats being honoured by the people, I should 
be reborn in one of these íamilies. Among them, King Suddhodãna of Kapilavatthu is a 
direct descendent of Mahãsammata, the íirst elected primeval king, through an 
uninterrupted Khattiya lineage of pure Sakya clan. This King Suddhodãna of pure noble 
birth shall be my íather.” 

(5) Finally, he investigated as to who should be his mother in his last human existence. 
He clearly perceived: “The royal mother of a Buddha is a paragon of modesty and chastity; 
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she never indulges in liquor or intoxicants; she has accumulated merit and fulfilled the 
Períections throughout one hundred thousand aeons to become the mother of a Buddha. 
From the moment she is born as the íuture mother of a Buddha, she continuously observes 
and upholds the Five Precepts without any breach. Sirĩ Mahãmãyã Devĩ, the Chieí Consort 
of King Suddhodãna, is fully endowed with all these qualities. Thus, this Chieí Queen, SirT 
Mahãmãyã Devĩ, shall be my mother.” Then investigating íurther the remaining life span 
of Queen Sừĩ Mahãmãyã, he perceived clearly that she had only ten months and seven days 
more to live. 

The Consent given to The Devas and Brahmãs 

In this way, aíter making the five great investigations, the Bodhisatta Deva Setaketu 
resolved: “I will descend to the human abode and become a Buddha.” Having so resolved, 
to the devas and Brahmãs from the ten thousand world-systems who had assembled to 
request him, the Bodhisatta gave his consent thus: “O devas and Brahmãs, now is the time 
for me to become a Buddha as requested by you. You may now take leave as you please, I 
will go down to the human abode to attain Buddhahood.” 

Aíter delivering his pledge and bidding farewell to all devas and Brahmãs, Bodhisatta 
Deva Setaketu, entered Nandavana Celestial Garden accompanied by Tusitã Devas. 

NANDAVANA GARDEN 

An account of Nandavana Garden will be given here as described in Nandana Vagga, 
etc., of the Sagãthã Vagga Samyutta Commentary. Nandavana Garden is so named because 
it gives delight to all devas who visit it. 

Each of the six planes of the deva-world has its own Nandavana Garden. All these 
gardens give the same delight, whether they belong to lower or upper celestial planes. 
Thereíore, only the Nandavana Garden of Tãvatimsa abode is described in detail in the 
Texts (as an example). 

This Nandavana Garden is a pleasant, splendid place with all kinds of precious celestial 
trees, flowers, pavilions, vehicles and a variety of enjoyable things which are enchanting, 
marvellous, awe-inspiring to the worldling. It is a true garden resort where devas can 
amuse themselves with singing, dancing and other entertainments presented by dancers and 
artistes of various ages, various beauties, various voices, various íorms and various 
colours. Each troupe of períormers tries to rival and outplay the other in providing íreely 
all kinds of sensual pleasures to those who come from all the four quarters. 

This Nandavana Garden, considered by devas to be a great adornment of their abode with 
all its splendour and auspiciousness, stands as the most charming resort, and those entering 
it to seek the five pleasures of senses, namely, enjoyable sights, enjoyable sounds, 
enjoyable scents, enjoyable tastes and enjoyable touch, are all delighted and satisíied. 

This Nandavana Garden is also a place of solace to those devas who are nearing the end 
of their life span. The five portents of impending demise which warn them of the Corning 
fate inevitably appear. Many devas break down, sobbing and grieving at their imminent 
predicament of losing the blissíul life íorever. But once they enter this enchanting garden, 
they feel transíormed back into persons of serenity, peace and happiness in an instant. 

On whatever account they are aíTlicted with despair and lamentation, but once these 
devas step inside Nandavana Garden, they are absorbed in pleasures. As the morning dew 
and mist evaporate at the touch of the rays of the rising sun, as the flame of the oil lamp 
ílickers and dies out through a strong gust of wind, so the worries of the dying devas are 
laid to rest. A saying has come into existence thus: “He, who has not been to Nandavana 
Garden where all the best sensual pleasures of the world converge, cannot understand the 
real worldly happiness.” Such is the attraction of Nandavana Garden to all worldlings. 

In the exposition of Veranjakanda in the Vinaya Sãrattha Dĩpanĩ, Volume One, is given 
the following description: “Nandavana Garden of Tãvatimsa devas covers the area of sixty 
yojanas in extent. (According to some teachers, its extent is five hundred yọịanas.) It is 
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splendidly decorated by celestial trees of one thousand species.” 

The Jinãlankãra Tika in its comment on Tividha Buddha Khetta also says: “Nandavana 
Garden lies to the east of Sudassana City of Tãvatimsa and is surrounded by walls, fire 
screens and arched gateways made of jewels. The area measures one thousand yọịanas. It is 
a recreational resort for all devas. Two beautiíul lakes, Mahãnandã and CũỊananda, are 
located between Nandavana Garden and Sudassana City. The environment of the lakes is 
clean. The suríace water of the lakes is dark blue green, matching the sky free of mist and 
clouds.” 

Time for The Bodhisatta Deva's Demise 

When Bodhisatta, Deva Setaketu, entered Nandavana Garden, the accompanying retinue 
of male and íemale deities addressed him: 

“On your demise from this abode of devas, may you proceed to a good abode, the 
destination of being accomplished in meritorious deeds!” 

The devas, who were accompanying Bodhisatta Setaketu also urged him to recollect again 
and again his acts of merit done in the past and moved about in Nandavana Garden, 
surrounding the Bodhisatta. While the Bodhisatta was roaming about in Nandavana Garden 
in the company of the devas, who were urging him to reílect upon his previous meritorious 
life, the time of his demise arrived. 

THE CONCEPTION OF THE BODHISATTA 

At the precise moment of the demise of Bodhisatta, Deva Setaketu, Sirĩ Mahãmãyã, the 
Chieí Queen of King Suddhodãna of the Kingdom of Kapilavatthu, was enjoying 
magniíicent regal pleasures. She had now reached the third portion of the second stage of 
life 2 called majjhima vaya. (The human life span then was one hundred years. Thus the age 
of Sirĩ Mahãmãyã Devĩ was around fifty-five years and four months, This is elaborated in 
the Samanta Cakkhu Dĩpanĩ.) 

The Festival of The Constellation UttarãsãỊha 

It was the ninth waxing day of ÃsãỊhã (June-July) in the year 67 Mahã Era, when the 
Chieí Queen Sirĩ Mahãmãyã was fifty-five years and four months old. The people of the 
kingdom were joyously celebrating the íestival of the constellation UttarãsãỊha, a 
traditional annual event. Everyone participated hilariously in the íestivity, outdoing one 
another in merry-makmg. 

Sirĩ Mahãmãyã Devĩ also took part in the íestival which was celebrated from the ninth to 
the íourteenth vvaxing moon. The íestival was distinguished by total abstinence from liquor 
and by beautiíication with flowers, perfumes and ornaments. On the full-moon day of the 
month, the Chieí Queen woke up early, took a períumed bath, made a most generous 
donation by giving money and materials worth four hundred thousand. She then dressed 
herselí and had breakíast of choicest food, aíter which she took the eight precepts (from 
her teacher hermit Devila), and proceeded to the exquisitely decorated royal chamber and 
spent the entire day on a couch of splendour, observing the eight precepts. 

Mahãmãyấs Dream 

Observing the eight precepts and lying on the couch of splendour in the last watch of the 
full-moon night, Sirĩ Mahãmãyã Devĩ fell into a short slumber and had a dream, which 
íoretold the conception of a Bodhisatta, as follows: 

The four Catumahãrãjã devas liíted and carried her in her bed to Lake Anotatta in 
the Himalayas. Then she was placed on the flat suríace of the orpiment slab 
measuring sixty yojanas under the shade of a sãìa tree which was seven yọịanas 
high. 


2. Third portion of the second stage of life: read Anudipam of Chapter 1. 
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Thereaíter, consorts of the four Catumahãrặjã devas came on the scene. They took 
the queen to Lake Anotatta and bathed her and helped her get clean. Then they 
dressed her in celestial costumes and applied celestial cosmetics to her. They also 
adorned her with celestial flowers. Then she was put to bed with her head towards 
the east, in the inner chamber of a golden mansion inside a silver mountain, which 
was not far away from the lake. 

At that moment, in her dream, she saw a pure white elephant grazing around the 
golden mountain, which was not far from the silver mountain where there was the 
golden mansion, inside which she slept. Then the white elephant descended from 
the golden mountain, ascended the silver mountain and entered the golden mansion. 

The white elephant then walked around the Queen clockwise, and effected entry 
into her womb from the right side by breaking it open. 

The Conception of The Bodhisatta 

At the time when the Queen was thus dreaming, Bodhisatta Deva Setaketu, was going 
round Nandavana Garden in Tusitã enjoying delightíul sights and sounds; while doing so 
he passed away from the abode of devas with full comprehension and avvareness. At that 
very instant the Bodhisatta was conceived in the lotus-like womb of his mother with the 
first great resultant consciousness (mahãvipăka citta), one of the nineteen initial thought 
moments ipaịisandhi citta), a resultant of the first great wholesome consciousness 
(mahãkusala citta) accompanied by joy (somanassa sahagata), combined with knowledge 
(íĩãna sampayutta), unprompted ( asarikhãrika ) and caused by preparatory development 
(parikamma bhãvanã ) prior to the attainment of the jhãna of Loving-kindness ( mettã 
jhãna). This event took place on the morning of Thursday, the full moon of AsãỊhã, in the 
year 67 Mahã Era, íounded by King Anjana, grandíather of the Bodhisatta. The precise 
moment of his conception was marked by the conjunction of the moon with the 
constellation UttarãsãỊha. 

(The name of the year and the days of the Bodhisatta's conception and birth are 
mentioned here in accordance with the calculations given in secular works of 
astrology and chronicles of kings. The Pãli Texts, Commentaries and Sub- 
commentaries are silent about them. The Gotamapurãna gives the 2570th year of 
the kaliyuga as the date of birth of Buddha Gotama.) 

The Violent Earthquake 

Simultaneous with the Bodhisatta's conception, there occurred a violent earthquake. The 
ten thousand world-systems trembled and shook in the following six modes: 

(1) the earth suríace rose up in the east and sank in the west; 

(2) it rose up in the west and sank in the east; 

(3) it rose up in the north and sank in the South; 

(4) it rose up in the South and sank in the north; 

(5) it rose up in the centre and sank along the circumíerence; 

(6) it rose up along the circumíerence and sank in the centre. 

The Thữty-Two Great Prophetic Phenomena 

Moreover, there appeared the thirty-two great prophetic phenomena that usually 
accompany the conception of a Bodhisatta in his last existence. From these wonderful 
events the wise could learn: “The Bodhisatta has been conceived.” The thirty-two prophetic 
phenomena, as enumerated in the introduction to the Jãtaka Commentary, are as follows: 

At that moment: 

(1) a great light of unsurpassed brilliance spread throughout the entire ten thousand 
world-systems; 

(2) the blind gained eyesight, as if they were desirous of seeing the glory of the 
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Bodhisatta; 

(3) the deaf also gained hearing; 

(4) the dumb also gained the ability to speak; 

(5) the deíormed also became normal; 

(6) the lame also gained the ability to walk; 

(7) the imprisoned and the íettered (with handcuffs, chains, etc., for coníinement) 
become free of all bondages; 

(8) fires in every hell became extinguished; 

(9) those suffering in the woeful State of petas were relieved of thirst and hunger; 

(10) animals became free from danger; 

(11) all beings afflicted with diseases were cured; 

(12) all beings spoke endearingly to one another; 

(13) horses neighed gleeíully, in a sweet and pleasant manner; 

(14) elephants trumpeted in a sweet and pleasant manner; 

(15) all musical instruments, such as cymbals, harps, trumpets, etc., produced their 
normal sounds without being played; 

(16) ornaments, such as bracelets, anklets, etc., worn by human beings tinkled without 
striking one another; 

(17) open spaces and sceneries in all directions became distinct and clear; 

(18) soft breeze blew gently, bringing peace and comíort to all living beings; 

(19) unseasonal rain fell heavily, (although it was not the raining season, heavy rain 
fell roaringly); 

(20) subterranean waters oozed out of earth and flowed away in this and that 
directions; 

(21) no birds flew in the sky (at that moment birds did not fly in the air at all); 

(22) river waters that normally flowed continuously ceased to flow "as a Irightened 
servant stops moving at the shout of his master"; 

(23) natural salty water in the ocean became sweet at that moment; 

(24) all directions were covered with five kinds of lotus in three colours, (all lakes 
and ponds had their water suríace covered with five kinds of lotus); 

(25) all aquatic and terrestrial flowers blossomed simultaneously; 

(26) flowers on tree trunks (khandha paduma) bloomed exquisitely; 

(27) flowers on branches (sãkhã paduma) bloomed exquisitely; 

(28) flowers on creepers (ìatã paduma) bloomed exquisitely: 

(29) inílorescent flowers (i danda padumà), sprouting all over the land, appeared in 
seven tiers after breaking through stone slabs; 

(30) celestial lotus flowers dangled earthvvards; 

(31) lowers rained down continuously in the environs; 

(32) celestial musical instruments made sound of music automatically. 

These thirty-two great prophetic phenomena can also be called the Thirty-two Great 
Wonders. The Thirty-two Wonders, which were mentioned in the Chapter on the Chronicle 
of the Twenty-Four Buddhas, were these thirty-two great prophetic phenomena. 

The entire ten thousand world-systems, being adorned with such great prophetic 
phenomena, appeared resplendent like a huge ball of flowers, or like a large bouquet 
massively made or a vast bed of flowers spread layer upon layer. The air around was laden 
with íragrance as though this were caused by the gentle movement of a yak-tail fly-flap. 
(Note on the Thirty-two wonders is mentioned in the Anudĩpanĩ of Chapter 1.) 
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Interpretation of Mahãmãyấs Dream by Leamed Brahmins 

When Queen Sừĩ Mahãmãyã woke up, she reported her dream to King Suddhodãna. 

On the following morning, King Suddhodãna summoned sixty-four leading brahmin 
gurus and offered them prepared seats which were fit for noble ones and the ground was 
besmeared evenly with fresh cow dung and strewed all over with rice ílakes and the like, 
as an act of honour. The King also offered the Brahmins delicious milk-rice cooked with 
ghee, honey and molasses, íilled to the brim of gold cups covered with gold and silver lids. 
And to make them pleased and satisíied, the King presented them with starched clothes 
(new clothes), milch cows, and did other forms of honour. 

After serving them with food, etc., and honouring them thus to their pleasure and 
satisíaction, King Suddhodãna had the Queen's dream related to the Brahmins and asked 
them: “What does the dream mean, íortune or misíortune? Read it and give me your 
interpretations.” 

The Brahmins replied to the King, giving their interpretations: “Great King, lay all your 
anxieties to rest. The Queen has now conceived. The baby in the womb is a boy, not a girl. 
A son will be born to you. If he chooses to lead a princely life, he will surely become a 
Universal Monarch reigning over the four continents. If he renounces the household life as 
a recluse, he will surely become an Omniscient Buddha who destroys and removes the 
‘roof’ of deíilements in the three worlds.” 

The Protection by Deva Kings 

From the moment the Bodhisatta was conceived, the Catumahãrặjã devas, namely, 
Vessavana and others who lived in this universe, entered the splendid chamber of Queen 
Sirĩ Mahãmãyã and gave protection continuously, day and night, each holding a sword to 
ward off ghosts and ogres, and unsightly beasts and birds which could be seen or heard by 
the Bodhisatta and his mother. In this way, forty thousand Mahãrãjã devas residing in the 
ten thousand world-systems (each System having four such deities) guarded the entire space 
from the doors of the Queen's splendid chamber up to the edges of the world-system, 
driving away the ghosts, ogres, etc. 

Such protection was afforded not because of the fear that someone would harm the lives 
of the Bodhisatta and his mother. Even if one hundred thousand crores of Mãras were to 
bring one hundred thousand crores of gigantic Mount Merus to threaten the lives of the 
Bodhisatta in his last existence and his mother, all the Mãras as well as the mountains 
would surely be destroyed and the Bodhisatta and his mother would remain unharmed. The 
protection was just to ward off evil sights and sounds which could possibly cause anxiety 
and fear to the Queen. Another reason might be that deva kings protected the Bodhisatta 
through sheer veneration and devotion inspired by the Bodhisatta's glorious power. 

The question may then arise, i.e. whether the deva kings who came and kept guard inside 
the royal chamber of the Bodhisatta's mother made themselves visible or not to her. The 
answer is: They did not make themselves visible when she was bathing, dressing, eating 
and cleaning her body. They made themselves apparent when she entered her chamber of 
splendour and lay down on her excellent couch. 

The sight of devas might tend to ữighten ordinary people, but it did not scare the Chief 
Queen at all by virtue of the Bodhisatta's glow and of her own. Seeing them was just like 
seeing íamiliar íemale and male palace guards. 

Mahãmãyã’s Steadíast Observance of Moral Precepts 

The mother of a Bodhisatta in his last existence is usually steadíast in observing moral 
precepts. Beíore the appearance of a Buddha, people usually took precepts from vvandering 
ascetics by bowing and sitting respectíully beíore them. Queen Sirĩ Mahãmãyã, prior to the 
conception of the Bodhisatta, also used to receive the precepts from Hermit Kãladevila. But 
when the Bodhisatta was conceived in her womb, it was no longer proper for her to sít at 
the feet of any other person. Only the precepts received from somebody as an equal (not as 
a subordinate) were observed. From the time of her conception of the Bodhisatta, she kept 
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the precepts by herselí. It should be noted that the precepts were kept not at all by 
submitting herself as a disciple to Hermit KãỊadevila. 

Absence of Sensuous Desữes 

The mother of a Bodhisatta in his last existence, from the time of pregnancy, becomes 
totally free of all sensuous desire for any man, even for the íather of the Bodhisatta. It is 
her nature to remain chaste and pure. On the contrary, it cannot be said the sensuous 
thoughts would not arise in worldlings at the sight of her person. Because, by virtue of her 
long fulfilment of Períections and períormance at acts of merit, the mother of a Bodhisatta 
in his last existence is endowed with splendour or superb beauty, and elegance which could 
not be íaithíully represented in any painting or sculpture of her by the most accomplished 
master artists and sculptors. 

On seeing such a mother of the Bodhisatta, if onlookers are not satisíied with the mere 
sight of her, and if they would attempt to approach her with passionate thoughts, their feet 
would become transíixed on the spot as if they were íettered with iron chains. Thereíore, it 
should be well borne in mind that the mother of Bodhisatta in his last existence is a noble, 
unique woman inviolable by any man or deva. 

The MotheTs Womb likened to A Stũpa 

The auspicious womb, in which a Bodhisatta is conceived, is so sacred like a temple that 
no one else is worthy of occupying or making use of it. Besides, while the mother of a 
Bodhisatta is living, no woman other than herselí can be raised to the highest position as 
Chieí Queen. Thereíore, seven days aíter giving birth to the Bodhisatta, it is a natural 
phenomenon that she should pass away to Tusitã abode of devas. The lotus-like womb of 
Mahãmãyã Devĩ, in which the Bodhisatta remained, was as if íilled with brilliant diamonds. 

The Arrival of Gifts 

On hearing the good tidings that Mahãmãyã Devĩ, Chieí Queen of King Suddhodãna, 
ruler of the Kingdom of Kapilavatthu, had conceived a precious son of power and glory, 
kings from far and near sent most valuable giíts, such as clothings, ornaments, musical 
instruments, etc., which might delight the Bodhisatta. The giíts which arrived in tribute 
from various quarters, owing to the deeds of merit pcríormcd in previous existences by the 
Bodhisatta and his mother, were too numerous to be measured or counted. 

The Mother seeing The Child in Her Womb 

Although Mahãmãyã Devĩ had conceived the Bodhisatta, she had no suffering at all, such 
as swelling, pain, heaviness, etc., in the limbs, unlike other pregnant women. Being thus 
free of these discomíorts, she easily passed through the fữst stage of her pregnancy. When 
she reached the advanced stage and the embryo took concrete shape with the development 
of the five main branches of the body, she oíten had a look at her child to find out whether 
the child was in a proper, comíortable position and, if not, to do the needíul as in the way 
of all mothers. Whenever she took a look, she saw the Bodhisatta clearly like iridescent silk 
thread passing through the pure, clean, beautiíul veịuriya gem of eight íacets; or, she saw 
him seated cross-legged reposeíully leaning on the backbone of the mother like a speaker 
of Dhamma, seated on the Dhamma throne, leaning on its back-support. 

The Visibility of The Bodhisatta 

The reason why Mahãmãyã Devĩ was able to see, from outside, the son remaining in the 
lotus-like chamber of her womb was by virtue of the deeds of merit períormed by her in 
her previous existences which resulted in her skin texture and colour became extra- 
ordinarily clean and smooth, free from all impurities. The skin around the stomach was 
also smooth, clean and translucent like a sheet of glass or that of a priceless ruby. Thus the 
embryo was plainly visible to the mother who could see the Bodhisatta with naked eyes 
through the skin of her stomach, like an object encased in a crystal clear glass box. 

Note: Though Mahãmãyã Devĩ could clearly see the son inside her womb but he, from 
inside her womb, could not see her because his eye consciousness (cakkhu-vinnãna) had not 
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yet developed whilst in the mother's womb. 


THE BIRTH OF THE BODHISATTA 

Women, other than the mother of a Bodhisatta in his last existence, are apt to give birth 
either after or beíore the ten-month period of pregnancy. They know no deíinite time when 
their babies would be born. Their childbirth takes place unexpectedly while they are in one 
of the four postures. Some deliver their babies while lying, others while sitting, still others 
while standing or walking. 

As for the mother of a Bodhisatta in his last existence, it is quite to the contrary. Her 
pregnancy lasts precisely ten full months or 295 days from the date of conception. 
Furthermore, a Bodhisatta is born only while the mother is assuming the standing posture. 
When he is born, he is immaculately clean, without even a speck of impurity, like a ruby 
placed on a freshly woven cloth of Kãsi origin. 

An ordinary baby has to go through a very miserable ordeal at the time of birth. When 
the íirst spasrns of the mother signalling the impending delivery begins, they set in motion 
a sequence of events, turning the baby into a head-down position; he also has to íorce his 
way out through the tight grip of the hard muscles in the region of the birth-canal thus 
suííering excruciating pains in the process, which could be compared to a man íalling into 
a íathomless pit, or to an elephant being pulled through a narrow keyhole. 

But unlike such childbirth, Bodhisattas alvvays comes out at birth as easily as water 
íiltered through a water strainer. Like a preacher of Dhamma slowly and calmly 
descending from the Dhamma throne aíter having delivered a sermon; or like a man slowly 
Corning down to the covered stairvvays of a stupa; or like the sun with its one thousand 
brilliant shaíts of light breaking through the golden mountain and peering out, the 
Bodhisatta emerges in ease and comíort with stretched legs, open hands, wide-opened eyes, 
with mindíulness and comprehension, totally without fear. 

Mahãmãyấs Journey to Devadaha City 

When Queen Mahãmãyã reached the íinal stage of her pregnancy, carrying the Bodhisatta 
for ten full months in the lotus-like chamber of her womb, as though she were carrying oil 
in a bovvl, she felt the urge to visit Devadaha City of her royal relatives. She requested 
permission from King Suddhodãna, saying: “O Great King, I would like to pay a visit to 
my relatives in Devadaha.” 

King Suddhodãna gave his assent and had adequate preparations made for the Queen's 
ịourney. The entire stretch of road from Kapilavatthu to Devadaha was repaired and 
smoothed evenly, banana plants, betel palms, and water pots íilled to the brim were placed 
(on stand) lining both sides of the roadway; ílags and banners were also hoisted on poles 
along the road. Having prepared and decorated the highvvay comparable to a divine one, the 
King had Mahãmãyã Devĩ seated in State on a newly made golden palanquin which was 
carried by one thousand royal servants, accompanied by guards and attendants to períorm 
sundry duties on the way. With such pomp and grandeur, the Queen was sent off to 
Devadaha City. 

(Diííerent versions regarding the journey of Mahãmãyã Devĩ from Kapilavatthu to 
Devadaha are gi ven in the Anudĩpanĩ.) 

Lumbinĩ Garden of Sãla Trees 

Between Kapilavatthu and Devadaha cities, there was a grove of sãìa trees by the name 
of Lumbinĩ Garden, which was írequented by people from both kingdoms for recreation. 
When Mahãmãyã Devĩ reached it, every sãla tree in the grove was in full bloom, from the 
bottom of the tree to the topmost branches. 

Amidst flowers and twigs of sãla trees, svvarms of bumblebees in five colours hummed, 
and ílocks of birds of many species chirped, producing sweet melodious sounds. The whole 
sãla grove was so delightíul and enjoyable, with special íeatures that it might be likened to 
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Cittalatã Garden of Sakka, the deva King. It was also like a place constantly filled with the 
sounds of mirth and merriment at a feast well organized by a powerful king. (This is the 
description of Garden given in the Jãtaka Commentary.) 

On account of the melodious sounds emanating from the l e ma le bees, which were 
buzzing delightíully among the buds and flowers, the twigs and branches and which were 
excited with the intoxicating nectar produced by íragrant sãìa flowers (and which were 
hovering around and enjoying the nectar themselves and carrying it for others as well); 
Lumbinĩ was very much like Nandavana Garden, the delight of devas. 

(For the note on the words within the brackets, read the Anudĩpanl.) 

Vibhũsitã bãlajanãticălinĩ 
Vibhũsitarìgĩ vaniteva mãlinĩ 
Sadã janãnaắ nayanãlimãlinĩ 
Viỉumpinĩvãtiviroci lumbinĩ. 

Just as a youthíul maiden who can infatuate all men, who is possessed of 
limbs adorned with strings of beads and ear-ornaments, who is wearing 
flowers, is exceedingly fair, even so Lumbinĩ Garden with all its ornamental 
features, the ever delightíul resort which human beings feast their bee-like 
eyes on, was exceedingly beautiíul as though it could even vie in splendour 
with that fair damsel. (These are the words in praise of Lumbinĩ Garden by 
the Venerable Buddhadatta, the author of the Buddhavamsa Commentary) 

On seeing Lumbinĩ Garden of such immense splendour, Mahãmãyã Devĩ felt a desire to 
amuse herselí in it. 

The ministers sought permission from King Suddhodãna and with the royal consent they 
entered the garden carrying the Chief Queen on the golden palanquin. 

The Congregation of Devas and Brahmãs 

The moment Mahãmãyã Devĩ entered Lumbinĩ Garden, all devas proclaimed with an 
uproar which reverberated throughout the ten thousand world-systems: “Today, the 
Bodhisatta will be born from the lotus-like chamber of his mother's womb.” The devas and 
Brahmãs from the ten thousand world-systems congregated, crowding the whole of this 
universe, bringing with them a large variety of auspicious treasures as gifts to pay homage 
and to celebrate the birth of the Bodhisatta. The vault of heaven was covered all over with 
their celestial white umbrellas and the entire universe resounded with their auspicious 
songs, celestial music and the sounds of conch shells blown by them. 

As soon as Mahãmãyã Devĩ went into Lumbinĩ Garden, she felt a sudden urge to grasp a 
branch of the fully blooming sãìa tree, with her hand. The trunk of which was straight and 
round. As if it were animate, the branch bent down itselí like a cane stalk, made pliant by 
boiling, until it reached the palm of the queen. This is a marvellous event that stirred the 
minds of many. 

Qtteen Mahãmãyã stood holding the sãla branch that came down into the palm of her 
outstretched lovely right hand, which was adorned with newly made gold bracelets, her 
íingers were shapely like a lotus stem, her finger-nails were bright red, like the colour of a 
parrot's beak. The great beauty of Queen Mahãmãyã at that instant resembled the moon that 
newly emerges from the dark, sombre clouds showing signs of impending rain or the 
lightning that dazzles in a momentary flash, or a celestial nymph who makes her 
appearance in Nandavana Garden. 

The Bừth of The Bodhisatta 

Holding the sãìa branch, Queen Mahãmãyã stood majestically in a dress of gold-threaded 
brocade and draped down to the tip of her feet in a full-length white embroidered shawl 
with exquisite patterns resembling the eyes of a carp. At that very moment, she felt the 
unmistakable signs of the impending birth. Her retinue hastily cordoned off the area with 
curtains and withdrew. 
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Instantaneously, the ten thousand world-systems together with the great ocean roared, 
quaked, and trembled like the potter's wheel. Devas and Brahmãs acclaimed in joy and 
showered flowers from the sky; all musical instruments produced melliíluous melodies 
automatically. The entire universe became unveiled with unobstructed visibility in all 
directions. These and other strange marvellous phenomena, thirty-two in all, occurred 
simultaneously to herald the birth of the Bodhisatta. As the ílying precious jewel emerging 
from the top of Mount Vepulla hovers and then descends slowly on a readily placed 
receptacle, so the Bodhisatta magniíicently adorned with major and minor physical marks, 
was delivered clean and pure from the stupa-like lotus-womb of Mahãmăyã Devĩ on 
Friday, the full moon of Vesãkha, a summer month in the year 68 Mahã Era, when the 
moon was in conjunction with the constellation Visãkha. 

The moment the Bodhisatta was born, two íountains of pure spring water, warm and cold, 
flowed down from the sky and fell on the already pure and clean bodies of the Bodhisatta 
and his mother as a token of hornage, thereby enabling them to adjust the heat and cold in 
their bodies. 

(Note on this is given in the Anudĩpanĩ.) 

Receiving The Bodhisatta by Brahmãs, Devas and Humans 

The four great Brahmãs, who were free from all sensual deíilements, íirst received the 
Bodhisatta with a golden net the moment he was born Then they placed him beíore the 
mother and said: 

“Great Queen, rejoice yourselí, a son of great power has been born to you!” 

Next, the four Great Devas received the Bodhisatta from the hands of the four Brahmãs 
with a black antelope skin, which regarded as an auspicious object. Again, from the hands 
of the four Great Devas, the human beings received the Bodhisatta with a piece of white 
cloth. 

Then, aíter leaving the hands of the people, the Bodhisatta stood íirmly on his feet with 
the soles like those of a golden footwear, and touching the ground íully and squarely, he 
looked towards the eastern direction. As he did so, thousands of world-systems in the east 
became one continuous stretch of open space without any barrier or boundary between one 
another. The devas and human beings in the eastern quarter most respectíully paid homage 
to the Bodhisatta with períumes, flowers, etc. and said: 

“O Noble Man, there is no one in this eastern direction who is your equal. How 
can there be anyone who is superior to you?” 

Similarly, the Bodhisatta looked into the rest of the ten directions, which are the four 
Cardinal, the four intermediate, the downward and the upward directions, one aíter another. 
He saw no one equal to him in all these quarters. Thereupon, he íaced northward from 
where he stood and took seven steps forward. 

The Bodhisatta was followed by Mahã Brahmã, King of Brahmãs who gave shelter over 
him with a white umbrella and by Deva Suyãma who held a fly-flap made of a yak tail. 
Other devas, with the remaining emblems of royalty, such as the footwear, the sword and 
the crown, also followed him from behind. The celestial beings in this procession were not 
visible to the people who could see only the regalia. 

Special points for note: 

When the Bodhisatta walked, he did so on the natural ground, but to the human 
beings, he appeared to be vvalking on the air. The Bodhisatta walked 'au natural' 
without any clothes on, but to the human beings, he appeared to be vvalking íully 
clad. Only as a new born child, the Bodhisatta walked, but to the human beings, he 
appeared to be sixteen years old. 

(What has been heretoíore narrated in connection with the Bodhisatta's taking the seven 
steps in the northern direction is in accordance with the Commentaries on the 
Buddhavamsa, the Sutta Mahãvagga and the Jãtaka. In the Chapter on Vijãta Mangala of 
the Jinãlaủkãra, however, the birth of the Bodhisatta is somewhat more elaborately related 
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as follows:) 

While the Bodhisatta took his steps, the great Brahmas followed and shaded him with the 
royal white umbrella measuring three yojanas. So did the great Brahmas from the 
remaining worlds with their white umbrellas of the same size. Thus, the whole universe 
was fully covered by white umbrellas resembling the garlands of white blooms. 

The ten thousand Suyãma devas from the ten thousand world-systems, stood, holding 
individually their yak-tail fly-flaps; the ten thousand Santusita devas of the same world- 
systems, stood, holding their ruby-studded round fans, all swinging their fly-flaps and 
round fans right up to the mountain sides on the edge of the universe. 

In the same way, the ten thousand Sakkas, residing in the ten thousand vvorld-systems, 
stood, blowing ten thousand conches. 

All other devas stood in like manner, some carrying flowers of gold while others 
carrying natural flowers or scintillating glass flowers (flowers glittering like glass); some 
carrying flaps and banners, while others carrying gem-studded objects of oíTering. Female 
deities with various giíts in their hands also stood, crowding the entire universe. 

While the phenomenal display of homage, which was like the rasặyana, gratiíying sight 
for the eye, was in progress, vvhile thousands of conches were being blown melodiously by 
devas and humans, while celestial and terrestrial musical instruments were being played 
and íemale deities were joyfully dancing, the Bodhisatta halted aíter taking seven steps in 
the northward direction. 

At that moment, all the devas, humans and Brahmãs maintained complete silence, vvaiting 
expectantly with the thought: “What is the Bodhisatta going to say?” 

The Fearless Roar 

When he halted aíter taking the seven steps in the direction of north the Bodhisatta made 
a íearless roar to be heard simultaneously by all throughout the entire ten thousand world- 
systems as follows: 

(a) “Aggo' ham asmi lokassa!” 

I am the most superior among the living beings of the three worlds! 

(b) “Jetịho' harh asmi lokassa!” 

I am the greatest among the living beings of the three worlds! 

(c) “Settho' harh asmi lokcissa!” 

I am the most exalted among the living beings of the three worlds!” 

(d) “Ayarh antimãjãti!” 

This is my last birth! 

(e) “Natthi dãni punabbhavo!” 

There is no more rebirth for me!” 

When the Bodhisatta made this bold speech, there was no one capable of challenging or 
rebutting him; the whole multitude of devas, humans and Brahmãs had to tender their 
íelicitations. 

The Bodhisatta’s Extraordinary Acts and Their Signiíicance 

Out of the extraordinary acts at the time of the Bodhisatta's birth, the following were 
omens, each with its signiíicance. 

(1) The Bodhisatta's firm standing, with both feet evenly on the earth's suríace, was the 
omen signiíying his íuture attainment of the four bases of psychic power ( iddhipãda). 

(2) The Bodhisatta's íacing northwards was the omen signiíying his íuture supremacy over 
all living beings. 

(3) The Bodhisatta's taking seven steps was the omen signiíying his íuture attainment of 
the seven Constituents of Enlightenment, the Jewel of the Dhamma. 

(4) The Bodhisatta's having the cool shade of the celestial white umbrella was the omen 
signiíying his íuture attainment of the íruition of arahantship. 
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(5) The Bodhisatta's acquisition of the five emblems of royalty was the omen signiíying 
his íuture attainment of five kinds of Emancipation ( Vimutti ), namely, Emancipation 
through períbrmance of meritorious deeds of Sensuous Sphere ( Tadanga vimutti ); 
Emancipation through attainment of jhãnas (Vikkhambhana vimutti ); Emancipation 
through attainment of the Paths (Samuccheda vimutti ); Emancipation through 
attainment of Fruitions (Patippassaddhi vimutti ); Emancipation through attainment of 
Nibbãna (Nissarana vimutti). 

(6) The Bodhisatta's seeing in the ten directions without any obstruction was the omen 
signiíying his íuture attainment of Unobstructed Knowledge ( Anãvarana nãna). 

(7) The Bodhisatta's íearless roar: “I am the most superior, the greatest and the most 
exalted!”, was the omen signiíying his future turning of the Wheel of the Dhamma 
(Dhamma Cakka ) which no devas, humans or Brahmãs beings are capable of halting or 
retarding its process. 

(8) The Bodhisatta's íearless roar: “This is my last birth! There is no more rebirth for me!” 
was the omen signiíying his íuture attainment of Nibbãna with no remaining physical 
and mental aggregates ( annpãdisesa ). 

The Three Existences in which The Bodhisatta spoke at Bừth 

The Bodhisatta spoke immediately after his birth, not only in this last existence as Prince 
Siddhattha, but also when he was born to become Mahosadha the wise, and when he was 
born to become King Vessantara. Hence there were three existences in which he spoke at 
birth. 

Brief explanation: 

(1) In his existence as Mahosadha the wise, the Bodhisatta came out of the mother's 
womb, holding a piece of sandalwood which had been placed in his hand by Sakka, 
King of Devas. The mother on seeing the object in the hand of her newly born baby, 
asked: “My dear son, what have you brought in your hand?” “O mother, it is 
medicine,” answered the Bodhisatta. 

He was thus initially named Osadha Kumãra meaning “Medicine Boy.” The medicine 
was careíully stored in a jar. All patients who came with all kinds of ailment, such as 
blindness, deaíness, etc., were cured with that medicine, beginning with the 
Bodhisatta's wealthy íather, Sirivaddhana, who was cured of his headache. Thus, 
because of the great eííicacy of his medicine, the youthíul Bodhisatta later came to be 
popularly known as Mahosadha, the young possessor of the most eííicacious medicine. 

(2) In the existence of the Bodhisatta as King Vessantara also, the moment he was born, he 
extended his right hand with open palm and said: “O mother, what do you have in your 
golden palace that I can give in charity.” The mother answered: “My dear son, you are 
born to wealth in this golden palace.” Then the mother took the child's open hand, 
placed it on her palm and put a bag of one thousand silver pieces. Thus, the Bodhisatta 
also spoke at birth in the existence of King Vessantara. 

(3) As has been narrated above, in his last existence as Prince Siddhattha, the Bodhisatta 
made the íearless roar the moment he was born. 

These are the three existences in which the Bodhisatta spoke immediately aíter the 
mother had gi ven birth to him. 

The Phenomenal Events at The Bodhisatta's Bừth and what they presaged 

Also at the moment of the birth of the Bodhisatta certain events maniíested clearly. These 
events and what they presaged will be explained below in accordance with the Mahãpadãna 
Sutta and Buddhavamsa Commentaries. 

(1) At the time of the birth of the Bodhisatta, the ten thousand world-systems quaked. 

This was the omen presaging his attainment of Omniscience. 

(2) Devas and Brahmãs living in the ten thousand world-systems congregated in this 
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universe. 

This was the omen presaging the assembly of devas and Brahmãs for listening to the 
Discourse of the Wheel of Dhamma when delivered. 

(3) The devas and Brahmãs were the first to receive the Bodhisatta at the time of his 
birth. 

This was the omen presaging his attainment of the four Rupãvacara-jhãnas. 

(4) The human beings received the new born Bodhisatta after the devas and Brahmãs. 
This was the omen presaging his attainment of the four Arũpãvacara-jhãna. 

(5) Stringed instruments such as harps made sound of music without being played. 

This was the omen presaging his attainment of the nine Anupubba vỉhãra samãpattỉ 
consisting of the four Rupãvacara-samãpatti, the four Arũpãvacara-samãpatti and the 
Nirodha-samãpatti. 

(6) Leather instruments, such as big and small drums, made sound of music without 
being played. 

This was the omen presaging his beating the most sacred drum of Dhamma to be 
heard by devas and humans alike. 

(7) Prisons and fetters, which kept men in bondage, broke into pieces. 

This was the omen presaging his complete elimination of the conceited notion of “I”. 

(8) All kinds of diseases afflicting the sick disappeared, like the dirt on copper when 
washed away by acid. 

This was the omen presaging the attainment by human beings of the Four Noble 
Truths, eradication of all suííering of sarhsãra. 

(9) The blind, since birth, could see all íorms and colours, just like normal people do. 

This was the omen presaging the acquisition by human beings of the Divine Eye 
( Dibbacakkhu .) 

(10) The deaf, since birth, could hear all sounds just like normal people do. 

This was the omen presaging the acquisition by human beings of the Divine Ear 
(Dibbasotà). 

(11) The cripple gained healthy legs and could walk about. 

This was the omen presaging the acquisition of the Four Bases of Psychic Power 
ựddhipãdas). 

(12) The dumb since birth gained mindíulness and could speak. 

This was the omen presaging the acquisition of the Four Methods of Steadíast 
Mindíulness (Satipatthănà). 

(13) Ships on perilous voyages abroad reached their respective havens. 

This was the omen presaging the acquisition of the íouríold Analytical Knowledge 
(Patisambhidã iĩãỉia). 

(14) A11 kinds of precious gems, both celestial and terrestrial, glittered most brilliantly. 
This was the ornen presaging the acquisition of the light of Dhamma. It was also the 
omen presaging the brilliant glory of the Buddha who disseminated the light of 
Dhamma to those who were bent on receiving it. 

(15) Loving-kindness pervaded among all beings who were at enmity with one another. 
This was the omen presaging the attainment of four Sublime States ( Brahmavihãra). 

(16) The hell-fires were extinguished. 

This was the omen presaging the cessation of eleven kinds of fires, such as greed, 
anger, etc. 

(17) There appeared light in the Lokãntarika hells which normally are in total darkness. 
This was the omen presaging the ability to dispel the darkness of ignorance and to 
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shed the light of Wisdom. 

(18) The river water, which had been perennially flowing, ceased to flow. 

This was the omen presaging the acquisition of Fourfold Coníidence (Catu-vesărajja 
íĩãnà). 

(19) A11 the waters in the great ocean turned sweet in taste. 

This was the omen presaging the acquisition of unique sweet taste of peace resulting 
from the cessation of deíilements. 

(20) Instead of stormy winds, light winds blew cool and pleasant. 

This was the omen presaging the disappearance of the sixty-two kinds of wrong 
belieís. 

(21) All kinds of birds in the sky or on top of trees or mountains alighted to the ground. 
This was the omen presaging the life-long taking of reíuge (in the Triple Gem) by 
human beings after listening to the Teaching of the Buddha. 

(22) The moon shone íorth, far brighter than ever beíore. 

This was the omen presaging the delighted mood of human beings. 

(23) The sun, being of moderate heat and clear radiance, brought clement weather. 

This was the omen presaging the physical and mental happiness of human beings. 

(24) The devas, standing at the doorways of their mansions, slapped their arms with the 
other hands, whistled and flung their clothes in merriment. 

This was the omen presaging his attainment of Omniscient Buddhahood and making 
solemn utterance of joy. 

(25) Torrential rain fell all over the four continents. 

This was the omen presaging the heavy Dhamma rain of Deathlessness which fell 
with the great force of wisdom. 

(26) A11 human beings felt no hunger. 

This was the omen presaging their attainment of the Deathless Dhamma of 
kãyagatasati which is mindíulness related to the body, or íreedom from hunger for 
deíilements aíter enjoying the Deathless food of kãyagatasati. 

(27) A11 human beings felt no thirst. 

This was the omen presaging their attainment of the bliss of the Fruition of 
Arahantship. 

(28) Closed doors burst open by themselves. 

This was the omen presaging the opening up of the gates of Nibbãna which is the 
eightíold Noble Path. 

(29) Flower trees and íruit trees bore flowers and íruits respectively. 

This was the omen presaging the people’s bearing the flowers of Emancipation 
(Vimutti ) and the íruits of the four Noble Ones (Aríya-phaìa.) 

(30) All the ten thousand world-systems were covered with the one and only flower- 
banner. The ten thousand world-systems were covered with the banner of victory. 
This was the omen presaging the overspreading by the flower-banner, i.e., the Noble 
Path. 

Moreover, the showering of exquisite flowers and exceedingly íragrant flowers, the 
brightness of stars and constellations even in sunlight, the appearance of springs of pure 
clean water, the Corning out of burrowing animals from their habitat, the absence of greed, 
hate and bewilderment, the absence of clouds of dust from the ground, the absence of 
obnoxious smells, the pervasion of celestial períumes, the clear visibility of rũpa-brahmãs 
to human beings, the absence of birth and death of human beings and other phenomena 
occurred distinctly. The occurrence of these phenomena constituted omens presaging the 
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Buddha’s attainment of attributes other than those mentioned above. 

The Seven Connatals of The Bodhisatta 

At that precise moment of the birth of the Bodhisatta, the following seven were born 

simultaneously: 

(1) Princess Yasodharã, also named Baddakaccãnã, mother of Prince Rãhula; 

(2) Prince Ãnanda; 

(3) Minister 3 Channa; 

(4) Minister KãỊudãyĩ; 

(5) Royal stallion Kandaka 4 ; 

(6) Mahãbodhi tree or Assattha Bodhi tree; and 

(7) Four jars of gold appeared. 

Since they were born or Corning into being at the same time as the Bodhisatta, they were 
known as the Seven Connatals of the Bodhisatta. Of these seven: 

(1) Princess Yasodharã Bhaddakaccãnã was born of Suppabưddha, King of Devadaha City, 

and Queen Amittã; 

(2) Prince Ãnanda was the son of the Sakyan Amittodãna, younger brother of King 

Suddhodãna; 

(3) The Mahãbodhi tree grew at the centre of the site of victory where the Buddha attained 

Enlightenment in Uruvelã íorest of the Middle Country; 

(4) The four large jars of gold appeared within the precincts of the palace of Kapilavatthu 

City. Of these four: 

(a) one was named Sankha, the diameter of its brim was one gãvuta; 

(b) another was named Ela, the diameter of its brim was two gãvuta; 

(c) the third was named Uppala, the diameter of its brim was three gãvuta; 

(d) the last one named Pundarĩka, the diameter of its brim was four gãvnta, equivalent 
to one yojana. 

When some gold were taken out of these four jars, they became replenished; there was 
no trace of depletion. (The account of these four jars of gold is given in the exposition of 
the Cankĩ Sutta of the Majjhima-paụnãsa Commentary, and also in the exposition of the 
Sonadanda Sutta of the Dĩgha Nikãya SHakkhandhavagga Commentary.) 

The order of the name of the seven birth-mates of the Bodhisatta given above is that 
contained in the Commentaries on the Jãtaka and the Buddhavamsa and also in the 
exposition of the Mahãpadãna Sutta of the Dĩgha Nikãya Mahãvagga Commentary. 

In the exposition of the story of KãỊudãyĩ in the Anguttara Commentary and also in the 
exposition of the story of Rãhula in the Vinaya Sãrattha Dĩpanĩ Tika. Ãnanda’s name has 
been left out from the list. It includes: (1) Bodhi Tree, (2) Yasodharã, (3) The four jars of 
gold, (4) Royal elephant named Arohanĩya, (5) Kandaka the steed, (6) Minister Channa, 
(7) Minister Kãludãyĩ, in that order. 

It should be noted that the order of the items is given according to their respective 


3. Minister: Minister is the translation of an equivalent Myanmar word, which in turn is the author's 
rendering of the Pãli amacca. Among the meaning of amacca given in the Tipitaka Pãli-Myamnar 
Dictionary are minister, chieí minister, king's advisor; íriend, companion. In using the designation 
Minister' for Channa, the author obviously means one of these person of intimate relationship 
apart from the oííicial rank as in Minister Kãludãyĩ. Malalasekera describes Channa only as 
charioteer. 

4. The name of the Bodhisatta's steed is spelt in various ways: Kantaka, Kandaka and Kanthaka. Here 
in this chapter the author's choice is Kantaka but later on he changes it to Kandaka. Since the 
second word usually overrules the íirst, we write Kandaka even here and stick to it throughout for 
the sake of consistency. 
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Mahamaya’s Return to Kapilavatthu 

The citizens from the two cities of Kapilavatthu and Devadaha conveyed Queen 
Mahãmãyã and her noble Bodhisatta son back to the City of Kapilavatthu. 

The Story of KãỊadevila The Heraũt 

The very day the new born Prince and his mother were thus brought back to the City of 
Kapilavatthu, Tãvatimsa devas, headed by Sakka, rejoiced on learning that “a noble son has 
been born to King Suddhodãna in Kapilavatthu City” and that “the noble son will deíinitely 
become an Enlightened One at the sacred grounds of the Assattha Bodhi tree,” and they 
threw up their garments in the air, clapped their arms with the other hands, etc., and 
indulged themselves in merry-making. 

At that time, KãỊadevila the hermit, who had gained the Five Higher Knowledges and 
Eight Attainments and who was in the habit of írequenting the palace of King Suddhodãna, 
took his meal there as usual and went up to Tãvatimsa to spend the daytime in that celestial 
abode. He sat on the throne of gerns in the bejewelled mansion, enjoying the bliss of jhãna. 
When he emerged from his jhãna, standing at the mansion's gate and looking around, he 
saw joyous Sakka and other devas tossing up their headgears and costumes and extolling 
the virtues of the Bodhisatta at the celestial main road of sbíty -yọịana length. He asked: “O 
Devas, what makes you so happy and so playíul? Tell me the reason.” 

Thereupon the devas answered: “Venerable Hermit, a noble son has been born to King 
Suddhodãna today. That noble son, sitting cross-legged under the Assattha Bodhi tree at the 
most sacred spot, the centre of the universe, will attain Omniscient Self-Enlightenment. He 
will then deliver the sermon, the ‘Wheel of Dhamma’. We will thus get the golden 
opportunity of seeing the boundless glory of a Buddha and of listening to His supreme 
Dhamma-sermon. That is why we are indulging ourselves in merry-making.” 

On hearing the devas' reply, Kãladevila speedily descended from Tãvatimsa and took his 
Seat, prepared in the palace of King Suddhodãna. Aíter exchanging words of greeting with 
the King, KãỊadevila said: “O King, I have heard that a noble son has been born to you. I 
would like to see him.” Then the King had his íully dressed son brought to him, and he 
carried the son straight to KãỊadevila to make him pay homage to the royal teacher. When 
he was thus carried, the two feet of the Prince flew aloít and rested on the hermit's matted 
hair, just as a streak of lightning ílashed on the top of dark blue clouds. 

Special note: There is verily no one deserving of the homage by a Bodhisatta, who 
is in his last existence. Should anybody, not knowing about this, places the 
Bodhisatta's head at the feet of KãỊadevila, KãỊadevila’s head would be split into 
seven pieces. 

KãỊadevila, realizing this astonishing and extraordinary glory and power of the Prince, 
decided: “I should not destroy myselí.” Then rising from his Seat he paid obeisance to the 
Prince with his hands clasped. Witnessing the marvellous scene, King Suddhodãna also 
bowed down beíore his own son. 

KãỊadevila Laughing and Weeping 

KãỊadevila, having acquired the Five Higher Knowledges and the Eight Attainments, 
could recall events of the past forty kappas and also foresee those of the íuture íorty 
kappas. Thus he was capable of recollecting and discerning the events of eighty kappas in 
alí 

(A detailed account of KãỊadevila is given in the AnudĩpanU 

Having inspected the major and minor characteristics on the Prince, KãỊadevila pondered 
whether the Prince would become a Buddha or not and came to know, through his 
íoreseeing wisdom, that the Prince certainly would. With the knowledge that “Here is a 
superb man,” he laughed in great delight. 

Again, KãỊadevila pondered whether he would or would not see the young Prince attain 
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Buddhahood. He realized through his íoreseeing wisdom that beíore the young Prince's 
attainment of Buddhahood, he would pass away and be reborn in an arũpa abode of 
Brahmãs where nobody would be capable of hearing the Deathless Dhamma even if 
hundreds and thousands of Buddhas were to go and teach it. “I will not get an opportunity 
of seeing and paying obeisance to this man of marvel who is endowed with unique merits 
of the Perfections. This will be a great loss for me.” So saying and being íilled with 
immense grieí, he wept bitterly. 

(An arũpa abode of Brahmãs is a plane of existence which is totally devoid of 
material phenomena, there being only mental consciousness (citta) and its 
concomitants ( cetasika ). In such an abode are reborn ti-hetuka puthujjanas, 
worldlings with three roots (roots of non-greed, non-hate and non-delusion) and 
such Noble Ones as Sotãpannas (Stream-winners), Sakadăgãmins (Once-returners) 
and Anãgãmins (Non-returners) who have attained the arũpa jhãna. The 
sotãpannas, sakadãgãmins and anãgãmins who have reached that arũpa brahmãs' 
abode will no longer return to the lower planes of existence. As they are 
experienced in practising meditation up to the stage of the Path and Fruition while 
in the sensuous wholesome abodes ( kãma sugati) and in the material ( rũpa ) abodes, 
they are able to pursue the same Vipassanã (Insight) meditation which they had 
practised previously. They attain higher stages up to the Path and Fruition and 
Nibbãna in the same abodes of arũpa, thereby terminating all suííering in sarhsăra 
even though they do not hear the Dhamma from anyone. Worldlings of the three 
roots, (who have attained the arũpa-jhãna in the human world) such as Hermits 
KãỊadevila, AỊãra and Udaka, were reborn in an arũpa abode upon their death. As 
this abode, by nature, is devoid of any kind of matter, those who are reborn there 
have absolutely no eyes (cakkhu-pasãda) for seeing the Buddha and no ears (sota- 
pasãda) for hearing His Dhamma. Thus they can neither behold a Buddha nor 
listen to His serrnon even if one comes and teach it. On their part, Buddhas do not 
pay a visit and give a sermon in an arũpa abode. And if worldlings have no chance 
to hear the Dhamma from others (parato ghosa), they will never attain the Path and 
Fruition. 

(KãỊadevila and Udaka, who reached Nevasannã-năsannãyatana arũpa abode as 
worldlings, would remain in sarhsãra for eighty-four thousand kappas. AỊãra who 
reached the arũpa abode of Akincannãyatana would remain in sarhsãra for sixty 
thousand mahã-kappas. Thereíore, even if a Buddha were to appear in the human 
world in the present kappa, they have no chance to realize Liberation. 

(In this connection, it may be asked as to whether KãỊadevila could not have been 
reborn in a rũpa abode provided he directed his mind towards that existence. Since 
he had íully attained the eight mundane jhãnas, his rebirth could have taken place 
in any of the ten rũpa Brahmã-worlds up to the topmost Vehapphala if he were so 
inclined. This is the ansvver. 

(If there was such an opportunity, it may be asked: “Why had KãỊadevila no 
mclination to be reborn in one of the ten rũpa abodes of his choice?” The reply 
should be that he had no such inclination because he was not skilíul enough to do 
so. What it essentially means is this: An achiever of the eight mundane attainments 
is likely to be reborn in one of the rũpa or arũpa abodes which attracts him. 
KãỊadevila could have been in a rũpa abode only if he desired to be there. If he 
were there, he would have been in a position to pay homage as a rũpa Brahmã to 
the Buddha. But his íailure to be there was due to his lack of proper skill in 
directing his mind towards that particular abode which is lower than arũpa. 

(There still arises another argument: “KãỊadevila, who had kept away grieí 
(i domanassa ) through his attainment of jhãnas, should not have succumbed to that 
displeasurable íeeling and shed tears.” He did so because his was merely keeping 
grieí away. To make it a little more explicit: Only those mental deíilements, which 
have been completely eliminated by means of the Path, cannot reappear in one's 
mental continuum. But those deíilements, which just kept away from oneselí 
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through sheer mundane jhãna attainments, are apt to reappear when conữonted 
with something strong enough to draw them (back to oneselí). KãỊadevila had not 
eliminated such deíilements; he had only kept them away from himselí by means 
of ịhãna attainments. Hence his weeping. 

(Still another question may be asked as to how it was possible for KãỊadevila to be 
reborn in an arũpa abode since he slipped from the jhãnas through grief when he 
wept. The answer should be that he could be so reborn because the same jhãnas 
were regained by him eííortlessly. To make it still more explicit: the deíilements 
that have been just removed from worldlings of mundane jhãna attainments come 
back because of a powerful íaetor and thereby making them slip from their jhãnas, 
but if the deíilements do not reach the extreme, the worldlings can readily regain 
their jhãnas as soon as the force of the emotion subsides; and it cannot be easily 
known by others that “These are the ones who have íallen off their attainments.” 

(In brieí, like KãỊadevila and others, those who have gained the eight mundane 
jhãnas can be reborn in one of the ten rũpa Brahmã abodes, which are lower, or in 
one of the four arũpa Brahmã abodes, which are higher, if they have prepared their 
minds to do so. If they have not, they will be reborn only in the abode that is 
determined by the highest of their mundane jhãnas since that particular jhãna alone 
can effect such a result. The knovvledge that one can reach any abode that one sets 
the mind on is acquired only through a Buddha’s Teaching within His dispensation. 
Outside the dispensation, however, there can be no such penetration. KãỊadevila 
was not a disciple of a Buddha, thus he did not belong to a Buddha’s dispensation. 
Thereíore, he was ignorant of the means to train his mind. If he had known, he 
would have done so to be reborn in one of the ten rũpa Brahmã-worlds, of which 
Vehapphala is the highest. If he had done so, he could have been reborn there and 
might get the opportunity of seeing the Buddha. But now his ignorance had led to 
the íailure of doing what would be proper for him. He would thereíore be reborn 
in Nevasannã-nãsannăyatana which is the topmost arũpa abode, and reílecting on 
his íorthcoming rebirth, he became so distressed that he could not help weeping; 
when he thus wept, he lost his jhãnas. But, since he had committed no serious evil 
deeds whatsoever, he regained the eight mundane attainments by resuming the 
preliminary exercises of a kasina meditation effortlessly, as soon as the tempo of 
his grievous deíilements ceased, with nobody knowing his slip from the jhãnas. 
Thereíore, it should be understood that Devila the Hermit was reborn in the arũpa 
Brahmã abode of Nevasannã-nãsannãyatana on his death through Nevasannã- 
nãsannãyatana jhãna which is the highest of the eight mundane attainments.) 

The Enqtúry by People 

When the courtiers saw KãỊadevila laughing and vveeping, it occurred to them thus: “Our 
Venerable Hermit laughed first, and later he wept, which is strange indeed.” So they 
enquired: “Venerable Sir, is there any danger that might beíall to our master's son?” “There 
is no danger for the Prince. In fact, he will become a Buddha.” “Then why do you lament?” 
the people asked again. “Because I shall not get an opportunity to see the attainment of 
Enlightenment by an extra-ordinary man who is endowed with such wonderful qualities. 
This will be a great loss to me. So thinking, I lament,” he replied. 

(The above narration has been made in accordance with what is described in the 
Buddhavamsa and Jãtaka Commentaries and the Jinãlankãra Sub-commentary. In 
some works on the life of the Buddha in prose, the reading goes as follows: When 
King Suddhodãna asked: “At what age the Prince would renounce the world and 
attain Buddhahood?” KãỊadevila answered: “At the age of thirty-five.” This passage 
is a deduction from the words addressed by KãỊadevila to his nephew (his sister's 
son), Nãlaka the youth: “Dear Nãlaka, a son has been born to King Suddhodãna. 

The child is the íuture Buddha; he will attain Buddhahood at the age of thirty-five.” 

The King was not pleased to hear that his son would become a Buddha. He wanted 
to see his son only as a Universal Monarch, not as a Buddha. Thereíore, he must 



THE GREAT CHRONICLE OF BUDDHAS 

not have asked about the time of his son's renunciation and attainment of 
Buddhahood. That is the reason for the omission of such a passage in the aíoresaid 
Commentaries and Sub-commentary. Here in this work, too, we therefore make no 
mention of it.) 

The Monkhood of Nãlaka The Youth 

Having answered thus, KãỊadevila the hermit pondered: “Though I will miss the Prince's 
attainment of Buddhahood, I wonder whether somebody among my relations will have an 
opportunity of witnessing it.” Then he foresaw that his nephew, Nãlaka, would. So he 
visited his sister and summoned his nephew and urged him, saying: 

“My dear nephew, Nãlaka, the birth of a son has taken place in the palace of King 
Suddhodãna. He is a Bodhisatta. He will attain Buddhahood at the age of thirty- 
five. You, my nephew, are somebody deserving of meeting the Buddha. Thereíore, 
you had better become a recluse immediately today.” 

Though born to the parents of eighty-seven crores worth of wealth, the young Nãlaka had 
coníidence in his uncle, and thought: “My uncle would not have urged me to do what is not 
beneíicial. He did so because it is of beneíit indeed.” With this conclusion, he had the 
robes and the alms-bowl bought and brought immediately from the market himselí:” 

“I have become a recluse with dedication to the Buddha, the noblest personage in 
the world. (I become a recluse being dedicated to the Buddha who will certainly 
appear.)” 

Having said thus, he íaced to the direction of Kapilavatthu, where the Prince was, and 
made obeisance by raising his clasped hands in íiveíold veneration. Thereaíter, he put his 
bovvl in a bag, slang it on his shoulder and entered the Himalayas. Awaiting to receive the 
Buddha there in the íorest, he devoted himseir to asceticism. 

(In connection with the birth of the Prince, the history of his lineage together 
with the íounding of Kapilavatthu City is mentioned in the Anudĩpanĩ.) 

The Prognostication of The Marks on The Prince at The Head-washing and Naming 

Ceremonies 

On the fifth day aíter the birth of the Prince, his íather, King Suddhodãna, held the head- 
washing ceremony, and with the idea to name his son, he had his palace pervaded with four 
kinds of íragrant powder, namely, tagara (Tabernaemontana coronaria), ìavanga (cloves, 
Syzygium aromaticum), kuủkuma (saííron, Crocus sativus), and tamãla (Xanthochymus 
pictorius) and strewn with the five kinds of ‘flowers’, namely, saddaỉa (a kind of grass), 
rice, mustard seeds, jasmine btids and puffed rice. He had also pure milk-rice cooked 
without any water, and having invited one hundred and eight learned Brahmins who were 
accomplished in the three Vedas, he gave them good and clean seats prepared in the palace 
and served them with the delicious food of milk-rice. 

(The enumeration of the four kinds of íragrant powder here is in accordance with 
that given in the exposition of the Sekha Sutta, Majjhima Pannãsa Tika and in the 
Tika on the Mahãparinibbãna Sutta. (a) In the exposition of the Mahãsudassana 
Sutta, however, kunkuma is replaced by turukkha (in Myanmar), (b) In the 
exposition of the Avidure Nidãna, etc., Jãtaka Tika, the enumeration is black 
sandalwood, tagara, camphor and essence of sandalwood. (c) In the Magadha 
Abhidhãna (Abhidhãnappadĩpikã) the four are saữron, cloves, tagara and turukkha. 

(d) The exposition of the sixth Sutta of the Asĩvisa Vagga, SaỊãyatana Samyutta 
Tika contains saffron, turukkha, cloves, and tamãỉa. (e) The Mãlãlankãra Vatthu 
has sãìa, mahãtagara, camphor essence and sandalwood essence, (f) The 
Jinatthapakãsanĩ mentions aguru (aloe wood), tagara, camphor and sandalwood.) 

Having fed them, the King honoured them by making excellent oííerings to them, and out 
of one hundred and eight Brahmins, eight were selected and asked to prognosticate the 
marks on the body of the Prince. 

Among the eight selected Brahmins, seven, namely, Rãma, Dhaja, Lakkhana, Jotimanta, 
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Yanna, Subhoja and Suyãma, having examined the physical marks of the Prince each raised 
two íingers and made two alternative predictions with no decisiveness thus: “If your son, 
who is endowed with these marks, chooses to live the life of a householder, he will becorne 
a Universal Monarch, ruling over the four great Islands; if he becomes a monk, however, 
he will attain Buddhahood.” 

But Sudatta of the brahmin clan of Kondanna, the youngest of them, after careíully 
examining the Prince's marks of a Great Man raised only one íinger and conclusively 
íoretold with just one word of prognostication thus: “There is no reason for the Prince's 
remaining in household life. He will certainly become a Buddha who breaks open the roof 
of deíilements.” 

(The young Brahmin Sudatta of the Kondanna clan was one whose present 
existence was his last and who had previously accumulated meritorious deeds that 
would lead him towards the íruition of arahantship. Thereíore, he excelled the 
seven senior Brahmins in learning and could loresee the prospects of the Prince 
that he would deíinitely become a Buddha. Hence his bold reading with only one 
íinger raised. ) 

This reading of the marks by young Sudatta, a descendent of Kondanna íamily, with the 
raising of a single íinger was accepted by all the other learned Brahmins. 

The Treatise on The Marks of A Great Man 

It became possible for these Brahmins to read the physical marks of a Great Man, such as 
a Buddha and other Noble Ones, owing to the following events: At times when the 
appearance of a Buddha was drawing near, Mahã Brahmãs of Suddhãvãsa abode 
incorporated in astrological works certain compilations of prognosticative matters with 
reíerence to the marks, etc., of a Great Man who would become a Buddha (Buddha 
Mahãpurisa Lakkhanà). The Brahmãs came down to the human world in the guise of 
brahmin teachers and taught all those who carne to learn as pupils. In so doing their idea 
was: “Those, who are possessed of accumulated merit and mature intelligence, will learn 
the works of astrology which include (the art of reading) the marks of a Great Man.” That 
was why these Brahmins were able to read the marks such as those indicating the íuture 
attainment of Buddhahood and others. 

The TMrty-Two Major Marks of A Great Man 

There are thirty-two major marks which indicate that their possessor is a Great Man 
(Bodhisatta). They are as follows: 

(1) The mark of the level soles of the feet which, when put on the ground, touch it 
íully and squarely; 

(2) The mark of the íigures in the one hundred and eight circles on the sole of each 
foot together with the wheel having a thousand spokes, the rim, the hub and all 
other characteristics; 

(3) The mark of the projecting heels; 

(4) The mark of the long and tapering íingers and toes; 

(5) The mark of the soft and tender palms and soles; 

(6) The mark of the regular íingers and toes like finely rounded golden rail posts of a 

palace window; there is narrow space between one íinger and another as well as 
between one toe and another; 

(7) The mark of the slightly higher and dust-free ankles; 

(8) The mark of the legs like those of an antelope called eụi; 

(9) The mark of the long palms of the hands which can touch the knees while standing 

and without stooping; 

(10) The mark of the male organ concealed in a sheath like that of a Chaddanta 
elephant; 
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(11) The mark of the yellow and bright complexion as pure singĩnikkha gold; 

(12) The mark of the smooth skin (so smooth that no dust can cling to it); 

(13) The mark of the body-hairs, one in each pore of the skin; 

(14) The mark of the body-hairs with their tips curling upwards as if they were looking 
up the Bodhisatta's face in devotion; 

(15) The mark of the upright body like a Brahmấs; 

(16) The mark of the íullness of ílesh in seven places of the body: the two upper parts 

of the feet, the two backs of the hands, the two shoulders and the neck; 

(17) The mark of the full and well developed body, like a lion's íront portion; 

(18) The mark of the full and well developed back of the body extending from the 
waist to the neck like a golden plank without any trace of the spinal furrow in the 
middle; 

(19) The mark of the symmetrically proportioned body like the circular spread of a 
banyan tree, for his height and the compass of his arms are of equal measurement; 

(20) The mark of the proportionate and rounded throat; 

(21) The mark of the seven thousand capillaries with their tips touching one another at 
the throat and diííusing throughout the body the taste of food even if it is as small 
as a sesame seed; 

(22) The mark of the lion-like chín (somewhat like that of one who is about to smile); 

( 23 ) The mark of the teeth numbering exactly íorty; 

(24) The mark of the teeth proportionately set in a row; 

(25) The mark of the teeth touching one another with no space in between; 

(26) The mark of the four canine teeth white and brilliant as the morning star; 

(27) The mark of the long, Hat and tender tongue; 

(28) The mark of the voice having eight qualities as a Brahmấs; 

(29) The mark of the very clear blue eyes; 

(30) The mark of the very soft and tender eyelashes like a newly born calf; 

( 31 ) The mark of the hair between the two eyebrows; 

( 32 ) The mark of the thin layer of flesh that appears by nature like a gold headband on 

the forehead. 

These are the thirty-two marks of a Great Man. (Extracted from the Mahãpadãna Sutta 
and Lakkhana Sutta of the Dĩgha Nikãya as well as from the Brahmãyu Sutta of the 
Majjhima Nikãya.) 

Explanations of The Thứty-Two Major Marks 

(1) The mark of the ỉevel soles of the feet which, when put on the ground, touch itỷully and 
squarely. 

When other persons set foot on the ground, the tip of the foot or the heel or the outer part 
of the sole touches the ground íirst, but the middle portion of the sole does not. So also 
when the foot is liíted from the ground, the tip or the heel or the outer part of the sole 
comes up íirst. 

But when a superb man like the Bodhisatta puts down his foot on the ground, the entire 
sole touches it evenly the way the sole of a soft golden shoe does when placed on the 
ground. In the same manner, when his foot is raised, the diíTerent parts of the foot come up 
simultaneously. 

In case the noble Bodhisatta wants to set his foot on the uneven ground, with holes, 
trenches, deep crevices, ditches, pits, banks and the like, all the concave parts of the earth 
rise at that very moment, like an inílated leather bag and the ground become even, like the 
face of a drum. 
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If he liíted his feet with intent to put it down at a distance, even the royal Mount Meru 
appeared underneath the sole of his feet in a moment. 

(2) The mark of the ịìgures in the one hundred and eight circles on the sole of each foot 
together with the wheel having a thonsand spokes, the rim, the hub and all other 
characteristics: 

The íigures in the one hundred and eight circles are: (1) a large spear, (2) a house of 
splendour, srivatsa, (3) a buttercup flower, (4) three horizontal lines on throat, (5) a head- 
ornament, (6) a laid out meal, (7) a royal couch, (8) a hook. (9) a palace, (10) an arched 
gateway, (11) a white umbrella, (12) a double-edged sword, (13) a round fan of toddy 
palm-leaf, (14) a fan of a peacock’s tail, (15) a head-band like íorehead, (16) a ruby stone, 
(17) a lustrous eating bowl, (18) a festoon of sumanã flowers, (19-23) the five kinds of 
lotus, namely, blue, red, white, paduma and punddarĩka, (24) a jar full of mustard seeds, 
etc., (25) a bowl similarly full, (26) an ocean, (27) a Cakkavãìa mountain, (28) the 
Himalayas, (29) Mount Meru, (30-31) the disc of the sun and the disc of the moon, (32) the 
planets, (33-36) the four island-continents with two thousand minor surrounding islands, 
(37) a Universal Monarch with flowers and seven treasures, (38) a white conch with a 
clockwise spiral Shell, (39) a couple of golden carps, (40) a missile weapon, (41-47) seven 
great rivers, (48-54) seven surrounding mountain ranges, (55-61) seven rivers (between the 
seven mountain ranges), (62) a garuỊa king, (63) a crocodile, (64) a banner, (65) a streamer, 
(66) a golden palanquin, (67) a yak-tail fly-flap, (68) Kelãsa, the silver mountain, (69) a 
lion king, (70) a tiger king, (71) a Vaìãhaka horse king, (72) an Uposatha elephant king or 
a Chaddãnata elephant king, (73) Bãsukĩ, the Nãga king, (74) a golden harhsa king, (75) a 
bull king, (76) Erãvana, the elephant king, (77) a golden sea-monster, (78) a golden boat, 
(79) a Brahmã king, (80) a milch cow with her calf, (81) a kinnarã couple (male and 
íemale), (82) a karavĩka (bird) king, (83) a peacock king, (84) a crane king, (85) a 
cakkavãka (ruddy-goose) king, (86) a jĩvam-jĩvaka or partridge (pheasant) king, (87-92) the 
six planes of celestial sensual existence, (93-108) the sixteen planes of rupăvacara Brahmã 
existence. 

These are the íigures in the one hundred and eight circles on the Bodhisatta's soles. 

(Then the author quotes the enumeration of these íigures composed in verse form by the 
Taunggvvin Sayadavv, Head of the Sangha, as it appeared in his GuỊhatthadĩparh Vol I. We 
do not translate it, for it will be a repetition.) 

(3) The mark of the prọịecting heeỉs. 

By this is meant all-round developed heels. To elaborate: With ordinary people, the 
íorepart of the foot is long; the calf stands right above the heel; and so the heel looks cut 
and hewn. This is not the case with the noble Bodhisatta. The sole of his foot may be 
divided into four equal parts, of which, the two íront ones form the íoremost sector of the 
sole. The calf stands on the third part. The heel lies on the íourth. looking like a round top 
(toy) placed on a red rug as though it has been treated on a lathe. (As for ordinary people, 
since the calf is situated on the top of the heel, the heel looks ugly, as though it were cut 
and hewn unsymmetrically. In the case of a Bodhisatta, however, the calf is on the third 
part of the sole. The rounded heel which occupies the fourth sector and which is 
conspicuous against the reddish skin is accordingly elongated and graceíul.) 

(4) The mark of the long and tapering fingers and toes. 

With ordinary people, some íingers and toes are long and others short. Their girths also 
differ from one another. But this is not so in the case of the Bodhisatta. His íingers and 
toes are both long and even. They are stout at the base and taper tovvards the tip, 
resembling sticks of realgar made by kneading its powder with some thick oil and rolling it 
into shape. 

(5) The mark of the soft and tender palms and soles. 

The palms and soles of a Bodhisatta are very soft and tender, like a layer of cotton wool 
ginned a hundred times and dipped in clariíied butter. Even at an old age they never change 
but remain soft, tender and youthíul as when young. 
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(6) The mark of the reguìar ýìngers and toes ìike ýìneỉy rounded golden rai! posts of a 
palace window; there is narrow space between one ýìnger and another as well as 
between one toe and another. 

The four íingers (excluding the thumb) and the five toes of a Bodhisatta are of equal 
length. (If the reader raises his right palm and looks at it, he will see that his íingers are not 
equal in length.) The Prince's eight íingers of both left and right hands are of equal length; 
so are his ten toes of both left and right feet. Accordingly, the somewhat curved lines on 
the joints taking the shape of barley seeds show no variation in length. In fact, they seem to 
form a 10W of curves, one touching another. The marks of these barley seeds are like 
uniíomily and vertically íixed balusters. Thereíore his íingers and toes resemble a palace 
window with a golden lattice created by master carpenters. 

(7) The mark of the slightly higher and dust-free ankles. 

The ankles of ordinary people lie close to the back of the feet. Thereíore their soles 
appear to be íastened with cramps, small nails and snags; they cannot be turned at will. 
This being the case, the suríace of the soles of their feet is not visible when they walk. 

The ankles of a Bodhisatta are not like this: they are about two or three íingers' length 
above the soles like the neck of a vvatering jar. Thereíore, the upper part of the body from 
the navel upwards maintains itselí motionlessly, like a golden statue placed on a boat: only 
the lower part of the body moves, and the soles turn round easily. The onlookers from the 
four directions, i.e., íront, back, left and right, can see well the suríace of his soles. (When 
an elephant walks, the suríace of the sole can be seen only from behind. But when the 
Bodhisatta walks, his soles can be seen from all four quarters.) 

(8) The mark of the ìegs like those of an antelope called eni. 

(Let the reader feel his calf and he will find the hardness of his shin bone at the íront and 
see the muscles loosely dangling on the back.) But the Bodhisatta's calves are diííerent; like 
the husk that covers the barley or the paddy seed, the muscles evenly encase the shin bone 
making the leg round and beautiíul; it is thus like that of an antelope known as eni. 

(9) The mark of the long palms of the hands which can tonch the knees while standing and 
without stooping. 

Ordinary persons may be hunch-backed or bandy-legged or both hunch-backed and 
bandy-legged. Those who are with bent backs have no proper, proportionate írame because 
the upper part of the body is shorter than the lower part, nor do those with bandy legs 
because the lower part of the body is shorter than the upper part. (It means that the íormer 
are shorter in their upper part and the latter are shorter in the lower part of the body.) 
Because of the improper, disproportionate development of the írames, they can never touch 
their knees with their palms unless they lean forward. 

It is not so in the case of a Bodhisatta. Neither the upper part of his body is bent nor the 
lower part crooked; both the upper and the lower parts are properly and proportionately 
íormed. And so, even while standing and without stooping, he can touch and feel the knees 
with both the palms of his hands. 

(10) The mark of the male organ conceaỉed in a sheath like that of a Chaddanta elephant. 
The male organ of a Bodhisatta is hidden in a lotus-like sheath, bearing resemblance to 

that of the king of bulls or to that of the king of elephants and so íorth. It is the organ that 
has a cover as if it were placed in a felt, velvet or thick-cloth pouch that is made to 
measure. 

(11) The mark of the yellow and bright complexion as pure sihgĩnikkha gold. 

Bodhisattas naturally have complexion of smooth solid gold, like a golden statue which 

has been polished with the powder of red oxide of lead (vermilion) and rubbed with the 
canine tooth of a leopard and treated with red ochre. 

(With reíerence to this characteristic, even though the Pãli Texts and their 
Commentaries stated suvannavanna kahcanasannibhattaca ...” of which suvanna 
and kancana mean ordinary gold, the translation by noble teachers into Myanmar 
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of these words is “...like siúgTnikkha gold...”. This is due to the fact that the word 
‘siủgĩnikkha savanno ’ meaning ‘having the colour of sihgĩnikkha pure gold’ is 
contained in the gãthãs uttered by Sakka in the guise of a youth, when the 
Bodhisatta entered the City of Rãjagaha for alms-food, and also due to the fact that 
singT stands out as the best kind of gold. Among the different kinds of gold used by 
people, rasaviddha gold is superior to yuttỉka gold, ãkaruppannã gold is superior to 
rasaviddha gold, the gold used by devas is superior to ăkaruppannã gold, among 
the variety of gold used by devas, sãtakumbha gold is superior to cãmĩkara gold; 
jambunada gold is superior to sãtakumbha gold; and íinally singT gold is superior 
to that jambunada gold. It is said so in the exposition of the Pathama Pĩtha in the 
Vimãnavatthu Commentary, and the exposition of the chapter on 
Bimbisãrasamãgama, Mahãkhandhaka of the Vinaya Mahãvagga, Terasakanda 
Tika.) 

(12) The mark of the smooth skin (so smooth that no dust can cling to ừ). 

The skin of the Noble One is so soft and smooth in texture that both fine and gross dust 
cannot cling to it. Just as a drop of water, which falls on a lotus leaf, cannot stay on it but 
falls away, even so all the dust that touches a Bodhisatta slips off instantly. 

If he is thus dust-free and clean, why does he wash his legs and hands or bathe? He does 
so for the purpose of adjusting himselí to the temperature of the moment, for the purpose 
of enhancing the merit of the donors, and for the purpose of setting an example by entering 
the monastery after cleansing himselí as required by the disciplinary rules so that his 
disciples might follow. 

(13) The mark of the body-hairs, one in each pore of the skin. 

Other people have two, three or more body-hairs growing in each pore. But this is 
different in the case of a Bodhisatta, only a single hair grows in each pore. 

(14) The mark of the body-hairs with their tips curling upyvards, as if they were ỉooking np 
at the Bodhisatta''s face in devotion. 

The Bodhisatta's body-hairs, one in each pore, are blue like the colour of a collyrium 
stone. These hairs curl upwards clockwise three times as if they were paying homage by 
looking up at the Bodhisatta's face, íresh and graceíul like a new paduma lotus bloom. 

(15) The mark of the upright body like a Brahmếs. 

Just as a Brahmấs body which never inclines forward or backward or sideways even 
slightly but assumes an upright attitude, so is the Bodhisatta's body which is períectly 
straight upwards. He has a body which is tender and beautiíul, as though it were cast in 
singĩnikkha gold. 

As for ordinary people, their bodies generally lean or bend in one way or the other at one 
of these three places, viz., the nape, the waist and the knees. If bent at the waist, the body 
leans backwards and if bent at the nape and the knees, the body stoops forwards. Some 
very tall people tend to lean sideways, either left or right. Those who lean backwards, have 
their faces turned upwards, as if they were observing and counting the constellations in the 
sky; those who bend down, have their faces turned downwards, as if they were studying the 
characteristics of the earth. Sorne people are lean and emaciated like spikes or sticks 
because they have not sufficient blood and flesh. 

Bodhisattas, however, are not like this, as they have upright bodies, they resemble a 
golden post of the arched gatevvay erected at the entrance to a celestial City. 

In this matter, such íeatures as an upright body like a Brahmấs and some other 
characteristics of a Great Man are not yet íu11y maniíest during his iníancy as an 
ordinary person of average intelligence. But, by examining the marks, íeatures, and 
conditions as they existed at the time of his birth, the learned Brahmins, because of 
their expert knowledge in the Vedayita Mantras of the Suddhãvãsa Brahmãs, ha ve 
come to believe: “When the Prince grows older with greater intelligence, the 
characteristics of his body, such as being upright like a Brahmấs and so íorth, will 
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become maniíest and seen by all.” Thereíore they pondered and reckoned and 
oíĩered their readings as though the marks were then already visible fully to them. 

(In the same way, the growth of exactly forty teeth, their being regular and such 
other íeatures did not come into existence in his iníancy yet but since the Brahmins 
foresaw that these íeatures would appear later on at an appropriate time, they could 
predict by means of their learning in the mantras of the Suddhãvãsa Brahmãs. ) 

(16) The marli of the ýullness of ỷìesh in seven places of the body: the two upper parts of the 
feet, the two backs of the hands, the two shoulders and the neck. 

Ordinary persons have their insteps, backs of the palms, etc., where the arteries maniíest, 
svvollen and distinct in wavy patterns and are like a network. The bone-joints are also 
visible at the edges of the shoulders and also in the neck. On seeing them, thereíore other 
people would think that they are like petas (ghosts), who are dwellers of the cemetery and 
have ugly shoulders, protruding neck-bones and swollen arteries. 

It is not so in the case of the noble Bodhisatta. There is íullness of the flesh in the 
aíoresaid seven places. Fullness of ílesh does not mean that the Hesh has puffed up to the 
point of ugliness. It is the íullness which is just elegant, which just makes the arteries not 
conspicuous and the bones not protruding. Thereíore, the Bodhisatta has no arteries puffed 
up in the insteps of the feet and on the backs of the palms, and also no bones thrusting out 
at the edges of the shoulders and in the neck. He has the neck that is like a small well- 
polished golden drum. Because of the íullness and elegance in the said seven places of the 
body, he appears in the eyes of the onlookers like a wonderfully carved stone image or like 
an exquisitely painted portrait. 

(17) The mark of theýull and we!!-developed body like a lioris ỷront portion. 

The íront portion of the lion is íully developed but its’ back part is not. Thus, the back 
part is not given as an example here, and the comparison is only with the íorepart. Though 
this example is given, it is not that there are such unseemly íeatures in the Bodhisatta's 
body as are íound in the lion's, namely, bending, rising, sinking, and protruding and so on 
in certain parts of the body. In fact, the limbs of the Bodhisatta are as they should be, i.e., 
long where they should be long, short where they should be short, stout where they should 
be stout, lean where they should be lean, broad where they should be broad, round where 
they should be round, and thus his limbs are the most becoming and the most beautiíul. The 
likeness of the Bodhisatta's body cannot be created by any master craítsmen or any renown 
artists. 

(18) The mark of the full and well developed back of the body, extending from the waist to 
the neck like a goìden pỉank, without any trace of the spinal furrow in the middle. 

This brieíly means that the back of a Bodhisatta is particularly developed and 
magniíicent. The Hesh over the ribs, the ílesh on both left and right sides of the back and 
the flesh in the middle of the back are well íormed and graceíul from the waist up to the 
neck. 

The suríace of the back of ordinary people appears split into two sections. The spine and 
its Hesh in the middle remain sunk and depressed or curved; or it comes out and becomes 
bulging. The flesh on either side of the middle backbone appears convex and straight, like a 
split bamboo placed in a prone position. The Hesh at the edges of the back is thin and 
slight. 

As for the Bodhisatta, the ílesh on either side and at the end of his spine, that on his ribs, 
on the portion underneath his shoulders and along the middle of his spine, are all íully 
developed from his waist to the neck, without any traces of a long cut in the middle. And 
so, the suríace of his back is full with layers of flesh, like an erected plank of gold. 

(19) The mark of the symmetrically proportioned body like the circular spread of a banyan 
tree, for his heiglĩt and the compass ofhis arms are of eqnal measurement. 

Just as a banyan tree with its trunk and branches measuring fifty or a hundred cubits has 
its vertical length and its horizontal length equal, even so the Bodhisatta's height and the 
length of his arms when stretched out sideways are of equal measurement (which is four 
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cubits). (The height and the length of the two arms of other people are generally not equal.) 

(20) The mark of the proportionate and rounded throat. 

Some people have necks, which are long like that of a crane; others have necks which are 
curved like that of a paddy-bird; still others have necks which are pudgy, swollen and large 
like that of a pig. When they speak, veins around the necks puff up, looking like a meshed 
netting, and their voices come out íeebly and íaintly. 

The neck of a Bodhisatta is like a well-rounded small drum. When he speaks, the network 
of veins is not visible. His voice is loud and booming like the sound of thunder or a drum. 

(21) The mark of the seven thousand capillaries with tlĩeir tips touching one another at the 
throat and diffusing throughout the body the taste of food, even if it is as small as a 
sesame seed. 

The Bodhisatta’s seven thousand capillaries, whose upper ends interconnected íorming a 
group, lie at his throat. They appear as though they are vvaiting to send down the taste of all 
the swallowed food throughout his body. When the food, even as small as the size of a 
sesame seed, is placed on the tip of his tongue and then eaten, its taste diffuses all over his 
body. That was why the Bodhisatta was able to sustain his body with a mere grain of rice 
or with just a palmíul of bean Soup, etc., during his six-year long practice of austerities 
(dukkaracariyã). 

Since it is not so in the case of ordinary people, the nutritious essence of all the food 
eaten by them cannot spread all over their bodies. For this reason, they are much exposed 
to diseases. 

(22) The mark of the lion-like chín (somewhat like that of one who is about to smile). 

This mainly means to draw a comparison only with the lower chín of the lion. Only the 
lower jaws of the lion has íullness, his upper jaw is not so well formed. Both the upper and 
lower jaws of a Bodhisatta, however, are full like the lion's lower jaw. They are also 
comparable to the moon which rises on the twelfth of the bright íortnight. 

(23) The mark of the teeth numbering exactìy forty. 

What is meant is that the Bodhisatta has twenty upper teeth and twenty lower teeth, 
making a complete set of íorty teeth. 

As for ordinary people, those who are said to have a complete set of teeth possess only 
thirty-two in all. The Bodhisatta, however, excels others by having íorty teeth, twenty 
upper and twenty lower. 

(24) The mark of the teeth proportionately set in a row. 

Ordinary people have some teeth protruding and some short and depressed, thus íorming 
an irregular set. On the contrary, the Bodhisatta has even teeth, like pieces of mother-of- 
pearl uniíormly cut by a saw. 

(25) The mark of the teeth touching one another with no space in between. 

Ordinary people have the teeth which are separated from one another or which have gaps 
between one another like those of a crocodile. Thereíore, when they eat and chew fish, 
meat, etc., the gaps are íilled with particles of food that are stuck in them. This is not so in 
the case of the Bodhisatta. His teeth stand like diamonds properly fixed in a series on a 
plank of gold or coral. 

(26) The mark of the four canine teetlĩ white and briỉliant as the morning star. 

Some canine teeth of ordinary people are in a decaying State, thus they are blackened or 
discoloured. But the Bodhisatta's four canine teeth are extremely white, they are endovved 
with the kind of brilliance which surpasses that of the morning star. 

(In this connection, it may be asked as to how the learned Brahmins knew the 
characteristics relating to these teeth, when in fact the teeth had not come out yet in 
the newly bom Bodhisatta. The ansvver is: The learned Brahmins, who read the 
body-marks on the authority of their Brahmanical book, observed the likely place 
where the teeth would grow, and in anticipation of what would certainly take place 
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on the Bodhisattấs Corning of age, they predicted as though the teeth had already 
grown. 

(Here something about the treatise on the marks of a great man will again be told 
as given in the exposition of the Ambattha Sutta and others. On the eve of the 
appearance of a Buddha, Brahmãs of Suddhãvãsa abode inserted the Science of 
prognostication in the Vedic books, proclaiming that “these form the 
prognostication about Buddhas”, they gave instructions in the Vedas under the 
disguise of Brahmins. In the work on the marks of a great man that contains the 
prognostication about Buddhas, the physical marks of those who would become 
Buddhas, Paccekabuddhas, Agga-sãvakas, Eighty Mahã-sãvakas, the mother and 
íather of a Buddha, His noble attendants or a Universal Monarch are mentioned 
completely. Thereíore, the description of the marks of a great man directly occurs 
in these ancient Vedic texts. 

(But aíter the Buddha’s attainment of Parinibbãna, the treatise on the marks of a 
Great Man that carne into existence by virtue of the Buddha's glory gradually 
disappeared, starting with one or two gãthãs, in the same way as the light generated 
by the sun gradually disappeared aíter sunset.) 

(27) The mark of the long,flat and tender tongue. 

The tongues of other people may be thick; they may be small, short, rough or uneven. 
Contrasting with them, the Bodhisatta's tongue is very soft, long, broad and beautiíul. 

To make the meaning more explicit: The characteristics of the Buddha’s tongue could not 
be seen easily by those vvishing to study them aíter His attainment of Buddhahood. So, in 
order to dispel the doubts of the youths, Ambattha, Uttara and others, who had come to 
investigate them, the Buddha demonstrated the soítness of His tongue by curling and 
rolling it round to look like a hard pin (or to look like a rolled food coupon) and then by 
stroking with it the two sides of the nose; he demonstrated its great length by stroking with 
it the passage of the two ears; he demonstrated its breadth by covering with it the whole 
suríace of the íorehead right up to the edge of the hair. (The tongues of ordinary people 
cannot come out from the mouth more than one inch.) 

(28) The mark of the voice having eiglĩt qualities as a Brahmã's. 

Other people have voices which are intermittent, cracked and unpleasant like the caw of a 
crow. In contrast with them, the Bodhisatta is endowed with a Brahmã-like voice. To make 
it more explicit: the Brahmấs voice is pure and clear because it is not effected by bile or 
phlegm. So also the Bodhisatta's organs of articulation, such as the throat, palate, etc., are 
puriíied and cleansed by virtue of his accumulated acts of merit. Because of such purity 
and cleanliness, the sound that originates at the navel comes out with clarity, it possesses 
eight qualities, which are: 

(1) distinctness, 

(2) intelligibility, 

(3) sweetness, 

(4) pleasantness, 

(5) roundedness, 

(6) compactness (it does not go beyond audience), 

(7) deepness (it is not shallow but íorceíul), and 

(8) resonance. 

What is in fact extraordinary, marvellous and astonishing about this voice is that it is a 
hundred times, maybe, a thousand times sweeter and more pleasant than the extremely 
melodious voice of a karavĩka bird. To elaborate: The cry of the karavĩka is slow, drawl, 
long protracted and pleasant; it is full, compact and sweet. While sitting on an upper branch 
of a tree, it warbles, and then it moves onto a lower branch; yet it is able to hear the sound 
it has made while on the upper branch: so slow and pleasant is its cry. 

Having cut open a luscious ripe mango by biting with its beak and drinking the juice that 
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flows out, the karavĩka warbles; then the four legged animals get intoxicated with the 
karavĩka's sound (as though they were rendered unconscious by drunkenness) and begin to 
gambol with great delight. Other quadrupeds too, they have gone to the grazing ground and 
are eating and chewing the grass, íorget the food in their mouth and stand still, listening to 
the sound from the karavĩka. Small animals, such as deer, antelopes, etc., who are on the 
run in fear, íleeing for life as they are chased in great haste by beasts of prey, such as 
lions, leopards and tigers, having íorgotten the danger to their lives, stop running only to 
listen to the karavĩka 's voice without liíting up the foot that has been put down and without 
putting down the foot that has been liíted up. In the same way, the wild beasts who have 
been chasing to pounce on their prey become unavvare of the food which they are about to 
eat, stop chasing and listen only to the karavĩka's cry. Birds ílying in the sky spread their 
wings and stop ílying to listen. Fish in the water also keep their hearing organs steady and 
stop to listen to the song of the karavĩka. (Buddhavamsa Commentary) 

(Please see the story of the karavĩka's sound and Queen Asandhimittã in the Anudĩpanĩ: 
Chapter 1.) 

(29) The mark of the very clear blue eyes. 

This does not mean to say that both eyes of a Bodhisatta are blue all over. The expression 
is made as a general statement. In fact, where they should be blue, they have the colour of 
aparậịita flower; where they should be yellow and golden, they are like the colour of 
kanikăra flower; where they should be red, they are like the colour of bandhuku flower; 
where they should be white, they are like the colour of the morning star; where they should 
be black, they are like the colour of black beads. The eyes of a Bodhisatta bear 
resemblance to an open window in a golden mansion — the window that has the motií of a 
lion made of rubies at its base. (According to the Jinãlaủkãra Tika, the likeness is that of a 
palace window that has a lion's íigure made of rubies and íixed at its bottom on the golden 
wall.) 

(30) The mark of the very soft and tender eyelashes ỉike a newly bom caỉf’s. 

This particular mark is termed gopakhuma lakkhana in the Pãli Text. The Pãli word 
gopakhuma reíers to the eye (the whole eye) comprising the eye lashes and other parts of 
the eye. Of all kinds of calves, the eye of a black calf is thick and turbid. That of a red calf 
is particularly clear and bright. Here in the case of gopakhuma ìakkhana, it signiíies the 
eyes of the new born red calf. The eyes of ordinary people are not períect. Like the eyes of 
elephants, rats or crows, some have protruding eyes, and others have eyes with deep 
sunken eye-sockets. The Bodhisatta's eyes are diííerent. They are like thoroughly washed 
and polished ruby stones and have soft and smooth tender, íresh, bluish eyelashes growing 
in a row. This mark of the entire eye is characterừed by the eyelashes. (This mark is in 
effect a description of the whole eye with reíerence to the eyelashes which form only a 
part of the eye. What is meant is that the Bodhisatta had the eyes which are not protruding, 
nor sunken but are clear like ruby stones kept well-washed and polished, with eyelashes 
which are soft, smooth, tender, Iresh and bluish, growing in a row like those of a newly- 
born red-coloured calf.) 

(31) The mark of the hair between the two eyebrows (unna-loma). 

This hair grows graceíully in the middle of the two eyebrows, directly above the ridge of 
the nose and at the centre of the íorehead. It is pure all over, like the morning star. It is as 
soft as the cotton wool ginned and reíined a hundred times and dipped in clariíied butter. It 
is white as the colour of simbali silk-cotton. When it is stretched from the tip with one's 
hand, it is two cubits long. When it is released from the hand, it coils back clockwise with 
the tip curling upwards. It is of beauty that attracts and commands veneration of every 
onlooker, like a silver star studded on a pure gold plate, or like pure milk flowing out of a 
golden vessel, or the morning star in the sky that reílects by the sun light at dawn. 

(32) The mark of the thin layer of ỷìesh that appears by nature like a gold headband on the 
/orehead. 

What is meant is that the Bodhisatta has a períect íorehead as well as a períect head. 
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The Forehead 

The thin layer of the flesh on the íorehead of the Bodhisatta covers the whole of it, rising 
from end to end, i.e. from the top part of the right ear to the left. This particular layer of 
flesh being soft, golden in colour, lustrous and extensive on the entire íorehead is graceíul 
like a gold band íastened to a royal íorehead. In fact, the gold band on a king's íorehead 
(the royal insignia ) is an imitation of the íorehead of a Bodhisatta which is use as a sign of 
royalty by kings who have no such natural íeature). (This is an explanation of how the 
Bodhisatta is endowed with the perfect íorehead). 

The Head 

The head of the Bodhisatta is períect in all aspects. Unlike the Bodhisatta's, the heads of 
ordinary people are imperíect. Some look like a monkey's, as though they were broken in 
two parts. Others seem to have cracks. Still others have so little Hesh that they appear as 
skulls just covered by the skin. There are also heads disproportionate like a gourd, and 
there are still others which are curved at the back or protruding (with the occiput bulging). 
In contrast with them, the Bodhisatta has the head of períect fullness like a golden baluster, 
as if it had been carved out with a round chisel to make it round, smooth and beautiíul. 

(This thirty-second mark is mentioned in the Text as unhĩsasĩso. Its meaning can be 
taken in two ways: (a) having a head which looks as though it were wrapped by a 
thin layer of Hesh on the lorehead. or (b) having a round splendid head like a 
headband made by an expert. Because of its dual meaning, the explanations of both 
the períect íorehead and the períect head are given here.) 

(The kamma and other íactors that bring about these thirty-two major marks are 
separately discussed in the Anudĩpanĩ. ) 

The Eighty Minor Characteristics 

The Bodhisatta, a great man, is also endowed with eighty minor characteristics called asĩti 
anuvyaậịana, which accompany the major ones. These eighty minor marks will now be 
brictly mentioned, as appear in the Jinãlankãra Tika and other texts. 

(1) Closely knitted íingers and toes with no intervening gaps (i cit'angulita ). 

(2) Fingers and toes tapering gradually from the base to the tips ( anupubb'angulita ). 

(3) Round íingers and toes ( vatt'angulita ). 

(These are the three characteristics concerning the fingers and toes.) 

(4) Red íingernails and toenails ( tamba nakhatã). 

(5) Tall, pointed and prominent íingernails and toenails ( tunga nakhatã). 

(6) Neat and smooth íingernails and toenails (, siniddha nakhatã). 

(These are three characteristics conceming theýìngernails and toenails). 

(7) Neither receding nor protruding ankles, i.e. inconspicuous ankles ( nigũỊha 

gopphakatã). (Others’ ankles are bulging and conspicuous.) 

(8) Evenness of the tips of all ten toes ( sama pãdată). 

(This is the one characteristic conceming the toes.) 

(9) Manner of vvalking graceíully like an elephant king (gajasamãn'akkamatã). 

(10) Manner of vvalking graceíully like a lion king ( sĩhasamãn'akkamatã). 

(11) Manner of vvalking graceíully like a haihsa king (harhsasamãriakkamatã). 

(12) Manner of vvalking graceíully like a bull king (usabhasamãn ’akkamatẫ). 

(13) Manner of vvalking clockwise ( dakkhinãtvatta gatitã). 

(These are the five characteristics concerning the manner of walking.) 

(14) Round knees that are beautiíul on all sides (samantato cãrụịannu mandalatã). 

(This is the one characteristic concerning the knees.) 

(15) Well developed male organ ( paripunna purisavyanjanatã.) 


242 



Chapter 1 

(This is the one characteristic of the maỉe genitaỉia.) 

(16) Navel with uninterrupted lines (acchidda nãbhitã.) 

(17) Deep navel ( gambhĩra nãbhitđ). 

(18) Navel with a right turning ringlet ( dakkhinãvatta nãbhitã). 

(Tliese are the three chciracteristics concerning the navel.) 

(19) Thighs and arms like an elephant's trunk ( dviradakara sadisa-ũrubhụịatã). 

(This is the one characteristic concerning the thighs and arms.) 

(20) Well proportionate body (suvibhatta gattată). (By this is meant flawless frame.) 

(21) Gradually rising body (anupubba gattatã). (By this is meant agreeably íormed upper 
and lower parts of the body.) 

(22) Fine body ( mattha gattată). 

(23) Neither lean nor plump body ( anussann ănanussanna sabbagattatã ). 

(24) Wrinkle-free body (aìĩna gattată). 

(25) Body free of moles, íreckles, etc. ( tilakãdivirahita gattatã). 

(26) Regularly lustrous body ( anupubba rucira gattată). 

(27) Particularly clean body ( suvisuddha gattatã). 

(More characteristics concerning the body will follow later on.) 

(28) Physical strength equal to that of one thousand crores of Kalavaka elephants 
(kotisahassa hattliibala dhăranatã). 

(This is the only characteristic concerning the physical strengtlĩ.) 

(29) Prominent nose like a golden goad ( timga nãsată). 

(Tlĩis is the only characteristic concerning the nose.) 

(30) Dark red gums ( suratta dvỳamamsată). (In the Samantacakkhu Dĩpanĩ occurs 
rattadvụamukhatã, red lips.) 

(This is the only characteristic concerning the gums.) 

(31) Clean teeth (suddha dantată). 

(32) Neat and smooth glossy teeth (siniddha dantatã). 

(Two characteristics concerning the teeth.) 

(33) Pure íaculties of sense, such as eyes, etc. (visuddh'indriyatđ). 

(This is the only characteristic concerning the sense-facidties of eyes, ears, nose, 
tongne, and body.) 

(34) Round canine teeth (vatta dãthatã). 

(This is the only characteristic concerning the canine teeth.) 

(35) Red lips ( ratt'otthatã). 

(This is the only characteristic concerning the lips.) 

(36) Long mouth-cavity ( ãyata vadãnatã). 

(This is the only characteristic concerning the mouth.) 

(37) Deep lines on the palms ( gambhĩra pãnilekhată). 

(38) Long lines on the palms (ãyata lekhatã). 

(39) Straight lines on the palms (uju ìekhatã). 

(40) Beautiíully íormed lines on the pahns (surucira-santhãna ìekhatã). 

(41) Halo spreading around the body in a circle (parimandala kãyappabhãtvantată). 

(42) Full cheeks (paripunna kapolată). 

(This is the only characteristỉc concerning the cheeks.) 
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(43) Long and broad eyes (ặyatavisãla nettată). 

(44) Very clear eyes with five kinds of colour ( panca pasãdavanta nettatã). 

(Two characteristics concerning the eyes.) 

(45) Eyelashes with their tips curling upwards ( kuiyitagga bhamukatã). 

(This is the only characteristic conceming the eyeỉashes.) 

(46) Soft, thin and red tongue ( mudu tanuka ratta jivhată). (The Samantacakkhu Dĩpanĩ, 
Volume I, says that by this characteristic should be taken three things: soítness, 
thinness and redness, while other teachers wish to take only two: soítness and 
thinness. Here in this book the characteristic is mentioned as one in accordance with 

the Jinãlankãra Tika.) 

(This is the only characteristic concerning the tongue.) 

(47) Long and beautiíul ears ( ãyata-rucira kannatã). (In this connection too, two things 
are taken by others.) 

(This is the only characteristic conceming the ears.) 

(48) Varicosity-free vein ( nigganthi siratẩ). (There are no varicose veins.) 

(49) Neither receding nor protruding veins (i.e. inconspicuous veins) (niggũìa sỉratã). 
(Two characteristic conceming the veins.) 

(50) Round elegant head like a circular umbrella (vatta-chattanibha cãru sĩsatã). 

(This is the only characterìstỉc concerning the head.) 

(51) Long, broad and graceíul íorehead (i ãyata-puthu naìãta sobhatã). 

(This is the only characterìstỉc conceming the/orehead.) 

( 52 ) Natural and beautiíul eyebrows that need not be groomed (susanthãna bhamukată). 

(53) Soft eyebrovvs ( sanha bhamukatđ). 

(54) Eyebrows in regular order (i anuloma bhamukată). 

(55) Large eyebrows ( mahãnta bhamukată). 

(56) Long eyebrows (ãyata bhamukată). 

(Five characteristics conceming the eyebrows.) 

(57) Supple body (sukumãla gattată). 

(58) Very relaxed body ( atỉviya-somma gattatã). 

( 59 ) Very bright body (ativiya-ujjalita gattată). 

(60) Dirt-free body (absence of body secretion) (vimala gattatã). 

(61) Non-sticky body (the body skin alvvays looks fresh) (komaìa gattatã). 

(62) Neat and handsome body (siniddha gattatã). 

(63) Fragrant body (sugandha tanutẩ). 

(Fifteen characteristics concerning the body including the above eight/rom No. 20 to 
No. 27.) 

(64) Body hairs of equal length (no difference in length (sama ìomată). 

(65) Non-sticky hairs ( komaỉa lomată). 

(66) Every body hair coiling clockwise ( dakkhinãvatta lomatã). 

(67) Blue body hairs like the colour of broken stones of collyrium (bhinriaiịịana-sadisa- 
nĩla lomată). (The Samantacakkhu Dĩpanĩ says that it is the blue hair on the head 
that has the splendour of a golden mountain.) 

(68) Round body hairs (vatta ìomatã). 

(69) Smooth body hairs (siniddha ìomatã). 

(Six characteristics concerning the hairs of the body.) 

(70) Very subtle inhaling and exhaling breath (atisukhuma-assãsapassãsa dhãranatã). 
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(Tkis is the onỉy characteristic conceming the respiration.) 

(71) Fragrant mouth (sugcmdha mukhată). 

(This is the only characterỉstic conceming the mouth.) 

(72) Fragrant top of the head (sugandha muddhanatã). 

(This is the onìy characteristic concerning the top of the head.) 

(73) Jet-black hair ( sunĩla kesatã). 

(74) Hair curling clockwise (i dakkhinãvatta kesatã). 

(75) Naturally well groomed hair ( susanthăna kesatã). 

(76) Neat and sort hair ( siniddha kesatã sanha kesatã). 

(77) Untangled hair ( aỉuỉita kesată). 

(78) Hair of equal length ( sama kesată). (Other people have long and short hair mixed. 

This is not so in the case of the Bodhisatta.) 

(79) Non-sticky hair (komaỉa kesată). 

(Seven characteristics conceming the hair.) 

(80) Aggregate of luminous rays called ketumãlã halo which shines íorth from the top of 

the head. The Bodhisatta is marvellous by means of the ketumãlã halo 

0 ketumãlãratana vicittatã). 

(This is the onỉy characteristic conceming the halo.) 

The Bodhisatta possesses the above eighty minor characteristics. (The enumeration is 
made here in accordance with that contained in the Jinãlaủkãra Tika.) 

The Satapunna Characteristics 

The aíorementioned major and minor marks can also be termed as satapunna 
characteristics. The Bodhisatta has períormed a hundred-fold of the total number of times 
all other beings have períormed in each kind of meritorious deed throughout the 
innumerable world-systems. Hence, his merits are known as satapunna, ‘a hundred-fold 
merit’, whereby he acquữes the thirty-two major and eighty minor marks as a result. 

The Naming of The Prince 

In this way, having examined the Prince's major and minor marks careíully, the learned 
Brahmins predicted saying: “The Prince will attain Buddhahood.” Aíter discussing among 
themselves the matter of naming of the Prince, they gave him the name of Siddhattha as an 
omen indicating that he would successíully accomplish the task for the beneíit of the entire 
world. 

The Story of The Five Bhikkhus (Pancavaggĩ) 

(Regarding the Five Bhikkhus (Pancavaggĩ) headed by the Venerable Kondanna, 
the Sãrattha Dĩpanĩ Vinaya Sub-Commentary on one hand and Jãtaka Commentary 
and the Buddhavamsa Commentary on the other, narrate diííerent stories. The 
story of the Five Bhikkhus will be inserted here according to the versions of the 
said Sub-Commentary and Commentaries.) 

The Sãrattha Dĩpanĩ Version 

At the time of the birth of the Prince, out of the learned Brahmins who were the selected 
mark-readers, namely, Rãma, Dhaja, Lakkhana, Manti, Koọdanna, Bhoja, Suyãma and 
Sudatta, five, led by Kondanna íoretold. saying: “The Prince would certainly become a 
Buddha.” Thereaíter, having handed over to their íamilies the remunerations they received 
at the prognostication ceremony, they put on the robes, dedicating themselves to the 
Bodhisatta as they had corne to the conclusion: “That great man, the Prince, will not remain 
in a household life so he will deíinitely attain Buddhahood.” These Brahmins had been 
well-versed in the Vedas since their boyhood; they had been also treated as teachers since 
then. They agreed among themselves to renounce the world, for they thought to 
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themselves: “We will not be able to cut off the tangles of our íamilies when we get 
married. It is thereíore better for us to go íorth early.” Hence their dedication to the 
Bodhisatta immediately after their prognostication when they were still young. Taking up 
their residence in íorest dwellings, they sometimes enquired, asking lay people: “Friends, 
has the young prince renounced the world?” “How can you see the prince's renunciation? 
He is enjoying royal luxuries in the midst of íemale dancers in the three palaces, as though 
he were a divine being,” replied the people. Then the Brahmins, thinking that “The wisdom 
of the Prince is not mature yet,” went on waiting unworriedly for the moment of the 
Prince’s renunciation. (This is the version given in the third volume of the Sãrattha Dĩpanĩ 
Tika.) 

The Version of The Commentaries on The Buddhavamsa and The Jãtaka 

Aíter naming the Prince, Siddhattha, the select eight learned Brahmins went home and 
summoned their sons and said: “Dear sons, we are now advanced in age. Prince Siddhattha, 
son of our King Suddhodãna, will certainly become an Enlightened One. We do not know 
for sure, however, whether we will see the young prince attain Buddhahood. When he does, 
take up ascetic life in the dispensation of that Buddha.” 

Out of the eight learned Brahmins, seven lived till old age but expired beíore the Prince’s 
renunciation and were reborn in good or evil existences in accordance with their respective 
deeds. Kondanna alone survived in good health. When the Prince attained manhood and 
renounced the world, he went to Uruvelã íorest and mused: “Delightíul is this region! It is 
agreeable to one who is inclined to engage in meditation.” And while the Bodhisatta 
(Prince) was then devoting himselí to dukkaracariyã asceticism in that íorest, Kondanna, 
learning the news that “The Prince has become a recluse,” went to the sons of the late 
seven Brahmins and said: “Young men, Prince Siddhattha is said to have become a recluse. 
The Prince will certainly attain Buddhahood. If your íathers were still alive, they would 
have gone forth and taken up an ascetic life themselves today If you are desirous of 
becoming recluses yourselves, do come along. I am going to follow the Prince and become 
an ascetic.” Of the seven Brahmins' sons, three remained lay men as they did not agree to 
go íorth. 

Only the remaining four agreed and became recluses with Kondanna as their leader. 
These five persons came to be known as PancavaggT Theras. (This is the narration given in 

the Buddhavamsa and Jãtaka Commentaries.) 

Measures taken to prevent The Prince from seeing The Four Omens 

Aíter King Suddhodãna had his son prognosticated, he was reported by the Brahmins that 
“the son will renounce and become a recluse.” So he asked, “On seeing what will my son 
go íorth?” “On seeing the four omens of an old man, a sick man, a dead man and a recluse, 
your son will renounce the world and become a recluse,” answered the Brahmins 
unanimously. 

On hearing the Brahmins' reply, King Suddhodãna ordered, saying: “If my son will 
renounce after Corning across these four omens, from now on, do not permit any person 
who is aged, ailing or a recluse to visit my son. They would create saríivega in him and 
make him bent on renunciation. 1 do not want my son to become a Buddha. I want to see 
him only as a Universal Monarch ruling over the four great islands with two thousand 
surrounding smaller ones and travelling in the sky by rneans of the Wheel-Treasure in the 
company of followers, thirty-six yọịanas in extent.” Then guards, in sufficient number, 
were placed around the four quarters at every distance of one gãvnta to ensure the absence 
of the aged, the sick, the dead and the recluse within the sight of the Prince. 

That very day, an auspicious head-vvashing ceremony was held at which eighty thousand 
royal relatives were present and they discussed among themselves thus: “Whether the 
Prince will become a Buddha or a Universal Monarch, each of us will give a son to wait 
upon him. If he becomes a Buddha, he will travel magniíicently in the company of recluses 
who are of royal blood. Or, if he becomes a Universal Monarch, he will tour majestically 
being accompanied by eighty thousand princes.” Then each of them promised to present a 
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son (to the Prince). 

The Death of Queen Mahãmãyã Devĩ and Her Rebừth in Tusitã 

On the seventh day after the birth of the Prince, his mother, Mahãmãyã Devĩ, reaching 
the end of her life span, passed away and was reborn in Tusitã abode as a deva bearing the 
name of Santusita. 

(The mother died not because she had given birth to a Bodhisatta, but because her 
life span had come to an end. It may be recalled that even when the Bodhisatta 
Deva Setaketu made the five great investigations, Mahãmãyã had only ten months 
and seven days left to live. Nobody else is worthy of occupying the lotus-like 
womb of a Bodhisatta’s mother, for it is like the períumed chamber which has 
housed a Buddha or His statue or an object of worship. Besides, while a 
Bodhisatta’s mother is still alive, it is not appropriate to keep her aside and make 
another woman Chieí Queen. So it is the usual course of event ( dhammatã) that a 
Bodhisatta’s mother should remain alive for only seven days aíter giving birth to 
her son. Hence the passing away of the mother at that time.) 

The Age of Mahãmãyã Devĩ at The Time of Her Demise 

To the query, “In which period of life did Mahãmãyã die?”, the answer is: “She died in 
the middle period.” To elaborate: Since desires and passions abound in sentient beings in 
the íirst period of life, a woman who conceives in this period cannot take good care of her 
pregnancy. Accordingly, the baby at that time is susceptible to many diseases. But the 
womb of the mother remains clean when she passes two thirds of her middle period and 
reaches the last third. And whoever takes conception in such a clean womb is free from 
diseases. Thereíore, the Bodhisatta's mother, aíter enjoying palatial luxuries in the íirst 
period of life, gave birth to a son and died when she came to the third and last stage of her 
middle period of life. ( Dĩgha-Nikãya Commentary, Vol. n, in the exposition of Bodhisatta 
dhammâtã.) 

Strictly following the exposition of this Commentary, íamous teachers of old have 
composed an aphorism in a verse form to State that the mother of the Bodhisatta passed 
away when she was precisely fifty-six years, four months and twenty-seven days old. There 
is also another one saying that the royal mother conceived at the age of fifty-five years, six 
months and twenty days. 

Further explanation in brief: At the time when the mother Mãyã was born as a human 
being, the general life span was one hundred years which may be equally divided into three 
periods, each consisting of thirty-three years and four months. She enjoyed her luxurious 
life in the íirst period of thirty-three years and foor months. If the second period of thirty- 
three years and four months are made into three portions, each portion covers eleven years, 
one month and ten days. The sum of the íirst two portions will then be twenty-two years, 
two months and twenty days. To this, add the number of years and months of the íirst 
period, and the result is fifty-five years, six months and twenty days. At this age, 
Mahãmãyã conceive the Bodhisatta. Hence the second aphorism. 

If and when the ten months duration of pregnancy as well as the seven days that followed 
the Prince’s birth are added to the fifty-five years, six months and twenty days, the sum 
total will be fifty-six years, four months and twenty-seven days. Hence the íirst aphorism. 

(An elaboration of the meaning of the subject-matter under discussion is given in the 
Samantacakkhu Dĩpanĩ, Vol. I.) 

Was Royal Mother Mãyã rebom as A Male or A Female Celestial Being 

To the question as to whether the royal mother, Mãyã, was reborn as a male or a female 
celestial being in the abode of Tusitã, the ansvver, no doubt, should be that she was reborn 
as a male. 

In this matter, aíter superíicially studying the Pãli statement “mãtaram pamukharh katvã” 
some scholars say or write that she was reborn as a ícmale deity; but such reliable works as 
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the Theragãthã Commentary and others hold that “Mãyã was only a male deity in Tusitã 
world of gods.” Concerning Thera KãỊudãyĩs verses in the Dasaka Nipãta of the 
Theragãthã Commentary, Vol. II, it is said: “ dev'ũpapcitti pana purisabhãverìeva jãtã - 
(Mãyấs) rebirth in the abode of gods took place only in the form of a male.” 

Also in the section on the Bodhisatta's auspicious birth, the Jinãlaủkãra Tika mentioned: 
“Yasmã ca Bodhisattena vasitakucchi nãma cetiyagabbhasadisã hoti, na sakkã annena 
sattena ãvasitum vã paribhuíyiturh vã. Tasmã Bodhisattamãtã gabhhavutthănato sattame 
divase kãlaríi katvã Tusitapure devaputto hutvã nibbatti - The womb in which the 
Bodhisatta had stayed was like the chamber of a cetiya: other beings did not deserve to stay 
there or to use it. Thereíore. seven days after giving birth, the Bodhisatta's mother died and 
became 'son of a god’ in the celestial City of Tusitã.” 

Still in the exposition on the Vĩsatigathã of the Manidĩpa Tika, Vol. I, it is asserted: “Sin 
Mahãmãyã hi Bodhisattaríi vịịayitvã sattãhamattarh thatvã ito cavitvã Tusittabhavane 
purisabhãven'eva nibbattã, na itthibhãvenã ti - Having lived only for seven days aíter 
giving birth to the Bodhisatta, Sirĩ Mahãmăyã passed away from this world and was reborn 
only as a man (male deity), not as a woman (íemale deity). It is a regular incident that all 
the mothers of Bodhisattas should live only seven days aíter childbirth and that they should 
all die and reborn in Tusitã Deva abode only as a god and never as a goddess.” Thereíore, 
the fact that Mahãmãyã was born only as a male deity (deva) in Tusitã should be accepted 
without doubt. 

Attendants for The Prince 

For his son, Prince Siddhattha, King Suddhodãna selected and appointed two hundred and 
íorty female attendants who were clean and fair, skilled in carrying out their duties such as 
breast-íeeding, by giving sweet milk free of pungent, salty and other unpleasant tastes, 
bathing, carrying and nursing. 

The King also appointed sixty male servants to help the female attendants and íurther 
appointed sixty officers who would oversee the duties of these men and women. 

Of the two hundred and íorty íemale attendants, sixty were to breast-feed the Prince; 
another sixty were to bathe him with scented water and dress him; still another sixty were 
to carry him, supporting and clasping with their hands, or in their laps and so on for long; 
and the remaming sixty had to share the same duty by taking over the Prince in turn. Thus 
the nursing work was distributed among two hundred and íorty íemale attendants. With the 
sixty male servants and sixty officers, there were altogether three hundred and sixty 
persons responsible for looking aíter the little prince. 

All this is given in accordance with the Sutta Mahãvagga and its Commentary, 
where mention is deíinitely made of appointment of attendants by King Bandhumã 
for his son Prince Vipassĩ (the Bodhisatta). On this basis, the appointment by King 
Suddhodãna has been described. 

In the Swezon Kyawhtin. (Question No.33 of Volume I), this is asked in verse 
form by Shin Nandadhaja, the celebrated Sãmanera of Kyeegan village. The answer 
given by Kyeethai Layhtat Sayadavv is: “There are 60 Myanmar hours in one day 
and one night; since four nurses had to take charge in turn every one hour, multiply 
60 by 4, and the result is 240.” 

If we take the reckoning made in the Swezon Kyawhtin; “four nurses had to take charge 
in turn every one hour” in the sense that one was to feed, and another one was to bathe and 
dress, still another one to tend to him, supporting and clasping with her hands or in her lap, 
and the last one to carry on the same task aíter taking over the Prince in turn, then it is 
quite in consonance with what is contained in the exposition of the Mahãpadãna Sutta of 
the aíoresaid Sutta Mahãvagga Commentary. 

The Selection of Attendants as described in The Temiya Jãtaka 

In the exposition of the Temiya Jãtaka, Jãtaka Commentary, the detailed description of 
how the King of Kãsi chose attendants for his son Temiya (the Bodhisatta) is recorded as 
follows: 
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(1) A tall woman was not appointed nurse because the child's neck is apt to become 
elongated for having to suck milk while remaining close to her bosom. 

(2) A short woman was not appointed nurse because the child's neck is apt to become 
stunted for having to suck milk while remaining close to her bosom. 

(3) A thin woman was not appointed nurse because the child’s limb, such as thighs, etc., 
are apt to be hurt for having to suck milk while remaining close to her bosom. 

(4) A fat woman was not appointed nurse because the child is apt to become crippled with 
its thighs, knees and legs deíormed for having to suck milk while remaining close to 
her bosom. 

(5) A long-breasted woman was not appointed nurse because the child's nose is apt to 
become snub as it might be pressed by her long breasts as he sucks milk while 
remaining close to her bosom. 

(6) A woman with too dark a complexion was not appointed nurse because her milk is 
very cold and not suitable for the child in the long run. 

(7) A woman with too white a complexion was not appointed nurse because her milk is 
very warm and not suitable for the child in the long run. 

(8) A woman suffering from cough was not appointed nurse because her milk is very sour 
and not suitable for the child. 

(9) A woman suffering from phthisis was not appointed nurse because her milk is pungent 

and bitter and not suitable for the child. 

Thus such women were not appointed attendants; only those free from the above deíects 
were appointed, so says the above mentioned Commentary. 

Relying on the statement of the Commentary, Manli Sayadavv describes the same 
selection of attendants in verse form (v.498) in his Mahãsutakãn Magha Deva Lirikã Thít. 
(The author then quotes the whole verse in toto, but we have skipped it over.) 

Mahãpajãpati Gotamĩ brought up The Prince 

Though attendants were selected and appointed for Prince Siddhattha in the said manner, 
it was his aunt (or step mother) Mahãpajãpati Gotamĩ who more oíten than not breast-fed 
him. To explain: Aíter the demise of Mahãmãyã Devi, King Suddhodãna raised the Princếs 
aunt to the status of Chief Queen. Two or three days after the birth of the Prince by Queen 
Mãyã, his aunt Mahãpajãpati Gotamĩ bore Prince Nanda. When Queen Mãyã passed away 
on the seventh day after the Prince’s birth, Mahãpajãpati Gotamĩ entrusted her own son 
Prince Nanda (who was only three or four days old) to nurses, and she herselí breast-fed 
Prince Siddhattha and looked after him. It was in the lap of his aunt (and step mother) that 
Prince Siddhattha stayed most of the time. (From the exposition of the Dakkhinãvibhanga 
Sutta in the Uparipannãsa Commentary.) 

In this way, Prince Siddhattha, the Bodhisatta, grew up blissíully in a gradual manner 
under the care and treatment of hosts of attendants and in great pomp and splendour. 
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THE PERFORMANCE OF THE PLOUGHING CEREMONY 


King Suddhodana saluting The Bodhisatta for The Second Time 

T he day arrived for King Suddhodãna to períorm the ploughing ceremony which was an 
annual seasonal íestival. On that day, the whole royal City of Kapilavatthu was 
decorated like the abode of devas. All the people of the City including workers dressed in 
their best attires, having períumed and adorned themselves with flowers, assembled in the 
palace square. In the íields where the ploughing ceremony was to be held, one thousand 
ploughs were kept in readiness, eight hundred of them were meant for the King and his 
ministers. Seven hundred and ninety-nine ploughs to be manned by the ministers were 
decorated with silver ornaments and equipped with ploughshares together with yokes, oxen 
and driving rods The plough to be ridden and driven by the King was íully ornamented 
with red gold. 

When King Suddhodãna left the royal City with a great retinue of ministers, courtiers, 
bodyguards and other followers, he brought his son, the Bodhisatta, to the ceremonial sites 
and kept him under the delightfully cool shade of a big rose-apple (Syzgium Jambos) tree 
in full íoliage. The ground underneath the tree was well-carpeted with the best velvet cloth, 
on which the royal child was placed. And above him was fixed a crimson red velvet canopy 
embroidered with gold and silver stars. The whole place was screened off with heavy 
curtains, and guards were posted for security. The King then dressed himselí in the regal 
accoutrement, which was customarily put on for the ploughing ceremony. Accompanied by 
ministers and courtiers, he proceeded to the auspicious íield where the ploughing ceremony 
would be held. 

On arrival at the auspicious íield, King Suddhodãna mounted the golden plough which 
was specially prepared for him. The seven hundred and ninety-nine courtiers taking part in 
the ceremony also rode and drove their respective silver ploughs. The remaining two 
hundred ploughs were handled by two hundred royal farm workers who proceeded to 
plough the íield thoroughly, going back and íorth many times across the field. King 
Suddhodãna ploughed the field only once to bring auspicious blessing to the ceremony by 
driving across the íield from one side to the other. The ceremony was magniíicently 
períormed 

The nursing attendants and security guards, who were assigned to look aíter the Prince, 
left their posts and went out of the royal enclosure, saying, “Lets us watch the grand 
spectacle of our lord períorming the ploughing ceremony.” 

The Prince's Attainment of The Fữst Ãnãpãna Jhãna 

In the meanwhile, the Prince, on looking around and seeing no one, quickly rose and sat 
cross-legged quietly and calmly. He then practised ãnãpãna meditation, concentrating on 
the inhaling and exhaling breath, and thereby attained the íirst rũpavacara jhãna. (In this 
matter, it should be understood that the Bodhisatta achieved the first rũpavacara jhãna 
within a short time as a result of the habitual practice of ãnãpãna meditation throughout 
many existences of successive aeons.) 

The attendants, who left their charge, loitered around the food stalls enjoying themselves 
for quite a while. All the trees, with the exception of the rose-apple under which the 
Bodhisatta was sitting, cast their shade in a natural manner, in line with the movement of 
the sun. When past noon, the shades of the trees fell on the east. However, the shade of the 
rose-apple tree, under which the Prince was resting, did not move with the sun, even aíter 
noon-time, strangely remaining in a round shape as beíore. 

The nursing attendants, eventually remembering: “Oh, the son of our lord has been left 
behind alone”, hurried back and on getting inside, aíter parting the curtains of the 
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enclosure, saw with their own eyes and to their amazement the Prince sitting cross-legged 
in the place of glory; and saw also the miracle ( pãtihăriya ) of the shade of the rose-apple 
tree remaining fixed in the same position and in the same round shape. They went speedily 
to the King and reported: “Your Majesty, your royal son is sitting quietly and calmly in a 
certain strange posture. And though the shadow of other trees moved with the changing 
position of the sun, the shade of the rose-apple tree, under which the prince reposed, 
remained unchanged even after noon-time, retaining its circular shape.” 

King Suddhodãna quietly went and observed. On seeing with his own eyes the two 
strange miracles, he uttered: “O Noble Son, this is the second time that I, your íather, salute 
you,” and made obeisance to his son lovingly and adoringly. 

Visukamma Deva created An Auspicious Royal Lake for The Prince 

In this manner, when the Prince reached the age of seven, having grown up happily 
amidst the luxury like that of devas, King Suddhodãna one day asked his ministers: “O 
men, what kind of sport pleases the children of tender age?” When the ministers iníormed 
him: “Your Majesty, young children like to play in the water,” King Suddhodãna sent for 
artisans and ordered them to select a suitable site to dig a magniíicent royal take. 

Thereupon, Sakka, the deva king, becoming aware through reílection that steps were 
underway to select a lake-site, thought to himselí: “It is not proper at all for the Bodhisatta 
to use a lake built by human beings; only the lake created by devas will be appropriate for 
him.” He summoned Visukamma Deva and assigned him the task of digging a lake, saying: 
“Go now, to the human abode, o deva, and create a suitable lake for the Bodhisatta to play 
about.” To the question: “What kind of lake would you like me to create?” Sakka replied 
thus: “The lake that you will create should be free of mud and slime; its bed should be 
strewn with rubies, pearls and corals; it should be surrounded by walls made of seven kinds 
of precious stones. The descending steps leading into the lake should be made with planks 
of gold, silver, and rubies; the hand-rails should be of rubies and the main balusters 
supporting the rails should have their tops encrusted with corals. Inside that celestial lake, 
for the Bodhisatta to play water-throwing, you should create a golden boat equipped with a 
silver throne, a silver boat with a golden throne, a ruby boat with a coral throne and a coral 
boat with a ruby throne. They should also be íurnished with golden bowls, silver bowls, 
ruby bowls and coral bowls for water-throwing. The said lake should be beautiíully 
covered and graced with five kinds of lotus.” 

Visukamma Deva, after giving assent, descended to the human abode that very night and 
created a lake, complete in all details of the Sakka's instruction, on the site chosen by King 
Suddhodãna. (Here, it may be questioned as to how the five kinds of lotus could grow and 
blossom in the lake which was devoid of mud. The answer is as follows: Visukamma Deva 
created small golden boats, silver boats, ruby boats and coral boats in such and such places 
in the said mud-free lake and made the solemn wish: “Let these small boats be íilled with 
slime and thick mud and let five kinds of lotus grow and bloom in these mud-filled boats.” 
Thus created and resolved by Visukamma Deva, five kinds of lotus thrived and bloomed in 
the royal lake.) The pollen from the lotus flowers spread over the suríace of the lake 
moving with the gentle breeze and rippling waves. Five species of bees in five different 
colours buzzed and droned merrily as they bustled from flower to flower. In this manner, 
Visukamma Deva created the royal lake as instructed by Sakka and returned to the celestial 
abode. 

When the new day dawned, thousands of citizens saw the awe-inspiring magniíicent lake, 
they exclaimed joyously: “Surely, this lake must have been created by Sakka and devas for 
the Prince!” And so, with joy and delight, they went and reported the matter to King 
Suddhodãna. King Suddhodãna, accompanied by a vast retinue, went to see the lakes. When 
he saw the magniíicence and splendour of the lake, he exclaimed with delight: “This lake 
verily is the creation of divine beings because of the power and glory of my son!” 

Thereaíter, the Prince went to play in the water of the lake which was a requisite 
for celestial pleasures. (These are the words quoted from the exposition of the 
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Sukhumãla Sutta, Devadũta Vagga, Tikanipãta, Anguttara Commentary, Volume 
II.) 

The Construction of Three Palaces for The Prince 

The Bodhisatta, Prince Siddhattha, grew up in great comíort and luxury, enjoying such 
delights as playing in the water of the celestial lakes covered and graced with five kinds of 
lotus as said above, vvearing very soft and smooth garments which were newly made and 
produced in Kãsi country, being at all times given cover and protection against heat, cold, 
dust, mist and snow, with white umbrellas of devas and humans. 

When he had grown to the age of sixteen years, King Suddhodãna thought: “It is time to 
build mansions for my son,” and he had the most celebrated and skilled architects, 
carpenters, masons, sculptors and painters summoned to the palace for discussion. He then 
gave orders for the construction of three palaces named Ramma Golden palace, Suramma 
palace, and Subha Golden palace which were specially designed to suit the weather 
conditions of the three seasons, aíter making necessary preliminary preparations such as 
ground breaking at the chosen site and at the time indicated as propitious by the stars. 

These three palaces were of equal length, breadth and height. They diíTered only in the 
number of tiers in the spires. 

(These three palaces are not described in detail in the Commentaries on the Buddhavamsa 
and Jãtaka. They are described at length in the expositions of the Sukhumãla Sutta of the 
above Anguttara Commentary, in the exposition of the Mãgandiya Sutta of the Majjhima 
Pannãsa Commentary and that of the Agarikasampatti chapter in the Jinãlaủkãra Sub- 
Commentary. What is presented here is the combined account of the expositions in these 
various texts.) 

(i) Ramma palace was built for residence during winter, 

(ii) Suramma palace was built for residence during summer, and 

(iii) Subha palace was built for residence during the rainy season. 

(i) Ramma (Winter) Palace 

The Ramma Palace had nine tiered-spire. The structure and room íormations were 
designed to keep the íloors somewhat low so as to retain vvarmth. And meticulous care was 
taken, in the arrangement of lion-propped windows and ventilators, to prevent elements of 
cold from outside, such as snow, mist, and breeze, from entering inside. Painters also drew 
pictures of blazing fires and ílames on the walls, Central planks, rooís, etc, of the said 
palatial mansion to dispel coldness on seeing them. Festoons of períumes, flowers and 
pearls were hung dangling here and there at appropriate places. The ceilings were canopied 
with íabrics of pure wool and silk which were very soft and smooth and vvarmth-giving 
and which were adorned with stars of gold, silver and rubies giving out bright and ílaming 
colours. Besides, there were woollen partitions and gauze curtains adorned with velvet and 
woollen shawls which were very soft and smooth to the touch. Velvet garments and 
woollen apparel appropriate for the cold season were also kept in readiness for wear. In the 
winter season, nourishing seasonal food, such as hot, spicy delicacies, were well prepared 
in readiness. To keep the room warm, windows were kept open in the day and closed at 
night. 

(ii) Suramma (Summer) Palace 

There were five tiers in the spire of the Palace named Suramma. The structure and room 
íormations were so designed as to provide ventilation; the tiers were built high, windows 
and shutters kept spacious and wide, and to procure as much breeze and coolness as 
required from outside, the main doors and windows were kept not too secure; some doors 
had perforations and others had nettings (made of iron, gold, silver). The walls, Central 
posts, rooís, etc., were decorated with paintings of blue, red and white lotus to give 
soothing impressions to the observers. Newly made pots íilled with water to the brim were 
installed near the windows and placed therein were aquatic flowering plants such as blue, 
red, white lotus, and lotus with a hundred petals. Mechanical devices, such as íountains and 
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showers, were installed to cool and ÍYeshen appropriate places simulating the rainy season 
when greenness pervaded the scenery. Inside the mansion, flower pots and barrels íilled 
with scented mud and slime were placed at suitable corners and in them were planted five 
varieties of lotus. The ceilings were canopied with pure cotton íabric, which were soft and 
smooth and capable of generating a cooling effect. Besides, there were golden partitions 
and soft, thin curtains which were beautiíully and marvellously decorated. Floor carpets of 
very white cloth, which were capable making the atmosphere cool. Sets of very thin white 
garments suitable for summer wear were also kept ready to wear. Cold and savoury food, 
having the quality of coolness (sĩta-viriya), were also well prepared. 

On the roof of the Suramma palace were hung a network of small tinkling golden bells 
producing sounds which were sweet, soft and pleasant and excelling the sounds of the five 
kinds of celestial music. Ceilings made of fine gold sheets with very tiny holes were fixed 
under the rooíing. When the water from the four ponds (to be described later) on the four 
sides of the mansion was pumped up by mechanical devices on to the ceilings it fell on the 
ceilings and trickled down through the tiny holes like rain drops as if it were raining. 

Above the ceilings of golden sheets were spread out dried sheets of buííalo hide; then 
pebbles were liíted aloít by machines to the rooítop and from there released to fall on the 
stretched buííalo hides. The sound produced by these íalling pebbles resembled the 
rumbling of thunder during the rainy season. 

One hundred and eight huge pots made of gold and silver were íilled with períumed 
water and placed around the royal bed which was in an enclosure of embroidered netting 
with blue lotus designs. To have the effect of cool and pleasant atmosphere, blue, red and 
white lotus were planted in large bronze barrels íilled to the brim with scented mud and 
placed everywhere. The lotus bloomed when touched by the rays of the sun. All species of 
honey bees came inside the mansion and hovered around these lotus flowers sucking their 
sweet nectar. Thus, Suramma Palace, the summer resort of the Prince, was always pervaded 
with sweet íragrance of the flowers. The main door and the windows of that summer 
residence were kept closed by day and open by night (to have the cool wind element). 

When the Prince took up his residence in this palace, and when it was time for playing in 
the water, pebbles were thrown on to the sheets of buííalo hides, as has been mentioned 
above, to produce roaring sounds similar to that of thunder; water pumped up to the 
ceilings trickled down in drops through the fine holes therein as if it were raining. At that 
time, the Prince, vvearing blue garment and robe and adorning himselí in blue, revelled in 
water, enjoying its coolness for the day in the company of íorty-thousand attendants and 
followers who were also dressed and adorned in blue with their bodies períumed. 

On the four sides of Suramma (Summer) Palace were four ponds in which the water was 
emerald green, cool and clean and covered all over with five kinds of lotus. Aquatic birds, 
such as swans, ducks, herons, etc., of various hues, rising from the ponds on the east, flew 
across the palace making melodious sounds continuously, and went down and gambolled in 
the pond on the west. In this manner, these water birds from the west pond flew to the east, 
those from the north lake to the South and those from the South pond to the north and so on 
The summer palace, even during the summer months, was pleasant as in the rainy season. 

(iii) Subha (Rainy Season) Palace 

There were seven tiers in the spire of the palace named Subha. The structure and room 
íormations were so designed as to be of medium size, neither too low nor too high and 
neither too wide nor too narrovv in order to generate both heat and cold. The main door and 
windows were designed to suit both the cold and hot seasons, some íitted with closely knit 
planks and some with holes and wire meshes. There were paintings of blazing íires and 
ílames and also pictures of lakes and ponds. Garments, robes and carpets, which would suit 
both the cold and heat, íorming an assortment of apparels used in the two previously 
mentioned palaces, were kept ready to be used. Some of the doors and windows were open 
by day and closed by night; and others were kept closed by day and open by night. (The 
beauty and períection of this palatial mansion for the rainy season was identical with that 
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of the summer and winter residences.) 

THE ARCHERY DISPLAY 
The Prince displayed His Archery Skill 

After King Suddhodãna, the royal íather, had the three palatial mansions constructed for 
his son in such grandeur and magniíicence which no succession of kings had ever enjoyed 
beíore, he thought to himselí: “My son has reached the age of sixteen. Aíter crowning him 
king with the white umbrella raised, I shall watch him enjoying the luxury and glory of 
kingship.” He then ordered messages to be sent to his eighty thousand Sakyan relatives 
thus: “Dear Sakyan princes, my son has come of age and is sixteen years old now. I will 
crown him king. All Sakyan princes should bring their daughters, who have come of age, to 
my palace.” 

When the Sakyan princes received the royal message from King Suddhodãna, they 
reíused to comply with his request, replying in derogatory terms: “Prince Siddhattha lacks 
education, although possessing a pleasant personal appearance. Not having acquired any 
skill of a livelihood, he will not be able to discharge his obligation to support a íamily. So 
we cannot accede to the demands of King Suddhodãna and give our daughters.” 

(These words are as given in the Commentaries on the Buddhavaiitsa, the 
Anguttara and also in the Jinãlankãra Sub-Commentary. However, in the 
Introduction to the Jãtaka Commentary, in the section on the Buddhavamsa, it is 
mentioned that Sakyan royal relatives made the derogatory remarks about Prince 
Siddhattha at one of their assemblies only, when the Bodhisatta, Prince Siddhattha, 
had already been living in luxury in the three palatial mansions amidst íorty 
thousand attendants headed by his Chieí Queen Yasodharã Devi.) 

On receiving the replies from the Sakyan princes, the íathers of the princesses, King 
Suddhodãna went to the Prince and related the matter. The Prince asked: “My dear íather, I 
do not have to learn anything. What skill do you want me to display?” King Suddhodãna 
replied: “Dear son, you should demonstrate to the royal relatives the art of archery with a 
bow which requires one thousand units of weight (pata) to draw.” Prince Siddhattha then 
said: “In that case, royal íather, have it proclaimed by the beat of drums in the royal City 
that on the seventh day from today, there will be a display of archery by me.” King 
Suddhodãna accordingly had it proclaimed widely all over the kingdom of Kapilavatthu by 
the beat of drums. 

(With regard to the Pãli term ‘sahassathãmadhanu’, the Samantacakkhu Dĩpanĩ, 

Vol. I, says that it can also mean “a bow which requires one thousand men to 
draw” (in accordance with the expositions of the Tika-nipãta of the Aiiguttara 
Commentary and its Sub-Commentary and the Commentary on the Buddhavamsa). 

It adds: “If, however, the Pãli word is taken to reíer to the force or weight, it 
should be translated ‘a bow which requires a íorce equal to one thousand units of 
weight ( paìa ) to draw.’ ” 

(The author continues to discuss the units of weight, pala. diííerently stated in 
Commentaries and Sub-commentaries and in the Candakinnarĩ Pyo and Maghadeva 
Lirikã, which are íamous works in Myanman literature. We have left them out from 
our translation.) 

Aíter the proclamation had been made by means of beating the drum, arrangements were 
made to prepare a site for the Prince's demonstration of archery skills and to construct a 
decorated viewing panel for the ministers, palace ladies, retinue, Service personnel, 
soldiers, and distinguished royal relatives. On the seventh day, when all the arrangements 
were completed, the King with his ministers, military commanders and guests were all 
seated in their respective places. The Prince, aíter taking his Seat on the gem-studded 
throne in the centre of the open ground, took hold of the big bow handed to him by the 
royal attendants. (The bow required one thousand men to draw; or the bow required one 
thousand units or two thousand units of weight, pala, to draw.) 

Sitting cross-legged on the throne, the Prince held the bow in his left hand, twisted the 
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bow string round one big toe with which it was pulled to make it taut, then he struck the 
bow string with his right hand to adjust it. The vibrating sound emitted from the string was 
so loud that it echoed throughout the City of Kapilavatthu which appeared as if it was on 
the verge of ílying up into the sky. 

Thereupon, some people asked: “What is that sound?”; and some people replied: “This is 
the roaring sound of thunder.” Others, however, said: “Oh, you do not know, this is not the 
sound of thunder. It is the sound produced when the Sakyan Prince Siddhattha, so graceíul 
in form and resplendent in complexion, drew the bow which requires one thousand men (or 
two thousand units of weight, patas ) to stretch, and struck the bow string.” 

All the eighty thousand Sakyan princes and royal relatives vvitnessing the spectacular 
display by the Prince of striking and adjusting the bow strings were exceedingly delighted. 

The Demonstration of Twelve Minor Types of Archery 

The Prince sent for the most íamous master archers of Kapilavatthu by the name of 
Akkhanavedhi, Vãlavedhi, Saravedhi, and Saddavedhi and assembled them in the palace 
ground. As for himselí (much like in a previous existence, when the Bodhisatta was born as 
young Jotipãla, as mentioned in the Sarabhanga Jãtaka of the Cattãlĩsa Nipãta), he stood in 
the midst of the four kinds of audience with a majestic bearing like a serpent prince 
emerging from the earth or Sakka, the King of Devas, at a military parade. He was clad in 
martial attire studded with rubies, wearing on his head a diadem adorned with nine kinds of 
multi-íaceted precious gems and girdled around his waist was a sash massively íinished 
with seven kinds of gems. He was holding a crescent-shaped bow, made of an animal horn, 
with coral-coloured strings and slung over his shoulder was a quiver of emerald colour. 

The four aíoresaid master archers were made to take up their positions at the four 
corners, as those of a rectangular tank, with their personal attendants carrying a supply of 
thirty thousand arrows each. He himselí, however, held an arrow with a vạịirã diamond tip 
and called upon the four master archers to shoot at him simultaneously. 

(1) The master archers pleaded: “Son of our Lord, we are the most accomplished 
archers who can shoot and hit the target many times in a flash of lightning 
(akkhaụavedhi ); who can split into two halves a target as small as the tail hair or 
feather of an animal as if it were a target such as a brinjal ( vãlavedhi ); who can 
shoot an arrow to hit another arrow which was shot ahead of it ( saravedhi ); and who 
can shoot to hit the target without seeing with the eyes but by listening to the sound 
(saddavedhi). Your Highness is young and tender in age; we cannot have the heart 
to shoot at you.” 

Replying: “Fear not! If you can shoot to hit, keep on shooting me,” he stood erect, 
fearless like a golden lion in the centre of the open court. Thereupon, the master 
archers started shooting simultaneously thousands of arrows in a ílash of lightning 
with all their might. The Prince stopped all the incoming arrows, repulsing them by 
striking them only with a single arrow tipped with a vạịiră diamond and 
manipulating them not to fall in disarray but making the arrow heads, tails, leaves 
and stems group together in a regular pattern to form a large chamber of arrows 
(saragabbha). In this manner, the fonr master archers had exhausted the thirty 
thousand arrows allotted to each of them. When the Prince knew full well that all 
the arrows had been used up, he jumped out of the chamber of arrows without 
disturbing it. 

At this demonstration of archery skill of stopping and vvarding off the incoming 
arrows {sarapatibãhana ), the spectators consisting of princes and princelings, 
brahmins and rích people, etc., who íilled the whole of the surrounding expanse, 
made joyous exclamations of praise and wonder, by the beating of breasts; and their 
tumultuous applause reverberated in the sky almost causing the earth to tremble. 
(This is in fact the kind of archery skill whereby all the incoming arrows 
from the enemies are stopped and struck down by one defending arrow, 
sarapatibãhana.) 
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(2) Thereupon, King Suddhodãna asked his son: “Dear son, what do you call the archery 
skill that you have just demonstrated?” “Respected íather, what I have demonstrated 
is the art of deíending the incoming arrows of the enemy with one's own arrow, 
sarapatibãhana.” King Suddhodãna asked again: “Dear son, is there anyone other 
than you who had mastered this skill?” In reply, the Prince said: “Respected íather, 
there is no one who has skill in this art in the whole Jambudĩpa Island besides 
myselí.” King Suddhodãna then said: “Dear son, proceed to demonstrate to us other 
kinds of archery skill.” Thereupon the Prince said: “These four master archers 
standing at the four corners were unable to shoot and hít my single self. Now I shall 
shoot with a single arrow and hít all the four master archers.” Hearing these words 
of the Prince, the four master archers could not control themselves, shuddering with 
great íright. 

Then the Prince had four banana plants to be planted in the four corners where the 
four master archers were previously positioned; tying a piece of red silk thread to 
the tail of the arrow tipped with a vạịirã diamond, he aimed at one banana trunk and 
released the arrow. The arrow bore through the íirst banana trunk but without 
stopping proceeded to the second banana trunk which it pierced; again continuing to 
pierce through the third and the íourth banana trunks, it íinally hít and bore again 
the banana trunk he had íirst aimed at and came to rest in the hand of the Bodhisatta 
Prince. The four banana trunks each pierced through with red silk thread stood 
interconnected by it. The spectators resoundingly exclaimed and shouted in 
approbation. 

King Suddhodãna again asked his son: “Dear son, what is the name of the archery 
skill that you have just demonstrated?” “Respected íather, what I have just 
demonstrated is the archery skill of hitting all the intended targets in the form of a 
circle with a single arrow which returns (to the archer's hand). It is named 
cakkavedhi.” 

(This is in fact the kind of archery skill whereby a single arrow bores 
through all intended targets in a circular position and return to the hand of 
the archer, cakkavedhi.) 

Then King Suddhodãna said: “Dear son, proceed with the demonstration of other 
kinds of archery skill.” The Prince proceeded to display the following varieties of 
archery skill one aíter another: 

(3) Saralatthi skill, shooting the arrows continuously to form a stream resembling a 
long stretched vine or creeper. 

(4) Sararajju skill, shooting the arrovvs continuously to resemble a series of strings. 

(5) Sarapãsãda skill, shooting the arrows into a íormation resembling a terrace. 

(6) Sarasopãna skill, shooting the arrows into a íormation resembling a stairways with 
tiered rooís. 

(7) Saramandapa skill, shooting the arrows into a íormation resembling a pavilion. 

(8) Sarapãkãra skill, shooting the arrows into a íormation resembling a circular walling. 

(9) SarapokkharanT skill, shooting the arrows into a íormation resembling a rectangular 
lake. 

(10) Sarapaduma skill, shooting the arrovvs in successive tiers into a íormation 
resembling a multi-petal Paduma lotus flower. 

(11) Saravedhi skill, shooting the arrows in such a way that the preceding arrow is hit by 
the succeeding one. 

(12) Saravassa skill, shooting the arrows to cause a shower of arrows resembling the 
íalling of rain. 

These are the twelve minor skills in the art of archery. 
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The Demonstration of Four Major Archery Skills 

In addition, Prince Siddhattha demonstrated the following four major archery skills to his 
royal íather, King Suddhodãna, and the assembled royal guests: 

(1) The major skill of akkhanavedhi, shooting volleys of arrows instantaneously in a 
flash of lightning at a target without any miss. 

(2) The major skill of vãlavedhi, shooting, to split into two halves, a tiny target such as a 
íeather as if it were a brinjal. 

(3) The major skill of saravedhi, shooting to hít every preceding arrow by the 
subsequent arrows. 

(4) The major skill of saddavedhi, shooting to hít a target not by sight but by listening to 
the sound. 

Demonstration of Archery Skill in piercing through Seven Kinds of Massive Bodies 

Besides, the Prince also demonstrated to the assemblage of people, presided over by King 
Suddhodãna, the skill of shooting to pierce through seven kinds of massive bodies (satta 
mahãkăyapadãlanà). 

The seven kinds of massive bodies are enumerated as follows: (1) camma-kặya, a great 
mass of hide; (2) dãruaya, a great mass of wood; (3) ỉoha-kặya, a great mass of bronze; (4) 
ayo-kãya, a great mass of iron; (5) valika-kặya, a great mass of sand; (6) udaka-kãya, a 
great mass of water; (7) phaìaka-kãya, a great mass of planks. 

Of the seven kinds of massive bodies: (1) Other archers, at their best, could shoot 
through only one sheet of buííalo hide. But the Prince demonstrated by shooting through 
the mass of one hundred sheets of buííalo hide. 

(2-7) Whereas other archers could shoot to penetrate through one plank of Udumbara 
(Ficus Glomerata) of the thickness of eight íinger-breadth, or one plank of Panasa 
(Pentaptera Tomentosa) of thickness of four íinger-breadth, the Prince could shoot to 
pierce through one hundred such planks. Similarly, whereas other archers could shoot to 
pierce through only one copper sheet of two finger-breadth thickness or an iron sheet of 
one íinger-breadth thickness, the Prince could shoot to penetrate many layers of such 
copper and iron sheets. Although other archers could shoot an arrow from the íront 
through a cart loaded with sand or planks or hay to let it come out from the rear, or from 
its rear to let it come out from the front, the Prince could shoot to penetrate through many 
such carts either from the íront or from the back. Whereas other archers could shoot to 
cover a distance of just four usabhas' in vvater and just eight usabhas on land, the Prince 
demonstrated shooting could cover many usabhas (or even yọịanas, if desired, in water or 
on land). (Reproduced from the Asadisa Jãtaka of the Dukanipãta). 

(This, in fact, is the demonstration of archery skill of shooting through seven 
kinds of massive bodies, Satta Mahãkãyapadãìcma.) 

The Marvellous Archery Skill of The Bodhisatta as Prince Asadisa 

The Prince, a Bodhisatta, demonstrated his skill in archery not only in his last human 
existence as Prince Siddhattha, but also while he was still in the early stages of Păramĩ- 
íulíilment, in his existence as Prince Asadisa. Here follows a brieí account of this episode: 

While still íulíilling the Períections, he was born in one of the existences as Prince 
Asadisa, the eldest son of King Brahmadatta of the City of Vãrãnasĩ. When he attained the 
age of sixteen, he proceeded to the University town of Takkasilã where under the world- 
íamous teacher, Disãpãmokkha, he learned the three Vedas together with the eighteen 
branches of learning to the highest stage of períection. In particular, he had mastered, 
without any equals, the archery skills. When he returned to Vãrãnasĩ aíter completion of 
his study, he reíused the kingship oííered to him as the elder son, in accordance with the 


1. usabha : a measure of length=140 cubits. 
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dying wishes of his íather, King Brahmadatta. The ministers then elected his younger 
brother, Prince Brahmadatta, to be king. The elder Prince Asadisa continued to live the 
princely life in a peaceíul manner. But the sycophants and opportune seekers serving the 
King, in order to sow the seeds of discord, maligned Prince Asadisa, saying to the King: 
“Prince Asadisa is planning to seize your throne.” Believing these slanderous words, the 
King ordered the arrest of his elder brother, Prince Asadisa. 

On being iníormed of the said matter by a well-wishing palace attendant, Prince Asadisa 
felt deeply hurt and left the kingdom of Vãrãnasĩ for another country. From there, he had 
words sent to the King that a master archer had arrived at the palace gate, seeking 
permission to be in the King's Service. Summoning the master archer to his presence, the 
King questioned him as to the remuneration he sought for his Services. Agreeing to be 
employed on a salary of one hundred thousand pieces of silver per annum, Prince Asadisa 
remained henceíorth in the Service of the King as an archer. The incumbent archers were 
jealous of the newcomer being thus paid a salary of one thousand a year, and spoke in 
disparagement of him. 

One day, while in the royal garden near the auspicious stone slab, the King saw a bunch 
of mangoes high up on the top of a big mango tree. Considering: “It is impossible to climb 
up and pluck the mango bunch,” the King summoned the old archers and asked them: “Can 
you shoot down that bunch of mangoes with an arrow?” They submitted unanimously: 
“Your Majesty, there is no trouble for us to shoot it down; but Your Majesty has seen our 
períormance many a time. Let the new archer, who is earning much more than us, bring it 
down.” 

The King then sent for Prince Asadisa, and asked him: “My son, can you shoot down that 
bunch of mango with an arrow?” The Prince replied: “Your Majesty, if I have the 
permission to use the place where you are reclining, the job can be done.” (He made this 
request as the stalk of the mango bunch was directly above the place where the King had 
been reclining.) The King moved out from his reclining position and permitted the Prince 
to shoot from there. 

Unlike other archers, Prince Asadisa did not go about carrying his bow in his hand 
ostentatiously. He moved about with his bow folded and wrapped up in cloth. He had an 
enclosure íormed of screens and curtains. Then entering the enclosure to take off the white 
outer garment, he changed into red attire. He also then girded up his loins and had a red 
sash wrapped tightly round his chest. After which, he took out the sword from inside the 
bag and hung it on the left shoulder. He then put on a cloak of the colour of gold and with 
the quiver slung on the back, held the large bow made of a ram’s horn, each sector of 
which was fastened properly at the joints and set the bow strings of coral red colour. And, 
with a írontlet of precious gerns adorning his head, and rotating the Sharp arrow with his 
íinger nails, he parted the curtain and carne out like a Naga youth emerging from the earth. 
Then going straight to the place for shooting, he asked the King: “Your Majesty, shall I 
shoot down the bunch of mangoes with the ascending arrow or with a descending one?” 
The King replied: “My son, I had seen many archers bring down (fruit) with the ascending 
arrow, but I have not seen archers shoot them down with the descending one. I want you to 
shoot and cut the stem with the descending arrow.” The Prince replied: “Your Majesty, this 
first arrow I am shooting will go up as far as Cãtumahãrãjika abode of devas, I beseech 
you to be patient and wait for the arrow's descent from the said deva abode.” “So be it,” 
said the King. 

He íurther explained thus: “Your Majesty, this first arrow I am shooting, on its way up 
will cleave half the stalk of the mango bunch and when it descends from the sky, it will cut 
the remaining half precisely without missing it, even by a hair’s breadth, and bring down 
the bunch. Behold now, Your Majesty.” Uttering these bold words, the Prince shot the 
arrow which went skywards at an accelerating speed. 

The said arrow went up after cleaving half the mango stalk (as the Prince had said). The 
Prince, judging “the arrow may have reached the Cãtumahãrãjika Deva abode by now,” 
shot a second arrow with greater force and speed than the first one. The second arrow went 
up and struck the tail-feather of the first arrow to make it turned and fall downwards; and 
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itselí went up and up till it reached the Tãvatimsa abode of devas where it was caught by 
the Tãvatimsa devas. 

The sound, produced by the descending arrow cutting through strong winds in the 
atmosphere, roared loudly like that of thunder as if to make the earth tremble. When people 
asked: “What is that sound?” the Prince replied: “It is the sound of the íirst arrow 
descending.” He calmed the fears of the people who were íeeling anxious lest the arrow 
might fall on them, saying: “Do not be aíraid; the arrow will not be allowed to fall on the 
ground, I will catch it without causing harm to anyone.” 

The said arrow, on Corning down, cut the remaining half of the stalk of the mango bunch 
without veering even a hair’s breadth from it, in the full view of the spectators, and fell 
downwards carrying the bunch of mangoes with it. Prince Asadisa clutched in midair the 
íalling arrow with one hand and the mango bunch with the other, not allowing them to fall 
to the ground. 

The King and thousands of spectators marvelled at the astonishing and magniíicent 
display and exclaimed: “We had never beíore witnessed such a wonderful demonstration.” 
They applauded and praised the Prince by clapping their arms with open hands, snapping 
their ítngers and throwing up into the air their turbans and headgears. The King's audience, 
being pleased and delighted, lavished him with presents and revvards worth a crore of 
money. The King showered on the Prince archer much bounty and a large retinue which 
may be likened to a heavy dovvnpour of ram. 

(This is a description of the wonderful skiỉỉ in archery of Prince Asctdisa). 

In this manner, the Prince Siddhattha, the Bodhisatta, had demonstrated the extraordinary 
wonderful skill in archery also at the time when he was born as Prince Asadisa. In this last 
existence as Prince Siddhattha, he also demonstrated to the same assembly not only the 
aíoresaid skill in archery, namely, the twelve minor skills, the four major skills, the seven 
kinds of shooting to pierce through massive bodies, but all skills, dexterity and 
accomplishments which a prince should learn and master. Only then the doubts and 
suspicions of the eighty thousand royal relatives, “Does he ever have manly 
accomplishments?” were cleared away. 

THE ACCESSION TO THE THRONE 

The Assumption of Kingship attended upon by Forty Thousand Sakyan Princesses 

In this manner, Prince Siddhattha displayed his skill in archery to dispel all distrust, 
disdain, slander and reproach heaped upon him by his royal relatives. His was a feat of 
skill which had no equal, it was so marvellous and rare to witness. Thereupon, all the royal 
relatives, being cleared of the doubts and misgivings which they had entertained earlier, 
joyously proclaimed: “Never bcíore in the royal annals of the Sakyan dynasty had anyone 
witnessed such íeats of mastery as we have witnessed now,” and thus showering praises on 
the Prince. They were so íully delighted with such incomparable prowess and all-round 
accomplishments of the Prince, that they vvillingly sent him their own royal daughters, who 
were beautiíully dressed and adorned, for royal betrothal. The princesses of pure birth and 
matchless beauty sent to the royal court numbered íorty thousand. 

The Beauty of Queen Yasodharã 

Among the íorty thousand Sakyan princesses, the crown, the crest, and the íoremost was 
Princess Yasodharã whose maiden name was Bhaddakaccãnã. 

Yasodharã Devĩ was, as has been said above, one of the connatals of the Prince. She was 
born out of the Union of the Sakyan ruler Suppabuddha, the son of the Prince's grandíather, 
King Anjana of Devadaha Kingdom, and Princess Amitta, who was the younger sister of 
King Suddhodãna. The Princess earned the name of Yasodharã for being endovved with 
pristine fame and great retinue. ( Yaso = great retinue and high repute; dharã = bearer. 
Hence, Princess who is endowed with great retinue and high repute.) 
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She was of golden colour, permanently eye-catching and beautiíul, like an image cast of 
solid gold or as if the natural Hesh and body was made of gold. With her matchless, 
proportionate body, and of dazzling radiance, she was comparable in beauty and 
comportment to the victory ílag-post erected in the scenic and delightíul celestial 
KĩỊãmandala Amusement Park of Mara King named Manobhũ. Like that of the celestial 
nymph (Devaccharã), her bodily radiance could illuminate the whole of her private 
chamber which was otherwise shrouded in total darkness. She was also endowed with five 
íeminine charms of a virtuous lady, namely, (1) the beauty of skin ( chavi-kalyãna ); (2) the 
beauty of flesh and muscles ( mamsa-kalyãna ); (3) the beauty of veins (nhãm-kaìyãna), (4) 
the beauty of bone structure, ( atthi-kalyăna ); or the beauty of teeth íormation, (i danta- 
kalyãna ); (5) the beauty of hair, ( kesa-kaìyãna ); or, in other words, the beauty of bones, of 
skin, of hair, of flesh and of youth. 

She also possessed pleasurable touch (sukha-samphassa) like the feel of cotton ginned a 
hundred times. She was free from six blemishes, viz., being too dark or too white; being 
too fat or too thin; being too short or too tall; the sweet ữagrance of choice sandalwood 
emanating from her íaultless graceíul body always pervaded the air; her coral coloured 
mouth was always íragrant with the scent of the blue lotus. Baddakaccãnã, Yasodharã 
Devĩ, was the noble 'treasure of the woman’ worthy to be the consort of a Universal 
Monarch ruling over the four Continents. 

The above description of the Princess Yasodharã gives only a few distinguishing íeatures 
for easy portrayal. In fact, she was unique among human beings and excelling íemale 
deities too. She was actually enjoying the merits which had accrued íinally and 
simultaneously from all the Períections she had fLilfilled and the deeds of merit she had 
períormed in the previous innumerable existences. Subsequently, she became a lady of 
excellence and great worth, endowed with the most admirable peerless beauty amongst 
ladies of virtue and nobility. 

Inauguration Ceremony 

The eighty thousand royal relatives headed by King Suddhodãna, assembled at a grand 
and magniíicent convention and celebrated the coronation of Prince Siddhattha, which 
included the raising of the royal white umbrella over his head, the sprinkling of cool water 
(abhiseka) and the íormal ascension to the golden throne. 

From among the forty thousand princesses presented by the Sakyan relatives, ten 
thousand princesses were assigned to Yasodharã Devĩ to form her personal suite. The 
remaining thirty thousand princesses were assigned to be resident attendants in the three 
palaces, ten thousand in each of them. 

Prince Siddhattha, surrounded by young maidens of noble Sakyan origin, was like a 
youthíul deva being attended upon by de va princesses or like Sakka, the King of Devas; 
and he was entertained with very pleasant music played by all-female troupes. He lived 
amidst great and magniíicent luxury of royalty, comparable to that of a Universal Monarch. 
He took up residence in the three magniíicent and elegant palaces of Ramma, Subha, and 
Suramma in turn, according to the three seasons, leading a life of happiness and comíort. 
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cliapter 3 

SEEING THE FOUR GREAT OMENS 


Visiting The Royal Garden 

I n this manner, Prince Siddhattha became the reigning King of Kapilavatthu at the age of 
sixteen. When he attained the age of twenty-nine, after having enjoyed the comíort and 
luxury of Universal Monarch, attended upon by a retinue of forty thousand princesses 
headed by the Chief Queen Yasodharã, one day, he became desirous, of visiting the Royal 
Garden. And so, he sent for the charioteer and ordered him: “Charioteer, have the chariot 
ready! I will visit the royal garden.” “Very well,” replied the charioteer and had the royal 
chariot, which was excellent and fit only for noble personages, adorned with ornaments and 
to it were harnessed four thoroughbred horses which was pure white like the full moon or 
kumuda lotus flower and as fast as the wind or Garuda, King of birds. When iníormed by 
the charioteer that the chariot was ready, the Prince rode in the chariot which was gorgeous 
like a celestial mansion and headed for the royal garden in a grand procession. 

(1) The Omen of An Old Man 

When the Prince had travelled some distance on his way to the royal garden, the devas 
coníerred: “The time for Prince Siddhattha to become a Buddha is drawing near. Let us 
show him omens which will cause him to renounce the world and become a recluse.” They 
asked a deva to assume the appearance of an aged man, having grey hair, no teeth, stooping 
back, and trembling with a vvalking stick in his hand. This omen of an old man created by 
the deva could be seen by no one but the Prince and the charioteer. 

On seeing the old man, the Prince asked the charioteer: “O charioteer, the hair of that 
man is not like that of others; his hair is totally white. His body is also not like that of 
others: the teeth are gone; there is little ílesh (on his body); with a stooping back, he is 
trembling all over. By what name is he known?” The charioteer replied: “Your Majesty, he 
is called ‘an old man’.” 

The Prince, who had never even heard beíore the word ‘old man’, much less seeing one, 
again asked the charioteer: “O charioteer, never beíore have I seen any one of such nature; 
whose hair is white, who has no teeth, who is emaciated and trembling with a stooping 
back. What is meant by an old man?” The charioteer replied: “Your Majesty, one who 
cannot live longer is known as an old man (an old man is one who has a short time left to 
live for).” 

He then asked: “O charioteer, how is that? Am I also subject to old age? Am I also one 
who cannot overcome the nature of ageing?” When the charioteer replied: “Your Majesty, 
all of us, including you as well as I, are subject to old age; there is no one who can 
overcome the nature of ageing.” The Prince said: “O charioteer, if all human beings, each 
and every one of them, including me, cannot overcome the nature of old age, please go no 
more to the royal garden and enjoy the pleasures therein. Turn back now, from this place 
where the old man is seen and drive me back to the palace.” “Very, well, Your Majesty,” 
replied the charioteer who, instead of proceeding to the royal garden, turned the chariot 
around at the very place where the old man was seen and drove back to the golden palace. 

The Prince’s Samvega 

It is the nature of lions, when shot by an arrow, not to seek primarily to remove the 
arrow which is the effect, but to seek the hostile hunter who has shot the arrovv and who is 
the prime cause of the ílight of the arrow. Of the two phenomena of cause and effect, 
Buddhas also do not seek to eliminate the effect, which is like the arrow, but they seek and 
find out through intelligence the cause, which is like the enemy hunter who shoots the 
arrow. Thereíore, the Buddhas are like the lions. The charioteer had merely explained the 
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worldly nature of decay and old age (Jarã) as far as he understood but the Prince, as 
beíitting one who desires to become a Buddha, knew distinctly on reílection that birth (Jãti) 
was the prime cause of the process of ageing (Jarã). Aíter returning to the golden palace, 
he reílected with penetrative sam ve ga: “Oh, birth is detestable indeed. To whoever birth is 
evident, to him ageing is also evident.” Having reílected thus, he became cheerless and 
morose; he remained gloomy and dejected. 

King Suddhodăna increased The Strength of The Guards 

King Suddhodãna sent for the charioteer and asked him: “O charioteer, why did my son 
return in a hurry without proceeding to the garden?” The charioteer replied: “Your 
Majesty, your son has seen an old man so he came back in haste.” King Suddhodãna 
mused: “My son should become a ruler over this country. He must not renounce the world 
and become a recluse. The prediction of the court Brahmins that he would renounce the 
world and become a recluse must be proven wrong. o courtiers, why did you spoil my 
plans? Arrange quickly more palace attendants than beíore; then with more íemale 
attendants and dancing girls surrounding him, my son, while enjoying the five sensual 
pleasures, will no longer think of becoming a recluse.” So saying, he ordered to increase 
the number of guards in the surrounding places at every half yọịana distance (two gãvutas) 
in all the four directions. 

(When the Prince went out to the royal garden for enjoyment, he was accompanied 
by a contingent of troops half a yọịana in extent; as the chariot reached a place 
where it íorged ahead, leaving the íorces behind in the procession, the great arahat 
Brahmãs of the Suddhãvãsa abode, by dint of supernatural power, created the form 
of an old man in íront of the chariot, to be visible only to the Prince and the 
charioteer. The arahat Brahmãs of the Suddhãvãsa abode, considering: “The 
Bodhisatta Prince is now being mired in the slough of five sensual pleasures like 
the bull elephant getting swamped in a quagmire. We should let him regain the 
sense of mindíulness”, showed him the form of an old man. The other omens 
which would appear later should also be understood in the same manner. This 
account is from the Commentary on the Mahãpadãna Sutta.) 

(2) The Omen of A Sick Man 

Deceived and distracted by the five pleasures of the senses, increasingly provided and 
arranged by his íather, King Suddhodãna, to deter him from renouncing the world and 
becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of 
the palace life. His sense of religious urgency, generated by the detestation of the nature of 
birth and old age, becarne slightly diminished. 

When four months had passed, aíter living such a life of luxury, the Prince again rode to 
the royal garden in the chariot drawn by the thoroughbred horses, as beíore. On the way, 
the Prince saw the form of a sick man, created a second time by devas. The sick man was 
in great pain being oppressed by disease, and could sit up or lie down only when helped by 
others. He was helplessly lying in bed covered with his own íilth. 

Thereupon, the Prince asked the charioteer: “O charioteer, the eyes of that man are not 
like the eyes of others; they are weak and unsteady. His voice is also unlike that of others; 
he keeps on crying with an unbearable shrill. His body is also not like the bodies of others. 
It appears much worn out and exhausted. By what name is he known?” The charioteer 
replied: “Your Majesty, he is knovvn by the name of ‘sick man’.” 

The Prince, who had never beíore seen a sick man or even heard of the word ‘sick man’ 
asked the charioteer again: “O charioteer, I have never come across such a person, who sits 
up and lies down only with the help of others, who sleeps mired in his own íilth and keeps 
on shrieking unbearably. What is meant by ‘a sick man?’ Explain the nature of this sick 
man to me.” The charioteer replied: “Your Majesty, a sick man is one who knows not 
whether he will or will not recover from the illness aíílicting him now.” 

He then asked: “O charioteer, how is that? Am I also subject to illness? Am I also one 
who cannot overcome the nature of ailment?” When the charioteer replied: “Your Majesty, 
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all of us, including you as well as I, are subject to illness. There is no one who can 
overcome the nature of ailment.” The Prince said: “O charioteer, if all human beings, each 
and every one of them, including me, cannot overcome the nature of ailment, please go no 
more to the royal garden and enjoy the pleasures therein. Turn back now, from this place 
where the sick man is seen and drive me back to the palace.” “Very well, Your Majesty,” 
replied the charioteer who, instead of proceeding to the royal garden, turned the chariot 
around at the very place where the sick man was seen and drove it back to the golden 
palace. 

The Prince’s Samvega 

As has been said above, although the charioteer merely explained the painíul, unbearable, 
oppressive worldly nature of illness (vyãdhi), as far as he understood, the Prince, like the 
lion king and befitting one who desires to become a Buddha, knew distinctly on rctlection 
that birth was the prime cause of illness, and of the above-mentioned old age. Back at the 
golden palace, he reílected with penetrative sarhvega: “Oh, birth is detestable indeed! To 
whoever birth has become evident, to him old age is bound to become evident; illness is 
bound to become evident.” Having retlected thus, he became cheerless and morose; he 
remained gloomy and dejected. 

King Suddhodana increased The Strength of The Guards 

King Suddhodãna sent for the charioteer and questioned him as beíore. When the 
charioteer replied: “Your Majesty, your son came back in a hurry because he has seen a 
sick man,” King Suddhodãna thought to himselí as beíore and said in the aíoresaid manner, 
and ordered íurther increase of guards to be placed every three gãvutas in the four 
directions. He also arranged to appoint more palace attendants and dancing girls. 

(3) The Omen of A Dead Man 

Deceived and distracted by the five pleasures of the senses, increasingly provided and 
arranged by his íather, King Suddhodãna, to deter him from renouncing the world and 
becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of 
the palace life, and his sense of religious urgency generated by the detestation of the nature 
of birth, old age and illness became slightly diminished. 

When four month had passed aíter living such a life of luxury, the Prince again rode to 
the royal garden in the chariot drawn by the thoroughbred horses, as beíore. On the way, 
he saw the omen created and shown by the devas for the third time, namely, a crowd of 
people and a stretcher (bier) decorated with multi-coloured cloth. Thereupon, he asked the 
charioteer: “Charioteer, why are all these people gathering around? Why are they preparing 
a stretcher decorated with multi-coloured cloth?” The Charioteer replied: “Your Majesty, 
the people are gathering around and preparing the stretcher because someone has died.” 

(He had never seen a bier beíore; he had seen only a stretcher. He asked, thereíore: 

“Why are all these people gathering around and preparing a stretcher?”) 

The Prince, who had never seen a dead person beíore or even heard of ‘the dead’, 
commanded the charioteer: “O charioteer, if they are assembled and engaged in making a 
stretcher, drive me to where the dead man lies.” The charioteer said: “Very well, Your 
Majesty”, and drove the chariot to where the dead man was lying. When the Prince saw the 
dead man, he asked: “O charioteer, of what nature is this dead man?” The charioteer 
replied: “Your Majesty, when a man dies, his relative will never see him again nor will he 
see his relatives any longer.” 

Thereupon, the Prince asked ínrther: “O charioteer, how is that? Am I also subject to 
death like that man? Am I also one who cannot overcome the nature of death? Will my 
íather, mother and relatives not see me again one day? Will I also not see them again one 
day?” The charioteer replied: “Your Majesty, all of us, including you as well as I, are 
subject to death. There is no one who can overcome death. It is certain that one day your 
royal íather, mother and relatives will not see you anymore and it is equally certain that 
one day you will no longer see them.” 
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(The royal mother in this context reíers to Mahãpajãpati Gotamĩ, the aunt and step- 
mother.) 

Thereupon, the Prince said: “O charioteer, if all human beings, each and every one of 
them, including me, cannot overcome the nature of dying, please go no more to the royal 
garden and enjoy the pleasures therein. Turn back now, from this place where the dead 
man is seen and drive me back to the royal palace.” “Very well, Your Majesty,” replied the 
charioteer who, instead of proceeding to the royal garden, turned the chariot around at the 
very place where the dead man was seen and drove it back to the golden palace. 

The Prince’s Samvega 

As has been said above, although the charioteer merely explained the worldly nature of 
death (maraụà) as far as he understood, that when a man died, the relatives who were left 
behind would never see him again nor would the man who passed away see again the 
relatives he had left behind, the Prince, like the lion king and beíitting one who desires to 
become a Buddha, knew distinctly on retlection that birth was the prime cause of the three 
phenomena: death, old age, and illness, which he had seen previously. Aíter his return to 
the golden palace, he reílected with penetrative samvega : “Oh, birth is detestable indeed! 
To whoever birth has become evident, to him old age is bound to become evident, illness is 
bound to become evident, death is bound to become evident.” Having reílected thus, he 
became cheerless and morose; he remained gloomy and dejected. 

King Suddhodana increased The Strength of The Guards 

King Suddhodãna sent for the charioteer and questioned him as beíore. When the 
charioteer replied: “Your Majesty, the royal son came back in a hurry because he has seen 
somebody died,” King Suddhodãna thought to himselí as beíore and said in the same 
manner and ordered íurther strengthening of guards to be placed at every yọịana in the 
four directions; he also arranged to appoint more palace attendants and dancing girls. 

(4) The Omen of A Recluse 

Deceived and distracted by the five pleasures of the senses, increasingly provided and 
arranged by his íather, King Suddhodãna, to deter him from renouncing the world and 
becoming a recluse, Prince Siddhattha spent his time enjoying the pleasures and luxuries of 
the palace and the sense of religious urgency generated by the detestation of the nature of 
birth, old age, illness and death became slightly diminished. 

When four months had passed after living such a life of luxury, the Prince again rode to 
the royal garden in the chariot drawn by the thoroughbred horses as be lo re. On the way, he 
saw the omen created by the devas for the íourth time, a man, who had embraced the life 
of a recluse, with a clean shaven head and beard shaved, vvearing a bark-dyed robe. “O 
charioteer,” said the Prince, “This man's head is not like the heads of others; he is with a 
clean shaven head and also has his beard shaved. His clothes are also not like those of 
others and are bark-dyed. By what name is he known?” The charioteer replied: “Your 
Majesty, he is known as a recluse.” 

The Prince asked the charioteer again: “O charioteer, what is meant by a ‘recluse’? 
Explain the nature of a recluse to me.” The charioteer replied: “Your Majesty, a recluse is 
a person who, bearing in mind that it is good to practise the ten courses of vvholesome 
actions (kusaìa-kamma-pathas), beginning with generosity ( dãna ), has gone íorth from 
worldly life and put on the bark-dyed clothes. He is a man who, bearing in mind that it is 
good to practise the ten courses of wholesome actions which are in accord with 
righteousness, which are free from blemish, which are clean and pure, has gone íorth from 
the worldly life and put on the bark-dyed clothes. He is one who, bearing in mind that it is 
good to reírain from ill-treating sentient beings, to work for the promotion of their welfare, 
has gone forth from the worldly life and put on the bark-dyed clothes." 

(Here, although the charioteer had no knowledge of a recluse or his virtues since it 
was a time prior to the appearance of a Buddha and His Teaching, he said through 
supernatural powers of the devas, that the man was a recluse, and explained the 
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virtues of a recluse. This account is taken from the Buddhavaiitsa Commentary and 
Jinãlankãra Sub-conunentary.) 

(Those Bodhisattas with a much longer life span saw the four great omens, one 
after another, with the lapse of a hundred years between each other. In the case of 
our Bodhisatta, however, appearing during a far shorter span of life, intervening 
period between two subsequent omens was four months. According to the Dĩgha 
Nikãya reciters, however, the Bodhisatta saw all the four great omens in one day.) 

— Buddhavamsa Commentary — 

Thereupon, the Prince said to the charioteer: “This man is truly admirable and noble for 
having gone forth from the world, bearing in mind that it is good to practise the ten courses 
of wholesome actions, which are in accord with righteousness, which are free from 
blemish, and which are clean and pure. That man is admirable and noble for having gone 
íorth from the world bearing in mind that it is good to reírain from ill-treating sentient 
beings and to work for the promotion of their welfare. Just because he is admirable and 
noble, charioteer, drive the chariot to the place where that recluse is. Saying: “Very well, 
Your Majesty,” the charioteer drove the chariot to where the recluse was. On reaching 
there, the Prince asked the recluse, actually a supernormal form created by the devas 
( iddhi-rũpa ): “O man, what is that you are doing? Your head is not like the heads of others; 
your clothes are also not like those of others.” When replied by the recluse: “Your Majesty, 
I am known as a recluse”, he asked him íurther: “What do you mean by a recluse?” The 
recluse, replied: “Your Majesty, I am one who has gone íorth from the household life, 
having shaved the hair and beard and vvearing the bark-dyed clothes, and bearing in mind 
that it is good to practise the ten courses of wholesome actions, beginning with generosity, 
which are also known by four special epithets: Dhamma for being righteous, Santa for 
being in accord with righteousness, Kusaìa for being blemish-free and Purina for being 
pure and clean both as cause and effect; and also bearing in mind that it is good to reírain 
from ill-treating sentient beings and to work for the promotion of their welfare.” 
Thereupon, the Prince said in acknowledgement and approval: “You are indeed admirable 
and noble. You ha ve gone íorth from the household life, having shaved the hair and beard, 
and vvearing the bark-dyed clothes, and bearing in mind that it is good to practise the ten 
courses of wholesome actions, which have the special epithets of Dhamma, Sama, Kusala 
and Purina, and also bearing in mind that it is good to reírain from ill-treating sentient 
beings and to work for the promotion of their welfare.” 

The Date of The Prince's Renunciation 

Beíore he renounced the world by going íorth from the household life, the Prince made 
four visits to the royal gardens. On his visit to the royal garden riding on the chariot drawn 
by thoroughbred horses on the full moon of Asãìhã (June-July) in the year 96 Mahã Era, he 
saw, on the way, the íirst omen, that of an old man. On seeing this omen, he discarded the 
pride arising from exuberance of youthíulness ( yobbana mona ). 

Then, when the Prince proceeded again to the royal garden as beíore on the full moon of 
Kattikã (October-November), he saw, on the way, the second omen, that of a sick man. On 
seeing this second omen, he discarded the pride arising from the exuberance of sound 
health ( ãrogy’a mãna). 

On proceeding again to the royal garden, as beíore, on the full moon of Phagguna 
(February-March), he saw, on the way, the third omen, that of a dead man. On seeing the 
third omen, the Prince discarded the pride arising from the exuberance of being alive (/ĩ vừa 
mãna). 

Then again, on the full moon of Ẫsãìhã, in the year 97 Mahã Era, the Prince went out to 
the royal garden, as beíore. He saw, on the way, the omen of the recluse. The sight of this 
ornen awakened in him a liking for the life of a recluse; and, making the resolution: “I shall 
become a recluse this very day,” he proceeded on his journey to reach the garden the same 
day. 

(The Dhammasanganĩ of the Abhidhamma Pitaka gives an exposition on sarhvega 
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in the Nikkhepa Kanda as follows: The fear of jãti or the knowledge that jãti is a 
big íearsome danger is called jũtì-bhaya; the fear of jarã or the knowledge that jarã 
is a big íearsome danger is called ịarã-bhaya; the fear of vyãdhi or the knowledge 
that vyãdhi is a big fearsome danger is called vyãdhi-bhaya; and the fear of marana 
or the knowledge that marana is a big fearsome danger is called marana-bhaya. 

The group of these four kinds of knowledge is known as saríivega.) 

(Of the four kinds of great omens already described, the íirst three are known as 
sariivega nimitta, omens which give rise to sense of religious urgency. Because, if 
birth takes place, there is unavoidable certainty of maniíestation of ageing, illness 
and death. Because of the arising of birth, there is bound to be the arising of 
ageing, illness and death. There is no escape from ageing, illness and death for one 
who has been born. To one who looks upon these phenomenal dangers as 
íearsome, harsh and dreadíul, they form the cause for the arising of terrible íright 
and alarm in them.) 

(The last omen, that of a recluse, is the maniíestation to encourage the practice of 
the Dhamma, as a way of escape from the said dangers of ageing, illness and death. 
Hence it is called Padhăna Nimitta, omen which gives rise to sense of meditational 
exertion.) 

Sakka despatched Visukamma Deva to help The Prince dress up 

The Prince spent the whole day in the royal garden, playing and enjoying its delight. 
Aíter taking a bath, as the sun began to set, he remained sitting elegantly on the auspicious 
stone slab. At that moment, he felt inclined to get himselí dressed. Sakka, becoming aware 
of his wish, dispatched Visukamma Deva, who, taking the guise of a barber in the Service 
of the Prince, went to him and dressed him up with celestial attire and adornments. (Herein 
the glow of the Bodhisatta dressed in celestial attire should be visualized in anticipation.) 

Just while the musicians were entertaining with five kinds of musical instruments and 
others were singing and dancing, and even while the Brahmins were extolling him in sweet 
words of praise: “May Your Majesty be crowned with success, free from all forms of 
danger and hostility; may you be blessed with glory and happiness,” the Prince, thus 
dressed in five celestial adornments, ascended the royal chariot, decorated with precious 
ornaments, to return to the royal palace. 

The Bừth of Rãhula 

At that moment, King Suddhodãna, the royal íather received the iníormation that the 
Prince's Chieí Queen, Yasodharã, had given birth to a son. So he sent royal messengers to 
the Prince with the glad tidings: “Go convey this good news to my son.” When Prince 
Siddhattha heard the news that a son had been born, he remarked, as beíitting one who kept 
in mind the sense of religious urgency ( saríivega ): “The Asura Rahu 1 , who will seize and 
keep me captive, has been born; a great bondage has come into existence!” 

When asked by King Suddhodãna: “What has my son said?” the messengers related to 
him the remarks made by the Bodhisatta Prince. Thereupon, King Suddhodãna announced 
the name and title of his grandson thus: “From now on, my grandson shall be known by the 
name of Prince Rãhula.” 

Sakya Princess Kisã GotamTs Joyous Utterance of Peace 

The Prince entered the royal Capital of Kapilavatthu riding the chariot accompanied by a 
large retinue with majestic elegance at its height. As he was thus entering the royal City by 
the chariot, a Sakyan Princess by the name of Kisã Gotamĩ, who was possessed of charm 
and beauty, and who was not of lowly birth but of high noble lineage, on seeing the 
physique ( rũpa-kãya ) of the Prince from where she was, on the outer terrace of her 
mansion, and íeeling delighted, uttered her íeeling of joy as follow: 


1. ‘Rahu’ is the name of the Asura (Demon of Fallen Deity) who is supposed to be responsible for 
the eclipse of the moon by taking it in his mouth. 
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Nibbutã nũna sã mãtã. 

Nibbutã nũna so pitã. 

Nibbutã nũna sã nãrĩ. 

Yassãỳaríi Tdiso patĩ. 

Peaceíul and happy will be the mind of the íortunate mother who has given 
birth to such a son possessing the splendour like the rising sun, an 
extraordinary son of noble birth, top in beauty, superb in grace, íoremost in 
intelligence. Reílecting meticulously on the twin attributes of her son's talent 
and beauty, her joyful satisíaction, day aíter day, will result in peace of 
mind. 

Peaceíul and happy will be the mind of the íortunate íather who has given 
rise to such a son possessing the splendour like the rising sun, an 
extraordinary son of noble birth, top in beauty, superb in grace, íoremost in 
intelligence. Reílecting meticulously on the twin attributes of his son's talent 
and beauty, his joyful satisíaction, day aíter day, will result in peace of mind. 

Peaceíul and happy will be the mind of the íortunate woman who has 
become the wife of such a husband possessing the splendour like the rising 
sun, an extraordinary husband with virility, top in beauty, super in grace, 
íoremost in intelligence. Reílecting meticulously on the twin attributes of her 
husband's talent and beauty, her joyful satisíaction, day after day, will result 
in peace of mind. 

(When oil is poured into a pot and when it is íilled to the brim, oil overflows. In the same 
way, when someone feels intensely joyful and satisíied for some reason or the other, the 
said íeeling of joy and satisíaction (pĩti & somanassà) becomes, as if it were full in the 
stomach and spills out. The outburst of such íeeling of joy and satisíaction expressed in the 
form of verse ( gãthã ) or in the form of prose ( cunniya ) is called udãna, expression of 
intense íeeling of joy.) 

Hearing the joyful utterance by the Sakyan Princess Kisã Gotamĩ, the Prince retleeted: 
“This cousin sister of mine, Sakyan Princess Kisã Gotamĩ, has made the joyful utterance 
that the sight of such a personality (attabhãva) will give delight and serenity to the mother, 
the íather and the wife. Now, what is that which when extinguished will bring true peace of 
mind?” It then occurred to the Prince, whose mind was already detached from deíilements 
(kiìesa), thus: “There is true peace only when the fire of passion (rãga) is extinguished; 
there is true peace only when the fire of hatred ( dosa ) is extinguished; there is true peace 
only when the fire of delusion ịmoha ) is extinguished; there is true peace only when the 
heat of deíilements, such as conceit ( mãna ), wrong views (di tị hi), etc., subsides. This 
Princess Kisã Gotamĩ has spoken pleasant words about the element of peace. And, I am 
one who is going round in search of Nibbãna, the Ultimate Reality, which is the true 
extinction of all suíTering. Even as of today, I should renounce the world by going íorth 
and become a recluse in the íorest, to seek Nibbãna, the Ultimate Reality.” With this 
thought of renunciation occurring continuously to him, the Prince, saying: “Let this pearl 
necklace be the teacher's fee for the Princess Kisã Gotamĩ for reminding me to go in 
search of the element of extinction, nibbuti” and he took off the pearl necklace, which 
worth one lakh, from his neck and had it sent to Kisã Gotamĩ. The Princess was overjoyed 
with the thought: “This cousin of mine, Prince Siddhattha, has sent me the present because 
his mind is inclined tovvards me.” 

The Prince went up the residential palace, which was digniíied, elegant, marvellous for 
delightíul living, and reclined on the royal couch. The moment he reclined thus, all the 
íemale palace attendants and dancing girls who possessed the celestial beauty of form and 
complexion and who were adept in the art of singing, dancing and making music, gathered 
round him with five kinds of musical Instruments in their hands and started playing them, 
dancing and singing to let him enjoy the five kinds of sensual pleasure. But being disgusted 
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with and wearied of activities which would kindle the fire of deíilements, he íound no 
pleasure in such entertainments of singing, dancing and music and fell asleep in a moment. 

As the Prince had íallen asleep instantly, the íemale palace attendants and dancing girls 
thought to themselves thus: “We dance, sing and play music for the Prince but he has íallen 
asleep. Why should we now exhaust ourselves?” and they too fell asleep with their musical 
instruments pressed underneath. The íragrant oil lamps kept alight inside the golden palace 
continued to illuminate brilliantly. 

Renunciation of The Prince 

On vvaking up, the Prince sat cross-legged on the couch and looked around. He saw the 
dancing girls asleep, some with their musical instruments pressed underneath and with 
saliva flowing out from their mouths, soiling their cheeks and bodies, some grinding their 
teeth, some snoring, some jabbering, some with their mouths open, some with no clothes 
on but with bodies bare, some with their hair loose and in coníusion, they looked like 
loathsome dead bodies in a cemetery. 

Seeing the said detestable changes and transíormations in the dancing girls, the Prince 
became all the more detached from objects of sensual pleasures. This is how the 
detachment took place: 

(1) Appassãdã-kãmã: The five objects of sensual pleasures are less of enjoyment and more 
of suííering and grieí. The íaults and deíects of the five objects of sensual pleasures 
are, in fact, quite numerous! 

(2) Atthikankalũpamã-kãmã: The five objects of sensual pleasures are like a piece of 
Heshless bone. When a lean and hungry dog íinds a piece of bone completely stripped 
bare of any flesh, with saliva trickling down, it bites the bone but it cannot get 
satisíied. Because of the rank smell of the bone, the dog cannot leave it and go 
elsewhere but continues on biting the bone from the top to the bottom, from the 
bottom to the top and again in the middle, with the ardent expectation of relishing the 
taste and getting satisíied. This dog may meet with its death without íinding any taste 
in the bone. In the same way, men and women, all sentient beings, cling to the bone- 
like material objects of sensual pleasures, both animate and inanimate, such as gold, 
silver, land and estates, wives and children, etc., just like the lean hungry dog. 
Although they enjoy having these objects for a long time with much longing and 
craving, they never become satisíied. They remain in great hope of íinding relish and 
satisíaction. Being attracted and overwhelmed by the sense desires which aroused in 
them by the objects of sensual pleasures, sentient beings cannot abandon these objects. 
Without any thought of renouncing the world to free themselves from the bonds of the 
pleasures of the senses, they íondly keep on clinging to them, eventually to meet death 
at the feet of their wives and children (while íulíilling their obligations of the 
household life). Thereíore, the five material objects of sensual pleasures are very 
much like piece of íleshless bone as they are more of pain and suííering. Indeed, the 
desires for sensual pleasures are utterly undependable and full of íaults and deíects! 

(3) Marhsapesũpamã-kămã: The five sensual pleasures are indeed like a chunk of meat. 
Take, for example, an eagle that ílies away aíter snatching a chunk of meat, it is 
chased by a number of other birds which gather round and attack it. As long as the 
eagle holds the meat, it is subject to relentless attack and has to endure much suííering. 
But, as soon as he discards the piece of meat, he is relieved of such woe. Another 
eagle, vvhich, in turn, picks up this piece of meat and flies away, is also being chased, 
surrounded and attacked by other birds. Thus each eagle which becomes attached to 
the meat, which snatches it and ílies away, íaces the same predicament. In a similar 
manner, he who clings to the objects of sensual pleasures, which are like the piece of 
meat, as ‘mine’, ‘my own\ is subject to constant dangers of robbery, looting, and 
cheating, by the five enemies, namely, water, fire, ruler, thieí, and unloved ones who 
will wreak havoc and misery at every opportunity. If, on encountering these enemies, 
he puts up a deíence against them to the best of his ability, he is likely to loss his life 
under such uníavourable circumstances. As long as he keeps on clinging to these 
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objects of sensual pleasures, he remains surrounded by all kinds of dangers, and lives a 
life of restriction. Only through discarding them all will he get the opportunity to live 
in peace. Thereíore, the five material objects of sensual pleasures are very much like a 
chunk of meat; they are more of pain and suííering. Indeed, the desires for sensual 
pleasures are utterly undependable and full of íaults and deíects! 

(4) Tinukkũpamã-kãmã: The five objects of sensual pleasures are indeed like a íirebrand of 
grass; when a large bundle of grass is lighted and carried against the wind, it would 
start burning from the tip continuously downwards, and unless it is thrown away, it 
would burn parts of the carrier's limbs such as hands and legs, etc. He would perhaps 
meet death or suffer intense pain bordering on death. In the same manner, the material 
objects of sensual pleasure, when grasped and taken hold of with the hands of craving 
as ‘my own’, ‘mine’, ‘my property’, would burn all those, who rejoice in their 
possessions, with the íires of anxieties for their saíekeeping. In spite of endearing care 
and attention, if these material objects of sensual pleasures, through natural course of 
things, become despoiled and wasted, they would develop to a big fire of suííering 
through anxiety and worry. At times, these raging íires of material objects of sensual 
pleasures would develop into íires of death (ma ra na). Thereíore, to take possession of 
these material objects, both animate and inanimate, such as wives and children, land 
and estates, etc., is just like taking possession of the blazing ílames and fires. The five 
material objects of sensual pleasures are very much like the burning grass bundles, 
they are more of pain and suííering. Indeed, the desires for sensual pleasures are 
utterly undependable and full of íaults and deíects! 

(5) Angãrakasũpama-kãmă: The five objects of sensual pleasures are indeed like a pit of 
embers. Being covered by ashes with no visible smoke or flame, the pit of acacia wood 
embers looks deceptive as if it were not fire. Anyone who descends into the pit, which 
has no recognizable signs of fire, would get burnt more severely than being scorched 
by a blazing ílame. He may even lose his life. In a similar manner, the five material 
objects of sensual pleasures appear SLipcrticiiil Iy to be pleasant, as maniíested through 
sight, sound, smell, taste and touch, and do not seem to be burning hot. By craving for 
and taking into possession of these objects, when one descends into the ember pit of 
sensual pleasures, one suffers great pain and misery. Burning with visible blazing 
ílames is apparent to all, but burning of various tubers, such as arum, yam, etc., which 
are kept buried in a heap of embers, is not apparent though the intensity of heat there 
is much greater than that of a blazing fire. In the same way, those, who descend into 
and sunk into the ember-pit of sensual pleasures, are burnt, not with ílames visible to 
all, but with an intense internal heat. Even as the various tubers, such as arum, yam, 
etc., kept buried in the ember-pit get burnt, they are burnt internally, suííering great 
anguish unknown to others, by latent heat generated by various thoughts of sensual 
pleasures, by various difficulties encountered in earning their livelihood, and by all 
kinds of worry involved in maintaining and feeding their íamilies. 

This sensual world which is replete with material objects of sensual pleasure is like a 
large pit of embers; the bigger the number of material objects of sensual pleasures, the 
greater the mass of burning embers in the pit. The sentient beings of sensual world are 
like the tubers, such as arum, yam, etc., kept buried inside the burning embers. 
Thereíore, the five objects of sensual pleasures are very much like the pit of embers; 
they are more of pain and suffering. Indeed, the desires for sensual pleasures are 
utterly undependable and full of íaults and deíects! 

(6) Supỉnakũpamã-kãmã: The five objects of sensual pleasures are indeed like a dream. A 
person, while in slumber, may dream of himselí being a wealthy man, a provincial 
governor ( padesa-rãjã ) or an emperor (eka-rãjă), enjoying to his heart's content 
whatever pleasure of the sense he wishes, thus leading a life of luxury. In his dream, 
everything seems so real. It appears as if there would be no end of this luxurious living 
but when he suddenly wakes up before completion of enjoying the luxurious pleasures 
in the dream, he íinds them untraceable, intangible, and of no avail. In the same way, 
men and devas of the sensual world are indulging themselves in their respective 
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mundane and celestial pleasures, being led on by craving (tanhă), and being deluded by 
craving ( tanhã ), pride ( mãna ) and wrong belieí ( ditthi ) into thinking that their life of 
pleasure is real, permanent and enduring. They are just dreaming. During the 
iníinitesimally short duration of the present life time, while in the course of enjoying 
the dream-like sensual pleasures, one has to pass into another existence, leaving behind 
all these sensual pleasures one is so attached to. Then, just as all those pleasurable 
things, which one encounters in one's dream, vanish without any trace the moment one 
wakes up, so also all the material objects of sensual pleasures which one has clung to 
as “my own”, “mine”, “my property”, during the short duration of the present life, all 
of them without exception, turn out to be things which have nothing to do with oneseir. 
Thereíore, the five objects of sensual pleasures are very much like things in a dream, 
they are more of pain and sưíTcring. Indeed, the desires for sensual pleasures are 
utterly undependable and full of íaults and defects! 

(7) Yãcitakũpamã-kãmã: The five objects of sensual pleasures are indeed like articles taken 
for use on temporary loan. For example, there are those people, who having no 
possession of their own, have to hire jewellery, such as precious stones, gold and 
silver, to wear on íestive occasions. While they enjoy wearing them as their own with 
all happiness just beíore they return them or beíore they are asked by the owners to 
return; they feel sad and dejected when they have none of the borrowed treasures in 
their hands after returning them to the owners. In a similar manner, when their past 
meritorious deeds produce beneíicial results in the way of enjoyment of sensual 
pleasures, they are liable to be deluded into thinking that such beneíicence would last 
íorever. When these objects are lost or destroyed as a result of one's past evil deeds, or 
when one passes away, they turn out to be things of no relevant to oneself. Taking his 
course in life according to circumstances, he, who has thought of himselí to be the real 
possessor of such sensual pleasures, is left with nothing in hand. Thereíore, the five 
objects of sensual pleasures are very much like articles taken on loan for temporary 
use, they are more of pain and suííering. Indeed, the desires for sensual pleasures are 
utterly undependable and full of íaults and defects! 

(8) Rukkhaphalũpamã-kãmã: The five sensual pleasures are indeed like a tree laden with 
íruit. For example, there is a big tree bearing íruit in a big grove near a village. A 
certain man, roaming about in the grove in search of some íruit to eat, sees the tree 
and reasons: “This tree is full of tasty íruit but there is not a single íruit which has 
íallen on the ground. I’m skilíul in climbing trees, so I will climb the tree and eat the 
íruit to my heart’s content. I will also pluck them until the fold of my waist-cloth is 
full.” With such a thought, the man climbs the tree, and eats the íruit until he is full; he 
also plucks enough íruit to fill the fold of his waist-cloth. In the meantime, a second 
man with a knife in hand enters the grove also in search of íruit to eat. He sees the 
same tree laden with fruit and thinks: “This tree is full of sweet-tasting fruit. There is 
no iTuit on the ground. I am not skilíul in climbing trees. Thereíore, I will cut and fell 
the tree from the base and eat the íruit till I am satisíied. I will also collect them until 
the fold of my waist cloth is full.” Then the man cuts down the tree. The íirst man 
already up in the tree is unable to descend quickly beíore it is íelled by the second 
man; he will either be maimed or may even lose his life. 

Similarly, a wealthy man, enjoying fully the pleasures of the senses, could be 
approached by another person, who would beat him up and rob him of his material 
objects of sensual pleasures unless he disposed them off speedily. He would be 
severely beaten and hýured or even meet with death on account of them. If he passed 
away with obsession or strong attachment to sensual pleasures, he would meet with all 
kinds of suffering such as rebirth in the realm of woes (apãya). Thereíore, the five 
objects of sensual pleasures are very much like the tree íully laden with íruit, they are 
more of pain and suííering. Indeed, the desires for sensual pleasures are utterly 
undependable and full of íaults and deíects! 

(Or) The five objects of sensual pleasures are like a ripe poison íruit. For example, 
there is a poison íruit called kỉrhpukka or kỉrhphala, vvhich resembles the most 
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relishing ripe mango fruit, pleasing to the eye with alluring aroma and taste; but it 
causes those eating it to suffer untold pain even leading to death. Those who happen to 
eat this fruit just because of its colour, smell and taste writhe with pain, with their 
intestines breaking up and ultimately die in agony like one who has taken arsenic 
mixed with lime juice. In similar manner, the five objects of sensual pleasures are 
deceptive in outward appearance, deluding those without the eye of wisdom into 
thinking that they are indeed various delightíul, pleasurable materials. Allured by their 
attractive outward appearance, those who take delight and indulge in them become 
suííocated with the unwholesome ( akusala ) poisons of greed, anger and bewilderment 
and after going through all kinds of writhing pains and suíTering through worry, 
anxiety, etc., they helplessly meet with death. Even aíter death, on account of the 
poison of sensual pleasures, they do not attain happy existence, instead they encounter 
íurther miseries and difficulties such as rebirth in the State of woe ( apãya ). Thereíore, 
the five objects of sensual pleasures are very much like a ripe poison íruit, they are 
more of pain and suííering. Thereíore, the desires for sensual pleasures are utterly 
undependable and full of íaults and deíects! 

(9) Asisũnũpamã-kãmã: The five objects of sensual pleasures are indeed like a chopping 
block on which chopping was done with knives and axes. For example, it is on the 
chopping block that criminals and hunted animals, such as deer, etc., are slaughtered; 
the meat of such game is also cut up and minced on the chopping block. The chopping 
block is where sentient beings are killed and minced. In a similar manner, the five 
objects of sensual pleasures destroy all beings who take delight and indulge in them by 
cutting up and mincing them with the knife and axe of (their own) craving for sensual 
pleasures. All those, who happen to place their necks on the chopping block of sensual 
pleasures (those who crave) cannot develop the elements of renunciation (nekkhamma 
dhãtu) to escape to the open space and broad highvvay of Concentration Meditation and 
Insight Meditation, are destroyed and cut up into pieces with the knife and axe of 
craving on that very chopping block of sensual pleasures. They come to the end of 
their lives in a terrible manner. Thereíore, the five objects of sensual pleasures are 
very much like the chopping block on which chopping or mincing of meat is carried 
out, they are more of pain and suííering. Indeed, the desires for sensual pleasures are 
utterly undependable and full of íaults and defects! 

(10) SaUisũlupamã-kãmã: The five objects of sensual pleasures are indeed like the Sharp 
edge of a sword or a spear. For example, the exceedingly Sharp edge of a sword or a 
spear cuts deep and pierces anything that comes into contact with it; they are only 
weapons for killing, destroying enemies, etc. So also, the five objects of sensual 
pleasures, possessing the quality of sharpness, cut deep and pierce anyone Corning into 
contact or entangled with them. For example, anyone pierced by the edge of the sword 
or the spear of a visible object ( rũpărammana ) is like the fish caught by a baited hook 
in its intestines; he cannot extricate himselí' from it all at once, but follows its dictates 
with passive obedience. Being thus inílicted by the Sharp edge of the sword or the 
spear of a visible object, he becomes íorgetíul and can no longer pay attention to the 
practice of sĩla, samãdhi and panũã which he has íormerly cultivated. Thus he ends up 
in ruin. (This example applies equally to the objects of hearing, saddãrammana, etc.) 
Thus, the five objects of sensual pleasures, resembling the Sharp edges of five swords 
or spears, are only weapons for killing and destroying beings. All beings, who have 
not yet discarded craving for sensual pleasures, have to remain like prisoners amidst 
the swords or spears of the five sensual objects aiming straight at them in whichever 
existence they might find themselves. The said five objects of sensual pleasures would 
automatically get themselves embedded in all beings Corning into contact with them, 
without sparing anyone. Thereíore, the five objects of sensual pleasures are very much 
like the Sharp edge of a sword or a spear, they are more of pain and suffering. Indeed, 
the desires for sensual pleasures are utterly undependable and full of íaults and 
deíects! 

(\\)Sappasirũpanã-kãmã: The five objects of sensual pleasures are indeed like the head of 
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a poisonous snake. The head of a poisonous snake, being íilled with potent, deadly 
venom, is loathsome and frightful. Just as the head of a poisonous snake would cause 
untold harm to all who happen to come into contact with it, so also the five objects of 
sensual pleasures are loathsome and frightful since they are íilled with a kind of potent 
poison which could generate the bad blood of kilesa (mental deíilements), in those 
who happen to come into contact with them or who are bitten by them. And, just as the 
head of a poisonous snake would bring only harm but no beneíit to the world, so the 
five objects of sensual pleasures would bring all kinds of írightíul danger to the people 
of the world. Just as one who happens to come into contact with or step on the head of 
a poisonous snake, so one, who happens to come into contact with or step on the head 
of the poisonous snake of five objects of sensual pleasures, would be exposed to a 
great danger. Thereíore, the five objects of sensual pleasures are very much like the 
head of a poisonous snake, they are more of pain and suííering. Indeed, the desires for 
sensual pleasures are utterly undependable and full of íaults and deíects! 

(The above account of how detachment from sensual pleasures takes place 
(kãmãdĩnavakathã) is based on the Potaliya Sutta of the Majjhimapannãsa Pãli.) 


Indeed, great, írightíul danger is the real name of the five sensual pleasures! Suííering is 
the real name of the five sensual pleasures! Disease is the real name of the five sensual 
pleasures! Big abscess is the real name of the five sensual pleasures! Tight íastening is the 
real name of the five sensual pleasures! Inescapable bog is the real name of the five 
sensual pleasures. — Chakka Nipãta, Anguttara Pãli — 


“This royal palace of pomp and grandeur comparable to Vejayanta Palace, the residence 
of Sakka, is indeed like the cemetery where the dead are disposed of. The three planes of 
existences, namely, kãma, rũpa and arũpa, are indeed like a big house burning in deep red, 
blazing ílames. These sentient beings, devas, humans and Brahmãs, are bound to take 
conception, to grow old, to become sick and then to die; aíter death, they have to take 
conception again; then, to grow old, to become sick and to die again. Subjected to the 
repeated processes of taking conception, growing old, becoming sick and dying, they 
undergo great suííering. And yet, they do not know the way to escape from birth, ageing, 
sickness and death. When will they know it?” 

Thus contemplating and realising the írightíulness of birth, old age, sickness and death, 
and the fact that the objects of and desire for sensual pleasures as well as the three realms 
of existences of kãma, rũpa and arũpa are less of happiness and pleasure but more of pain, 
suííering and deíects, he became entirely divested of delight in and attachment for the five 
objects of sensual pleasure, the Prince then expressed his intense íeeling by uttering: 

Upaddutariỉ vata bho, “Oh, how distressing it is!” 

Upassattharíi vata bho, “Oh, how oppressing it is!” 

He became exceedingly inclined to renounce the world and become a recluse. 

Thinking to himselí: “It is time for me, even today, to go forth from the household life”, 
the Prince rose from the royal couch, approached the door and asked: “Who is here?” The 
Minister Channa, who was sleeping with his head resting on the threshold of the door, 
replied: “Your Majesty, I am Channa.” The Prince commanded him, saying: “I wish to 
renounce the world today. Without letting anyone know, go now quickly and saddle a 
thoroughbred Sindhi horse which possesses great speed.” The Minister Channa gave his 
assent, saying: “Very well, Your Majesty,” and carrying with him the necessary equipments 
for saddling the horse, he went to the royal stable. In the brilliant illumination of the 
íragrant oil lamps, he saw the royal steed Kandaka, a victor of all foes, standing on the 
delightíul ground of the stable under a canopy decked with jasmine flowers. Deciding: “I 
should prepare this auspicious steed Kandaka for the Prince to go forth tonight,” and he 
proceeded to saddle Kandaka with complete equipments. 
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While he was being saddled thus, Kandaka came to realise: “I am being saddled rather 
tightly this time, on previous occasions, when going out to the royal garden, saddling was 
done differently. No doubt, the Prince is going forth tonight riding on me to become a 
recluse.” Being greatly overjoyed, he neighed vehemently. The neighing of Kandaka in his 
fit of great delight could have reverberated throughout the whole of Kapilavatthu but devas 
let nobody hear the neighing sound. 

While his connatal mate, Minister Channa, was thus gone to prepare and fetch the royal 
steed Kandaka, the Prince with intent "to have a look at the royal baby beíore renunciation" 
went to the royal chamber of Rãhula's mother, Queen Yasodharã, and opened the door of 
the chamber. At that time, the chamber was brilliantly lit with scented oil lamps; and 
Rãhula's mother, Queen Yasodharã, was lying asleep on the bed strewn with jasmine 
flowers, with her hand resting on the head of her baby. 

The Prince stood at the door sill and, while looking, retlected: “If I remove the Queen's 
hand and nestle my son in my arms, I will surely awaken the Queen. If the Queen wakes 
up, that will endanger my plan of renunciation which I am about to execute. So be it for 
now, I will not see him yet. Only after I have attained Buddhahood, will I come back and 
see my son.” Having contemplated thus, he descended from the royal palace and 
approached the royal steed to whom he addressed: 

“O Kandaka, my connatal, assist me for this one night. After attaining Buddhahood 
through your help, I will rescue the world of sentient beings including devas, from 
the stream of sarhsãra and convey them to the high ground of Nibbãna.” 

Then the Prince jumped on to the back of the royal steed Kandaka. 

Kandaka measured eighteen cubits from the neck and was of proportionate height. He 
possessed great power and speed as well. His whole body was snowy white; his physical 
appearance is as delightíul and graceíul as a newly polished conch. Sitting on the middle of 
Kandaka’s back, with his connatal mate Minister Channa clutching the tail of the horse, the 
Bodhisatta rode out of the palace in the middle watch of the night on Monday, the full- 
moon day of AsãỊhã in the year 97, Mahã Era, and arrived at the main gate of the royal 
City. (While the Bodhisatta was thus departing from the palace by riding the royal steed 
Kandaka, devas placed their hands under his hoofs at every trot so that the sound of the 
hoofs could not be heard by anyone.) 

The Prince, Minister Channa, and The Royal Horse Kandaka, each had Theứ Own Plan 

It was the time when the royal íather, King Suddhodãna, had taken precautions to prevent 
the Prince from going forth by strengthening the both sides of the main gate of the royal 
City so that each side could be opened only with the strength of one thousand troops. He 
considered: “If it is thus arranged, my son will not be able to go out unnoticed at any time 
by opening the main gate of the City.” 

The Prince was endowed with great strength; he had the strength of one thousand crores 
of KãỊãvaka elephants; he had the strength equivalent of one thousand crores of middle- 
sized male persons ( mạịịhima-purisa ). Accordingly, he thought to himselí: “If the main 
gate will not open, I will escape today by making use of my own strength. Remaining 
seated on the back of the royal steed Kandaka, I will clasp Minister Channa who 
accompanies me by holding the horse's tail and the royal horse Kandaka in between my two 
thighs and jump over the 18-cubit high City wall.” 

Minister Channa also thought to himselí: “If the main gate of the City will not open, I will 
keep my Lord’s son seated on my shoulder, clasp the Kandaka horse under my right armpit, 
and hugging him with my right hand, I will jump over the 18-cubit high wall of 
Kapilavatthu City and escape.” 

The royal horse Kandaka also thought to himselí: “If the main gate of the royal City will 
not open, I will keep my royal son seated on my back as he is and along with the connatal 
mate Minister Channa holding on to my tail, I will jump over the 18-cubit high wall of 
Kapilavatthu City and escape.” 
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The Physical Strength of The Prince 

[One elephant of KãỊãvaka pedigree has the combined strength of 10 majjhima- 
purisa (men of medium strength); one Gangeyya elephant has the combined 
strength of 10 KãỊãvaka elephants (or 100 majjhima-purisas ); one Panậara 
elephant has the combined strength of 10 Gangeyya elephants (or 1000 majjhima- 
purisas ); one Tamba elephant has the combined strength of 10 Pandara elephants 
(or 10,000 majjhima-purisas ); one Pirìgala elephant has the combined strength of 
10 Tamha elephants (or 100,000 maịịhima-purisas ); one Gandha elephant has the 
combined strength of 10 Pirigala elephants (or 1,000,000 majjhima-purisas ); one 
Maúgaìa elephant has the combined strength of 10 Gandha elephants (or 
10,000,000 mạịịhima-purisas), one Hema elephant has the combined strength of 10 
Mangaìa elephants (or 100,000,000 majjhima-purisas)\ one Uposatha elephant has 
the combined strength of 10 Hema elephants (or 1,000,000,000 majjhima-purisas)\ 
one Chaddanta elephant has the combined strength of 10 Uposatha elephants (or 
10,000,000,000 majjhima-purisas). The Bodhisatta has the combined strength of 10 
Chaddanta elephants (or 100,000,000,000 majjhima-purisas ).] 

— Anguttara Commentary — 

The Deterrence by Vasavattĩ Mãra 

In this manner, the three of them were having similar intentions. Even if the main gate of 
the City would not open, any one of them would certainly act in fulfilment of his plan. 
Nevertheless, by virtue of the accumulated merits and glory of the Prince, the devas 
guarding the gates of the royal City were very glad to keep the main gate readily open for 
him to go out. Just as he rode out from the main gate of the royal City on the back of 
Kandaka accompanied by his connatal mate Minister Channa, Vasavattĩ Mãra, who did not 
like and had always opposed and obstructed the emancipation of sentient beings from the 
round of rebirths, went to the human world from his abode of Paranimmitavasavattĩ Deva 
world in a moment, so soon as a strong man would stretch out his íolded arm or fold his 
out-stretched arm, and appeared in íront of the Prince. His purpose was to deter him from 
renouncing the world by tricking him into believing that the deterrence was for his own 
good. Remaining in the sky, he uttered: 

Mã nikkhama mahãvira ito te sattame dine. 

Dibbciih tu cakkaratanarh addhãpãtu bhavissati, 

— Buddhavamsa Commentary — 

“O very energetic Bodhisatta Prince, do not just go íorth and become a 
recluse. On the seventh day from today, the celestial Wheel Treasure for you 
will certainly make its appearance.” 

He discouraged the Prince also by telling him: “You will become the Universal Monarch, 
ruling over the four Great Continents surrounded by two thousand small islands. Do turn 
back, Your Majesty.” Thereupon, the Prince asked: “Who are you, speaking to me and 
discouraging me now?” Mãra Deva replied: “Your Highness, 1 am Vasavattĩ Mãra.” Then 
the Prince made this bold reply: 

Jãnãmaharh mahãrặịa, mayham cakkassa sambhavarh. 

Anatthiko'ham rạjjena, gacclĩa tvarh Mãra mã idha. 

“O powerful Mãra, I already know even beíore you that the divine Wheel 
Treasure will certainly arise for me. As for myselí, 1 do not have the least 
desire to become a Universal Monarch, ruling over the four Continents. Go 
ye away now, o Mãra, from here; do not stand in my way.” 

Sakaìaríi dasasahassam pi, lokadhãtum 'aharh pana 

Unnãdetvã bhavissãmi, Buddho loke vinặyako. 
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“As for me, I will strive to become a Buddha to help and convey all sentient 
beings, who are ready to listen to the Dhamma (veneyyà), to the victorious 
land of Nibbãna, making the ten thousand world revolve and resound like the 
potter's wheel.” 

Thereupon, Mara threatened the Prince with these words: “O íriend Prince Siddhattha, 
keep your words constantly in mind. From this time on, I will make you know well what I 
am, whenever your mind is íilled with thoughts of sensual desires (kãma-vitakkà), thoughts 
of malice (vyãpãda-vitakka), or thoughts of cruelty ( vihimsă-vitakka ).” And, thence 
forward, he was constantly on the lookout for the occasion when mental deíilements 
(kiỉesa) would perchance arise in the mental continuum of the Prince, following him 
closely like a shadow for a total period of seven years. (He followed closely behind the 
Prince for a total period of seven years with intent to kill him outright at the very place 
where mind deíilements would perchance arise in the mind continuum of the Prince.) 

The Ceremonious Escort by Devas and Brahmãs to The Bank of the River Anomã 

At the age of twenty nine years, when he was about to acquire the glory and powers of a 
Universal Monarch, he fọrewent and spurned them as if thẹy were spittle. At midnight, on 
the full moon day of ÃsãỊhã when the constellation ÃsãỊhã and the moon were in 
conjunction, in the year 97 Mahã Era, he left the royal palace which was comparable to the 
magniíicent palace of the Universal Monarch. But while he was thus leaving, the desire to 
turn round and take a view of the royal City of Kapilavatthu arose in his mind. 

Immediately aíter that thought had arisen in the mind of the Prince, the very locality 
where the thought occurred revolved round like a potter's wheel as if the earth was 
addressing him: “O noble person Bodhisatta, your deeds of merit were such that you need 
not turn round to look at anything, the object you want to see will present itselí in íront of 
you.” The Prince thus viewed the royal City of Kapilavatthu from where he was, without 
having to turn around. The site where the royal horse Kandaka halted was marked for the 
erection of a stupa to be named Kandaka Nivattana. He then proceeded on his journey in a 
majestic manner on the back of the royal horse Kandaka. Along the route taken by the 
Prince, all the devas and Brahmãs marched along in front and rear, and on the left and 
right, some holding sixty thousand lighted torches (six hundred lighted torches according to 
the Buddhavamsa Commentary); others carne along honouring him with festoons of 
íragrant flowers, sandalwood powder, yak-tail fly-flaps, banners and streamers. They came 
along singing celestial songs and playing all kinds of celestial musical instruments. 

The Prince, who, as described above, had gone forth in such magniíicence, passed 
through the three kingdoms of Sãkiya, Koliya and Malla in one single night, covering a 
distance of thirty yọịanas, eventually arriving on the bank of the River Anomã. 

(Special Note: The royal horse, Kandaka, possessed the power of speed which 
enabled him to run around the CakkavãỊa mountain in the early morning and 
arrived back in time for the morning meal, which was readily prepared for him. 
Nevertheless, it should be especially noted that at that time the garlands of scented 
flowers strewn by the devas and Brahmãs, nãgas and garuỊas, etc., from the sky 
were covering the ground up to the height of the horse's navel and so he had 
trudged along, struggling and struggling through the mass of garlands of flowers as 
though making his way through marshy ground and thus was able to cover only 
thirty yojanas in one whole night.) 
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REMOVING fflS HAIR AND BECOMING A RECLUSE 


Crossing The River Anoma 

H aving reached the other bank of the River Anomã, the Prince brought the royal horse to 
a halt at the edge of the river and asked Minister Channa: “What is the name of this 
river?” When the minister replied that it was Anomã, he took it as a good omen, saying: 
“Mine being a recluse will not be of poor quality; in fact, it will be a superior one,” (for 
the word ‘anomã’ means ‘not iníerior’). Then by striking Kandaka with the heel he gave it 
the signal for Crossing the river, and Kandaka jumped over to the other side of the eight- 
usabha wide Anomã and stood there. 

Aíter alighting from Kandaka, and while standing on the pearly sandbank, the Prince 
addressed Minister Channa: “Friend Channa, take Kandaka together with my ornaments 
and return home. I will become a recluse.” When Channa said that he would also like to do 
the same, the Prince íorbade him three times saying: “You cannot have permission to 
become a recluse, Friend Channa. Just go back to the City.” And he handed over Kandaka 
and the ornaments to Channa. 

Thereaíter, considering: “These locks of mine do not suit a recluse, I shall cut them with 
my sword,” the Prince, with the sword in his right hand, cut off the hair-knot and seized it 
together with the diadem by his left hand. His hair of two íinger-breadths in length that 
was left behind cuffed to the right and lay close to the head. The length of the hair 
remained two íingers breadth till the end of his life with no íurther cutting. The beard and 
the vvhisker also existed for the whole life with their length good enough to look beautiíul 
like the hair. There was no necessity for the Prince (the Bodhisatta) to shave them again. 

Throwing up The Severed Locks into The Sky with A Solemn Resolution 

The Bodhisatta, holding the hair-knot together with the diadem, made a solemn resolution 
thus: “If I am one who will become a Buddha, let this hair-knot stay in the sky. If not, let it 
fall to the ground,” and threw them up into the sky. Thereupon, the hair-knot together with 
the diadem went as far up as one yọịana and marvellously remained in the sky like a 
hanging íestoon of flowers. 

Erection of The Cũlamani Cetĩya in Tãvatimsa by Sakka 

At that time, Sakka, the King of Devas, saw the Bodhisatta's hair by means of his Divine 
Eye; and he received it and the diadem with a jewel casket, one yojana in size, and took 
them to his abode of Tãvatimsa. He then enshrined them in the CũỊamani Cetĩya which he 
erected and embellished with seven kinds of precious gems and which was three yoịanas 
high. 

Becoming A Recluse with The Requisites offered by Ghatĩkãra Brahmã 

Again, the Bodhisatta rellected: “These garments of mine, made in the country of Kãsi, 
are priceless. They are not proper to one who is an ascetic.” Then Ghatĩkãra Brahmã, who 
happened to be an old friend in the liíetime of Buddha Kassapa, considered with his 
genuine and noble mettã that had remained throughout the whole Baddhcmtara-kappa: “Ah, 
today my íriend the Bodhisatta, seeing danger in such miserable phenomena as birth, etc., 
has gone íorth on noble renunciation ( mahãbhinikkhamana ). I shall go, taking the requisites 
of a recluse for this old friend of mine, the Bodhisatta Prince.” So he brought the eight 
requisites, namely, (1) a big robe, (2) an upper robe called ekacci, (3) a lower robe, (4) a 
girdle, (the four requisites that are close to and go along with the body) (5) a needle and 
thread, (6) an adze, a kind of kniíc for making teeth-cleaning sticks and for peeling sugar- 
cane), (7) a bowl with its bag, and (8) a vvater-strainer, (the four external requisites) and 
oííered them to the Bodhisatta. 
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Thereupon, the Bodhisatta assumed the appearance of a noble recluse by putting on the 
robes properly — the robes which may be termed the banner of arahatta-phala and which 
were offered by the Brahmã. Then he threw up also the set of his (lay man's) garments into 
the sky. 

(The intervening period of time between the rise of one Buddha and another 
Buddha is called Buddhantara-kappa. The bnddhantara-kappa in this episode of 
the Brahmấs offerings was the intervening period between the time of Buddha 
Kassapa's appearance and that of Buddha Gotama’s. After Buddha Kassapa 
appeared at the time when the life span of beings was twenty thousand years, it 
gradually dwindled down to ten years and from that stage it rose again up to 
asarikhyeyya. On its decline, it went down to a hundred years when Buddha 
Gotama appeared. Thereíore, the intervening period in this case was more than one 
antara- kappa long. Though there was nobody who would instruct the Bodhisatta 
Prince how to use the robes, etc., it should be understood that he knew the manner 
of using the requisites because he was experienced in so doing, as he was a recluse 
in the presence of íormer Buddhas and as he was of great intelligence.) 

Erection of The Dussa Cetĩya in Akanittha Brahmã Abode 

Thereupon, Ghatĩkãra Brahmã seized the Bodhisatta's garments that were thrown up into 
the sky. He erected a cetiya, twelve yoịanas in size and íinished with various kinds of 
gems, where he kept these garments in reverence. As the cetiya contains the garments, it is 
called Dussa Cetĩya. 

(Here, in connection with the location and the height of the cetiya, it is explicitly 
written by the Monywe Zetawun Sayadaw in the Samantacakkhu Dĩpanĩ, Vol.2: 
“Since the garments were brought by Ghatĩkãra Brahmã, who was of Akanittha 
Abode, it should be taken that the Dussa Cetĩya exists in the same Abode.” And 
quoting the Jinãlankãra Tika and other works he adds: “The Dussa Cetĩya, which is 
twelve yoịanas in height, should be considered to have been existing in the 
Suddhãvãsa Akanittha Brahmã World.”) 

(With reíerence to the eight requisites offered by Ghatĩkãra Brahmã, the first 
volume of the Apadãna Commentary explains differently: “ Brahmunã ănĩte 
iddhimaye kappassa santhãnakãle padumagabbhe nibbatte atthaparikkhare 
patiggahetvã pabbajitvã - The Bodhisatta became a recluse after accepting the 
eight requisites which, by the power of his meritorious deeds of Períections, 
appeared in the lotus cluster 1 on the mound of the Mahãbodhi at the beginning of 
the world and were brought thereírom by the Brahmã.” It is relying on this 
statement of the Apadãna Commentary that the incident is versiíied in the Samvara 
Pyo. In the Jinatthapakãsanĩ too, it is said: “These eight requisites appeared in 
complete set in the lotus flower that blossomed as an omen when the world first 
came into existence.” 

(In the exposition of the Mahãpadãna Sutta in the Sutta Mahãvagga Commentary, 
however, it is stated: “The region of the Mahãbodhi disappears last, at the time of 
the dissolution of the world and rises íirst, at the time of its origination. When the 
world originates, a lotus cluster comes out, as an omen, at the site of the Bodhi- 
manậala. If Buddhas are to appear in that existing kappa, the lotus cluster blooms; 
if Buddhas are not to appear, it does not bloom. If it is the kappa of only one 
Buddha, a single flower blossoms; if it is the kappa of two Buddhas, two flowers 
blossom; if it is that of three, four or five Buddhas, three, four or five flowers 
blossom respectively from the same cluster. Thus mention is made only of whether 
flowers blossom or not, but there is no mention of the requisites readily borne in 
the flowers. 

Although the robes offered by Ghatĩkãra Brahmã are explained in the Apadãna 


1. in the lotus cluster. This is the author's rendering of the word Paduinagabbhe. 
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Atthakathã as ‘iddhimaya parikkharã, the requisites which appeared by the power 
of the Bodhisatta's meritorious deeds,’ the Venerable Buddhaghosa in his Sutta 
Nipãta Commentary, Vol. II, says: “ Devadattiyaríi parhsukũacĩvararh pãrupitvã 
mattikãpattam galietvã pãcĩnadvãrena nagararh pavisitvă anugharam pinậã-ya 
acari - After putting on the robes oííered by Ghatĩkãra Brahmã and taking the 
earthen bowl, the Bodhisatta entered the City by the eastern gate and went round 
for alms from house to house.” Taking into consideration this statement of Mahã 
Buddhaghosa, it should be understood that the robes offered by Ghatĩkãra Brahmã 
was not iddhimaya (i.e. the robes that appeared by the power of the Bodhisatta's 
acts of merit) but only devadattiya (i.e. the robes given by a celestial being) as 
opined by Mahã Buddhaghosa. All this is mentioned for pondering the question 
whether it is a fact or not that the requisites offered by the Brahmã were those 
contained in the lotus cluster that appeared as an omen on the mound of the 
Mahãbodhi at the beginning of the world.) 

Sending Minister Channa Back to The City 

Aíter thus becoming a recluse, the Bodhisatta sent back Minister Channa, saying: “Friend 
Channa, convey these words of mine to my mother (meaning stepmother Mahãpajãpati 
Gotaml) and íather that I am in good health.” Then Channa, aíter doing obeisance 
respectíully to the Bodhisatta and circumambulating him, took the bundle of the 
Bodhisatta's ornaments along with the horse and departed. 

Rebirth of Kandaka in Deva World 

Since he overheard the Bodhisatta's conversation with Minister Channa, Kandaka the 
horse had been lamenting with the thought: “From now on, I shall have no opportunity of 
seeing my master.” When he went beyond the seeing distance of the Bodhisatta, he could 
not bear the grieí that rose from the suííering of separation from one's beloved ( piyehi 
vippayoga). As he was leaving behind the Bodhisatta, whom he loved so dearly, he died of 
broken-heart and was reborn in Tãvatimsa a celestial being by the name of Kandaka. As 
for Minister Channa, he had at first a single grieí caused by his separation from the 
Bodhisatta and now that Kandaka had died, the second grieí occurred in him. Oppressed by 
the double sorrow, he made his way home to the City of Kapilavatthu, weeping and crying. 
(On his death, Kandaka was reborn a deva by the same name amidst great luxury 
and retinue in the deva World of Tãvatimsa. Since he had been closely associated 
with the Bodhisatta and at his Service in many existences, he died being unable to 
withstand the misery of separation from the Bodhisatta. His rebirth in Tãvatimsa 
was not due to that sorrow. In the Bodhisatta's speech made to him while he was 
about to be mounted, immediately beíore his master's renunciation, he heard: 
“Kandaka, I am giving up the world in order to gain Omniscience.” On hearing the 
words of the Bodhisatta's renunciation which had nothing to do with sensual 
pleasures, he became íilled with joy and satisíaction that accompanied his clarity of 
mind, leading to development of merit headed by íaith. As a result of this merit, 
his rebirth as a deity took place in Tãvatimsa. Later on, when he visited the Buddha 
and listened to the Dhamma, he became a sotãpanna. — All this is mentioned in 
the Vimãnavatthu Commentary. Those who wish to have a detailed account may 
reíerred to this Commentary.) 

The Bodhisatta's Visit to Rãjagaha City 

Aíter becoming a recluse, the Bodhisatta, aíter spending seven full days in ascetic bliss in 
the nearby mango grove called Anupiya, travelled a journey of thirty yọịanas on foot in 
one single day and entered the City of Rặjagaha. (This is the statement made in the 
Buddhavamsa Commentary and the Jãtaka Commentary.) 

(According to the Sutta Nipãta Commentary, however,) the Bodhisatta, aíter becoming a 
recluse, observed the Ẫjĩvatthamaka sĩla, the Precepts with pure livelihood as the eighth, 
and journeyed to Rãjagaha, thirty yojanas away from the banks of Anomã in seven days. 
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Entering Rạịagaha for Alms-Round 

When he was about to visit the City of Rãjagaha for alms-food, he stood at the eastern 
gate of the City, then it occurred to him thus: “If I send a message to King Bimbisãra about 
my visit, he will know that Prince Siddhattha, the son of King Suddhodãna, has come to my 
City and, with due regard and attention, he will send plenty of offerings. It is not proper for 
me as an ascetic to iníorm him and receive the four requisites. Right now, I should go on 
alms-round.” So, after putting on the parhsukũlika robes offered by Ghatĩkãra Brahmã and 
taking the bowl with his hand, the Bodhisatta entered the City by the eastern gate and went 
round from house to house for alms-food. 

Seven days beíore the Bodhisatta went into Rãjagaha for alms, a íestival was celebrated 
on a big scale and enjoyed by all. The day the Bodhisatta entered the City, King Bimbisãra 
had the proclamation made to the people by beating the drum: “The íestival is over. The 
people should now attend to their respective trades.” At that time, the citizens were still 
assembled in the palace ground. When the King opened the window, which was supported 
by a lion íigure, and looked out to give necessary instructions, he saw the Bodhisatta, who 
was entering Rặjagaha for alms, with his sense-íaculties well composed. 

On seeing the incomparably graceíul appearance of the Bodhisatta, the people of 
Rặjagaha, as a whole, became wildly excited and the whole City turned into a State of 
commotion in the same way as it happened when NãỊãgĩri, the elephant, also known as 
Dhanapãla, entered the City, or in the same way as the male and íernale residents of 
celestial Tãvatimsa became agitated and perturbed when Vepacitti, King of Asuras, entered 
their abode. 

When the noble Bodhisatta went round with the elegance of a Chaddanta elephant-king 
for alms, from house to house in the City of Rãjagaha, the citizens, seeing the incomparably 
graceíul appearance of the Bodhisatta, were filled with strong feeling of joy and 
astonishment and became occupied with the sole intention of viewing the Bodhisatta's 
unique demeanour. 

One of the people then said to another: “Friend, how's that? Is it the lunar mansion that 
has come down to the human abode with all its rays concealed in fear of Rahu the Asura- 
king?” 

The second man ridiculed the íirst by saying: “What are you talking, íriend? Have you 
ever seen the big disc of the full moon Corning down to the human world? The fact is that 
Kãma Deva, God of Desire, seeing the splendour of our King and his people, has come in 
disguise to play and have fun with us.” 

Then the third person ridiculed the second by saying: “O íriend, how's that? Are you 
crazy? Kãma Deva is one whose body is jet-black as he has been terribly burnt by the 
ílame of hegemony, arrogance and anger. The truth is that the person we are seeing now is 
Sakka, King of Gods, endowed with a thousand eyes, who has come into our City mistaking 
it for his abode of Tãvatimsa.” 

That third person was told in a rather smiling manner by the íourth: “How could you say 
so? Your words are self-contradictory. To name him Sakka, where are his thousand eyes? 
Where is his weapon of the thunderbolt? Where is his riding elephant Erãvana? (If he is 
really Sakka, he must have a thousand eyes, the thunderbolt as his weapon and Erãvana as 
his conveyance. He has none of them.) In fact, he is Brahmã, who, knowing that Brahmins 
have íorgotten their Vedas and all, has come to urge them not to íorget their learning and 
to practise in accordance with them.” 

Another man, a man of learning, reproached them and stopped them, saying: “This is 
neither the moon-disc, nor Kãma Deva, nor Sakka nor Brahmã. As a matter of fact, he is 
the most extraordinary man, the chieí among men, the leader and teacher of the three 
worlds.” 

While the citizens of Rãjagaha were thus talking among themselves, each from his own 
point of view, royal servants went to King Bimbisãra and reported thus: “Great King, a 
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wonderful person whom nobody knows whether he is a celestial being, or a gandhabba or 
a nãga or yakkha, is going round for alms-food in our City of Rãjagaha.” Upon hearing 
their words, the King, who had already seen the Bodhisatta while standing on the upper 
terrace of the palace, was struck with wonder and sent his ministers with the order: “Go 
and make careíul inquiries about this man; if he is a yakkha, he will disappear when out of 
the City; if he is a celestial being, he will go through the air; if he is a nãga, he will sink 
into the earth and disappear. If he is a real human being, he will eat his alms-food at a 
certain place.” 

With his sense-íaculties and mind well composed and in his unique elegance, with down- 
cast eyes seeing only one length of a yoke (about four cubits) as if he were captivating the 
eyes of the Rãjagaha people, he went round and collected food just enough for his 
sustenance. The food, which he received, included all kinds of eatables, coarse and fine of 
various colours mixed up together. Then he asked the people: “Where do those ascetics 
who come to this City usually stay?” The people answered: “They usually stayed at the 
entrance of the cave, íacing east, on top of Pandava mountain.” And so the noble 
Bodhisatta left the City by the eastern gate, through which he had entered. Thereaíter he sat 
íacing east at the entrance of the cave on the mountain and tried to eat the mixed meal of 
coarse and fine food that he had received. 

Having enjoyed the kingly bliss which was as great as that of a Universal Monarch only a 
few days ago, he made an effort to eat a morsel of food which was a mixture of coarse and 
fine edible things in assorted colours. As he was about to put the morsel into his mouth, he 
felt miserable and almost vomited with the intestines turning upside down, for he had never 
seen such kind of food in his life and íound it particularly disgusting. Then he admonished 
himselí by saying: “You, Siddhattha, in spite of the fact that you have been reigning 
supreme in a palace where food and drinks are available at your pleasure and where you 
have meals of three-year-old seasoned íragrant rice with diíTerent delicacies whenever you 
like, you, on seeing a recluse in robe of rags contemplated: ‘When shall I eat the meals 
obtained by going on alms-round from house to house aíter becoming a recluse like him? 
When will the time come for me to live on meals thus collected?’ And ha ve you not 
renounced the world and become a recluse with such thoughts? Now that your dream has 
come true, why do you like to change your mind?” Then vvithout the slightest revulsion, he 
took the meal that was so rough. 

The three ministers, sent by King Bimbisãra to investigate, approached the Bodhisatta and 
explored all the íacts concerning him. Then two of the three stayed behind while the third 
returned to the King and reported: “Great King, that recluse who had gathered alms-food is 
still sitting peaceíully at the entrance of the cave, íacing east, on top of Mount Pandava 
absolutely without fear like a lion king, or a tiger king or a bull king, aíter eating, in a 
normal manner, the meal that he had obtained.” Thereupon, King Bimbisãra made haste 
and went in an excellent chariot to the Bodhisatta's place on Pandava mountain, as far as 
the chariot could go; and then leaving the chariot, he continued his journey on foot. When 
he got near the Bodhisatta, he sat down on the cold stone slab with permission and being 
very much impressed with the Bodhisatta's deportment, he gladly conversed with him. He 
said: “Friend, you are still young and tender in age. You are also endowed with handsome 
physique and characteristics. I think that you are of good birth belonging to a pure ruling 
class. I offer you as much royal pleasure and wealth as you want in these two countries of 
Anga and Magadha which are under my rule. Be a king and reign! Please also tell me your 
lineage.” Thus the King asked about the Bodhisatta and oííered kingship to him. 

Then the Bodhisatta considered: “If I had the desire to be a king, such deva king as the 
Four Great Kings of the celestial world and others would have proposed to offer me their 
respective regal íortunes. Or, if I remained living a kingly life in my palace, it would have 
been certain that I would become a Universal Monarch. Not knowing this, this King 
Bimbisãra has made such a proposal to me saying in such a way I will now let him know of 
my royal life.” So thinking he stretched out his right hand pointing in the direction whence 
he had come; and then he said in verse; 
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Ujurh janapado kaja, Himavantassci passato 
dhanavĩriyena sampanno Kosalesu niketino. 

“O, Noble King, you who please your people with mettã by ruling them with 
the four modes of support 2 . In the land of the Kosalan, people near the 
mountain named Himavanta, which is straight from here, in the direction of 
the north, exists the region of Kapilavatthu, full of grain, food and drink and 
íamed like the divine City of Amaravati. That region belongs to my íather, 
Mahãsuddhodãna, the excellent torch of the lineage of the sun that has long 
been aristocratic ancestry since the beginning of the world. It is the place 
which is endowed with seven kinds of treasure and men of valour, 
numbering eighty-two thousand, who have the ability of plucking the star at 
the end of the sky by means of their prowess.” 

Adiccã nãma gottena, Sãkiyã nãma jãtiyã 
tamhã kulãpabbajito' mhi kãme abhipatthayarh 

“O Noble King, you who are recognized as a deva! Because I am not a 
stranger but related to the Sun-God, I am Adicca by clan which is pure. I am 
Sãkiya by birth which is glorious, the new name which cropped up from the 
joyous utterance of King Ukkaka: ‘ Sak)’avata bho kumãrã.’ Corning from 
that Adicca clan and Sãkiya royal lineage, I have renounced the world with a 
view to become a Buddha, not because I aspire after objects of sensual 
pleasures.” 


Kamesvadinavarh disva Nekkhammam datthu khemato 
padhãnãya gamissãmi ettha me raíyatĩ mano. 

“O Noble King, you who are recognized as a deva! With my insight wisdom, 

I saw clearly more of suííering and less of enjoyment in the material objects 
of sensual pleasures. I also saw renunciation of both objects and deíilements 
of sensual pleasures as a haven, free from dangers. Having seen thus, I 
became a recluse with Buddhahood as my goal. I will proceed to strive for 
the attainment of Nibbãna, the ultimate reality that comes of renunciation and 
that excels all other States immensely in its quality of peace. My mind always 
yearns for that State called Nibbãna which is far superior to all other States.” 

With these three verses, the Bodhisatta told King Bimbisãra that he had come from the 
lineage of Sãkiya and had taken up an ascetic life; that he had no desire at all for material 
pleasures; and that, having become a recluse with the aim to achieve Nibbãna, he would be 
retreating to the íorest for practice of dukkaracariyã in order to attain that very State of 
Nibbãna speedily. When told thus, King Bimbisãra replied: “Venerable Sir, I have already 
heard that ‘Prince Siddhattha, the son of King Suddhodãna, aíter seeing the four omens 
with his own eyes, and renouncing the world to become a recluse, would attain Períect 
Self-Enlightenment, the Supreme leadership in the three worlds.’ Having seen by myselí 
your great aspiration aíter Nibbãna, I íirmly believe that you will certainly become a 
Buddha. Venerable Sir, let me make a supplication to you. When you have attained 
Buddhahood, please visit my country íirst and íoremost!” Aíter thus solemnly extending 
his invitation, King Bimbisãra went back into the City. 


2. Four modes of supports: Sangaha-vatthu: Read fn. 40 of Chapter VII. 
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chapter 5 

LEARNING FROM AND DISCUSSING WITH ÃLÃRA AND UDAKA 


T he Bodhisatta took instruction from and had discussion with Sect-leaders AỊara and 
Udaka, and thereaíter gained eight mundane attainments. 

Atlĩa rặịagaharh vararặịagaham 
nararặịavare nagararh tu gate 
girirặịavaro munirặịavaro 
migirặịagato sugato pi gato. 

Then, when King Bimbisãra, the noble ruler of the people of the Magadha 
country, having spoken and extended his invitation to the Bodhisatta, 
returned and entered the City of Rặjagaha, founded by that glorious Universal 
Monarch, Mahãgovinda, Lord of the people and Leader of the humans and 
other powerful monarchs. The Blessed Bodhisatta who was endowed with all 
excellent qualities like Meru, chief of mountains, who was the righteous 
monarch of ascetics, and whose graceíul deportment was like that of the lion, 
lord of the beasts, also went to the sylvan palace in search of Nibbãna, the 
Supreme Peace. 

In accordance with this verse-song that occurs in the Buddhavamsa Commentary and the 
Jinãlankãra Sub-commentary, when the righteous King Bimbisãra had gone back to the City 
of Rãjagaha, the Bodhisatta set out on a journey in quest of the bliss of Nibbãna known as 
Santivara (Supreme Peace). On his way, he reached the place of a great religious teacher, 
Alãra by name and Kãlãma by clan. 

(As the meetings of the Bodhisatta with the Sect-leaders ÃỊãra and Udaka have 
been dealt with elaborately in the Pãli Text, the Commentaries, such as those on the 
Buddhavamsa and the Jãtaka, contain only a brieí account of it. But for our 
readers, it may not be easy to have access to the Text. Thereíore the chapter on the 
same incident will be treated with a few more details in this Chronicle. 

In this connection, it may he asked: “Why did the noble Bodhisatta go to ÃỊãra and 
Udaka and not to the íamous heretical teachers (who claimed to be Buddhas) such 
as Pũrana Kassapa and others?” The reason was that the Systems of practice of the 
heretical teachers were not substantial ones. The Bodhisatta himselí' had made 
investigations, for as long ago as ninety-one kappas, by personally following their 
courses, just to know whether they were of true value or not. From his personal 
experiences, he knew thoroughly that they were not. Thereíore, he did not go to 
these heretical teachers; he approached only the well-known teacher ÃỊãra, who 
was leading a religious life surrounded by numerous followers.) 

When he reached the place of ÃỊãra, the Sect-leader, the Bodhisatta made a request 
saying^ “O íriend, you of Kãlãma clan, I wish to lead a holy life in this System of yours.” 
Then ÃỊãra gave his permission and words of encouragement sincerely: “O noble íriend, 
do stay in this System of ours! Ours is the one that enables an intelligent practising person, 
in no time, to realize the teacher's view and to abide blissíully.” 

As permitted by ÃỊãra the Sect-leader, the Bodhisatta soon undervvent studies in the 
newly íound System. Being a man of superb intelligence, the Bodhisatta could easily learn 
AỊãra's doctrine and the practice. Just by repeating what the teacher uttered with slight lip 
movements, the Bodhisatta reached the stage of learning at which he could say: “I have 
understood!” In fact, he did declare: “I have understood! I have seen the course!” and the 
Sect-leader and his other disciples also agreed to his declaration. 

On considering the way the Sect-leader ÃỊãra had spoken with authority on the course of 
practice, which resulted in the realization of ãkincannãyatana (mundane) jhãna, he came to 
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know thus: “It does not appear that the Sect-leader ÃỊãra has just learnt by heart only 
through faith and without personal wisdom the course of practice leading to this 
ãkincafinãyatana-jhãna. Verily, this teacher must be one who has himselí gained and 
realized the seven Mundane Attainments.” And so he approached the teacher again and 
asked him downright thus: “O íriend belonging to the Kãlãma clan, to what extent do you 
say that you yourselĩ dwelt realizing this doctrine of yours?” As he had himselí realized it, 
ÃỊãra replied in the manner of those who had practical knowledge (not theoretical) by 
giving a full account of the seven attainments up to ãkificannãyatana-jhãna. 

Thereupon, it occurred to the Bodhisatta thus: “Not only does the Sect-leader ÃỊãra 
possess faith, firm enough to attain jhãnas, I, too, have firm faith to attain jhãnas. Not only 
does he possess energy, mindíulness, concentration and wisdom strong enough to reach 
Absorption ( appanã ) jhãna, I, too, have strong energy, mindíulness, concentration and 
wisdom to reach there. ÃỊãra says that he has himselí realized the seven mundane jhãna 
attainments up to ãkỉncannãyatana with abhinnã and abide blissíully therein. It would be 
good if I, too, were to strive to realize like him the seven mundane jhãna attainments.” 
With this intent, he strenuously practised kasina parikamma, and within two or three days 
he himselí realừed, like his teacher ÃỊãra, the seven mundane attainments up to 
ãkincannăyatana-jhăna and dwelt blissíully therein. 

Then the Bodhisatta went to the Sect-leader ÃỊãra and asked: “Friend Kãlãma, do you say 
that through this much of practical course you have yourselí realized with abhiíỉnã these 
seven mundane jhănas and dwelt blissíully therein?” When AỊãra replied in the affirmative, 
the Bodhisatta iníormed him thus: “Friend, through this much of practical course, I, too, 
have myselí realized with abhinnã the seven mundane jhãnas up to ãkificannăyatana-jhãna 
and dwelt blissíully therein.” Thereupon, as beíitting a noble person free of the mental 
impurity of envy (issã) and selíishness ( macchariya ), AỊãra the Sect-leader spoke joyfully 
words of altruism thus: “We have seen with our eyes a fellow recluse of Sharp intelligence 
like your noble self. It is a great gain for us, íriend!” 

Issãbhibhũta lokamhi 
A Ịãro yo anissulã 
vannavãdĩ sudhĩrassa 
aho uỊãrachandata. 

“In the wide world dominated by the evil thought of envy (issịĩ), which is a 
jealous íeeling caused by another’s welfare and good íortune, ÃỊãra the Sect- 
leader, being a true noble personage without envy, openly spoke words of 
praise to the Bodhisatta who was possessed of Sharp, quick and incomparable 
intelligence. Being a person endowed with purely honest and homage-worthy 
desire (chanda) like that of ÃỊãra the noble teacher, who has unblemished 
wisdom, is indeed exemplary and deserving of acclaim with the snapping of 
the íingers!” 

ÃỊãra offered Half of His Disciples to The Bodhisatta 

Not only had the Sect-leader ÃỊãra spoken out words of praise, as has been said above, 
for he was a person free of such mental impurity as envy and selíishness, but he went 
íurther, saying: “O superb man, what I have, by myselí, realized with abhúĩnã and taught, 
you have, by yourselí, realized with abhinnãl What you have, by yourselí, realized with 
abhinnã, I have, by myselí, realized with abhinnã and taught. In this way, the doctrine I 
have discerned, you also have. The doctrine you have discerned, I also have. In this way, 
you are like me, and I am like you. Please come, friend, let us both take charge in harmony 
of this sect of such numerous followers.” He then gave a signal to his followers to 
assemble and said: “Disciples, I have gained the seven attainments, so has this superb man, 
like me. You disciples numbering this many should take instruction from this superb man; 
you disciples numbering this many should take instruction from me.” So saying he 
entrusted half of his disciples to the Bodhisatta. 
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Not only did he equally share his followers but he also sent his male and íemale 
supporters, who came to wait upon him bringing períumes and flowers to the Bodhisatta, 
saying: “Go, go and pay homage to the superb man!” As directed by the Sect-leader, the 
male and female supporters first paid homage to the Bodhisatta and then paid homage to 
their master with what was left of the períumes and flowers. When they went to offer 
costly couches and seats, they were asked to offer them to the Bodhisatta Hrst and he 
would accept the remaining ones, if any. Wherever they went, he gave priority to the 
Bodhisatta in respect of excellent sleeping and living accommodations. In this way, as a 
man of magnanimity, AỊãra treated the Bodhisatta, who was his disciple (at the time), with 
high esteem and honour although he was the teacher. 

The Bodhisatta departed from ÃỊãra on seeing Deíects in The Mundane Jhãna Attainments 

Having put efforts and gained the seven mundane jhãna attainments, as he had acquired 
jhãnic experiences in his previous existences and as he was highly intelligent, the 
Bodhisatta soon reílected on the nature and prospects of these attainments in the present 
life and the beneíits to be derived thereíYom in the next; and he came to know perfectly 
well the nature and prospects of the said seven attainments up to ãkmcamặyatana-jhãna in 
the present life and his rebirth that would take place in the Brahmã abode of 
ãkincannãyatana in the next. Thereupon, he came to the conclusion that these seven 
mundane jhãnas fell within the cycle of suffering (vatta dukkha). He also deeply 
contemplated thus: “The aggregate of these attainments cannot lead to vveariness in the 
cycle of suííering, to detachment, to cessation of deíilements such as lust (rãga), etc., to 
extinction of all these deíilements, to knowledge of all that is to be known, to achievement 
of the knowledge of the four Paths, to realization of Nibbãna. In fact, these seven 
attainments result at most only in the Brahmã abode of ãkincaniĩãyatana, where one lives 
for sixty thousand mahã-kappas, but they will not produce any beneíit superior to that. The 
highest Brahmã-world of ãkincannãyatana in which the same jhãna results is also only a 
realm not liberated from the dangers of birth, decay and death. It is, in fact, a region 
already encircled by the snares of the King of Death. 

A man, severely aíílicted with hunger, eats, at íirst with relish, a big plateíul of delicious 
meal, but later on, he becomes fed up and felt repugnant of it, on account of derangement 
of the bile or the phlegm or of the íalling of a íly on to the meal and he abandons it 
without the slightest thought of taking another morsel. In the same way, the Bodhisatta, 
aíter putting efforts and gaining the said seven mundane jhãna attainments within two or 
three days without diííiculty, at íirst dwelt in and enjoyed the said attainments; but from 
the moment he discerned the aíoresaid deíects, such as their being within the cycle of 
suííering, etc., he had entirely lost interest in exercising the seven attainments, even by 
means of one of the five kinds of mastery. He repeatedly abandoned the attainments, 
saying: “These seven attainments are of no use whatever! These seven attainments are of 
no use whatever!” And as he was wearied of them, he departed from the Sect-leader AỊãra. 

The Bodhisatta meeting Udaka and Hỉs Endeavour to gain Nevasaníĩã-nãsannãyatana Jhãna 

Having departed from the Sect-leader ÃỊãra, and being desirous of seeking the bliss of 
Nibbãna, named Supreme Peace (Santivarà), the Bodhisatta went on searching until he 
came upon the leader of another sect, Udaka, the son of Rãma. Thereíore, he asked the 
Sect-leader Udaka for permission by saying: “Friend, I wish to lead a holy life in this 
System of yours.” Then the Sect-leader Udaka, the son of Rãma, replied thus in giving the 
permission: “Friend, please stay in this System of ours! Our doctrine, if put into practice 
with eííorts by learned persons, will enable them, in a short time, to realize with abhinnã 
the teacher's view ( ãcariya-vãda ) and to live in happiness.” Accordingly, the Bodhisatta lost 
no time to learn the doctrine and the course of practice of Udaka, the Sect-leader. As with 
ÃỊãra, the leader of the previous sect, the Bodhisatta, being highly intelligent, could easily 
learn the doctrine and the course of practice. Just by repeating what the teacher uttered 
with slight movements of the lips, the Bodhisatta reached the stage at which he could say: 
“I have understood!” In fact, he did announce: “I have understood! I have seen the course!” 
and was confirmed by the Sect-leader Udaka and his disciples. 
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On considering the way Udaka explained, according to their traditional method 1 , the 
course of practice leading to Nevasannă-nãsannãyatana (mundane) Jhãna, the Bodhisatta 
came to understand thus: “It does not seem that Rãma, the deceased íather of Udaka, had 
merely learnt by heart, believing what others speak of the course of practice leading to 
Nevasannã-năsannãyatana Jhãna. In fact, the teacher Rãma, íather of Udaka, must have 
been one who has personally gained and realized the eight mundane jhãnas.” 

(At the time when the Sect-leader Udaka was having discussion with the 
Bodhisatta, he had not yet himselí realized the eight attainments, he was then 
telling the Bodhisatta what had been told by his íather Rãma. When the Bodhisatta 
had learnt from him and realized, within two or three days, the eight mundane 
jhãnas up to the highest of them all, Nevasannã-nãsannãyatana Jhãna, he parted 
company with Udaka. As for Udaka himselí, only when the Bodhisatta had left 
him, he was greatly overcome by sariivega and made exertion to gain the 
attainments; as beíitting one who had previous experiences in meditation, he 
realized jhãnas up to Nevasannã-nãsannãyatana. Direct mention of this point is 
made in the Mũlapannãsa Tĩkã, Vol. II. This accounts for the Bodhisatta's 
consideration with reíerence to Udaka's íather, Rãma, and his question about the 
great teacher Rãma alone in his discussion with Udaka. This is mentioned here so 
that readers of the Chronicle may be iníbrmed in advance.) 

The Bodhisatta approached the Sect-leader Udaka again and asked him directly: “O 
íriend. to what extent did your lather. Rãma the Master, say that he himselí dwelt realừing 
this doctrine of his?” Udaka replied that his íather did so to the extent of Nevasannã- 
nãsannậyatana Jhãna. 

Then it occurred to the Bodhisatta: “Not only had Udaka's íather. Rãma the Master, 
possessed íaith firm enough to attain Nevasannă-nãsannãyatana Jhãna, I, too, have such 
íaith leading to that jhãna. Not only had he possessed energy, mindíulness, concentration, 
and wisdom strong enough to reach Nevasannã-nãsannãyatana Jhãna, I, too, have such 
energy, mindíulness, concentration and wisdom to get there. Udaka's íather, Rãma the 
Master, said that he had personally realized the eight mundane jhãna attainments up to 
Nevasamã-năsannặyatana with abhinnã and dwelt blissíully therein. It would be good if I, 
too, were to strive to realize, like him, the eight mundane jhãna attainments.” With this 
intent, he strenuously practised kasina parikamma, and within two or three days, he himselí 
realized like Udaka's íather, Rãma the Master, the eight mundane jhãna attainments up to 
Nevasannã-nãsannãyatana Jhãna and dwelt blissíully therein. 

Then the Bodhisatta went again to the Sect-leader Udaka and said: “Friend, did your 
father, Rãma the Master, say that through this much of the practical course, he had, by 
himselí, realized with abhinnã the eight mundane jhãnas and dwelt blissíully therein?” 
When Udaka replied in the affirmative, the Bodhisatta informed him thus: “Friend, through 
this much of practical course, I, too, have, by myselí, realized with abhimã the eight 
mundane jhãnas up to Nevasannã-năsannậyatana Jhãna and dwelt blissíully therein.” 
Thereupon, as beíitting a noble person free from the mental impurity of envy and 
selíishness, Udaka the Sect-leader, like AỊãra the leader of (the previous) sect, spoke 
joyfully words of altruism thus: “We have seen with our own eyes a fellow recluse and 
spiritual companion of Sharp intelligence like you. It is a great gain for us, íriend!” 

Udaka entrusting The Whole Sect to The Bodhisatta and making Him His Teacher 

Not only had the Sect-leader Udaka spoken congratulatory words, as has been said above, 
as beíitting one who was free from the mental impurity of envy and selíishness, he went 
íurther, saying: “O superb man, what my íather, Rãma the Master, had, by himselí, 
realized with abhinnã and taught, you, superb man, have, by yourselí, realized with 
abhinnã. What you have, by yourselí, realized with abhiiínã, my íather, Rãma the Master, 
had, by himselí, realized with abhinnã and taught. In this way, the doctrine my íather had 
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discerned, you also have. The doctrine you have discerned, my íather, Rãma the Master, 
had. In this way, you are like my íather, and my íather was like you. Please come íriend. 
please take charge of this great sect.” So saying he entrusted the Bodhisatta with the whole 
sect. Thus Udaka appointed his fellow ascetic and spiritual companion Bodhisatta as his 
own teacher. 

Not only did he entrust him with the entire sect but he honoured the Bodhisatta with 
reverence the way AỊãra, the Sect-leader, did, as has been mentioned beíore. 

The Bodhisatta departed from Udaka on seeing Deíects in The Mundane Jhãna Attainments 

Having put efforts and gained the eight mundane jhãna attainments, as he had acquired 
jhãnic experiences in his previous existences and as he was highly intelligent, the 
Bodhisatta soon reílected on the nature and prospects of the said eight jhãna attainments, 
up to Nevasannă-nãsannăyatana Jhãna in the present life and the íruits that would accrue 
in the íuture. He came to know períectly well the nature and prospects of these eight jhãna 
attainments, up to Nevasannã-nãsannăyatana Jhãna in the present life and his rebirth that 
would take place in the Brahmã abode of Nevasannă-năsannãyatana hereaíter. Thereíore, 
he carne to the conclusion that these eight mundane jhãnas fell within the cycle of 
suííering, he also deeply contemplated thus: “The aggregate of these attainments cannot 
lead to weariness in the cycle of suííering, to detachment, to cessation of deíilements such 
as lust ( rãga ), etc., to extinction of all these deíilements, to knowledge of all that is to be 
known, to achievement of knowledge of the four Paths, to realization of Nibbãna. In fact, 
these eight attainments result, at most, only in the Brahmã abode of Nevasaníĩã- 
nãsannặyatana where one lives for eighty-four thousand mahã-kappas, but they cannot 
produce any beneíit superior to that. The highest Brahmã-world of Nevasaniĩã- 
nãsaũnãyatana , in which the same jhãna results, is also only a realm not liberated from the 
dangers of birth, decay and death. It is, in fact, a region already encircled by the snares of 
the King of Death.” 

A man, severely aíílicted with hunger, eats, at first with relish, a big plateíul of delicious 
meal, but later on, he became fed up and felt repugnant of it on account of derangement of 
the bile or the phlegm or of the íalling of a fly on to the meal and he abandons it without 
the slightest thought of taking another morsel. In the same way, the Bodhisatta, aíter 
putting efforts and gaining the said eight mundane jhãna attainments within two or three 
days without ditTiculty, at íirst dwelt in and enjoyed the said attainments; but from the 
moment he discerned the aíoresaid deíects, such as their being within the cycle of 
suííering, etc., he had entirely lost interest in exercising the eight attainments, even by 
means of one of the five kinds of mastery. He repeatedly abandoned the attainments, 
saying: “These eight attainments are of no use whatever! These eight attainments are of no 
use whatever!” And as he was wearied of them, he departed from the Sect-leader Udaka. 
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cliapter 6 

THE PRACTICE OF SEVERE AUSTERITIES BY THE BODHISATTA 


The Bodhisatta's Practice of Severe Austerities (Dukkaracariya) in Uruvela for Six Years 

A fter his departure from the Sect-leader Udaka, the Bodhisatta went about in the 
Magadha country in search of Nibbãna and eventually arrived in the market town of 
Senã. Near Senã was Uruvelã íorest. In the íorest, the natural lay out of the land was 
delightíul enough for noble and virtuous men. The íorest itselí was pleasant. The river 
Neranjarã had an attractive landing place, free of mud and mire, with a sand beach like 
silvery sheets spread out, with pleasingly clean and clear currents full of sportive fish and 
tortoises, the river flowed continuously. There were also small villages where íorest 
dvvelling ascetics could easily receive alms-food. When the Bodhisatta saw all these 
íeatures, he noted them careíully and then decided: “This is an ideal place for sons of good 
íamilies seeking Nibbãna to undertake meditation.” Accordingly, he built a small dvvelling 
place with available dry firewood and leaves and stayed in the íorest of Uruvelã to engage 
in meditation. 


The Maniíestation of Three Similes to the Bodhisatta 

Then there appeared in the mind of the Bodhisatta three similes. They are: 

(1) In order to make fire, however hard a man rubs with a fire-kindling stick, a big piece 
of wet firewood (wet fig-tree wood) soaked in water, he cannot produce fire and will 
only become miserable. In the same way, in this world, the so-called recluses and 
brahmins, in whom the wet and slimy elements of sensual passion have not dried up 
and who do not stay away from sense objects either, will not realize the Path and 
Fruition but will only become miserable, however hard they work to rid themselves of 
deíilements. This was the first simile that maniíested to the Bodhisatta. 

(In this simile, those, in whom the slimy elements of sensual passion have not 
dried up, are likened to the big piece of wet fig-tree wood. The act of keeping 
themselves in the water of sense objects is likened to the act of making in 
water of the big piece of wet fig-tree wood. The inability to secure the fire or 
the knowledge of the Path however hard they work without giving up sense 
objects is likened to the non-producing of fire but the producing of misery 
however hard the big piece of wet fig-tree wood soaked in water is rubbed. 

This simile signiíies the asceticism called saputtabhariyã-pabbajjã of those 
wandering ascetics each of whom living a household life with a wife and 
children,) 

(2) In order to make fire, however hard a man rubs with a kindling stick, a big piece of 
wet fig-tree wood kept on land away from water, he cannot still secure fire because of 
the wetness of the wood; instead he will only become miserable. In the same way, in 
this world, the so called recluses and brahmins in whom the slimy elements of sensual 
passion have not dried up will not realize the Path and Fruition but will only become 
miserable however hard they work, staying away from the water of sense objects 
physically as well as mentally. This was the second simile that maniíested to the 
Bodhisatta. 

(In this simile, those, in whom the slimy elements of sensual passion have not 
dried up, are likened to the big piece of wet fig-tree wood. The inability to 
secure the fire of the knowledge of the Path however hard they work, staying 
away from sense objects both physically and mentally, is likened to the non- 
producing of fire but the producing of misery instead of fire because of the 
wetness of the wood, however hard the big piece of wet fig-tree wood kept on 
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land away from water is rubbed. This simile signiíies the asceticism called 
brãhmanadhammikã-pabbajjã of those brahmins who, having renounced their 
wives and children, devote themselves to the wrong practice, pãsanậa.) 

(3) In order to make fire, when a man rubs with a fire-kindling stick, a big piece of dry 
fig-tree wood kept on land away from water, he can secure fire easily as the wood has 
been kept on land away from water and is itselí dry. In the same way, in this world, 
those who are called recluses and brahmins, in whom the wet and slimy elements of 
sensual passion have dried up and who have stayed away from sense objects physically 
as well as mentally, can realize the Path and Fruition when they practise the correct 
ascetic doctrine, whether with diííiculty or with ease. This was the third simile that 
maniíested to the Bodhisatta. (Comparisons should be made in the aíoresaid manner. 
This smile signiíies the asceticism of the Bodhisatta himselí.) 

The Group of Five came and waited upon The Bodhisatta 

The group of five recluses, who had already taken up an ascetic-life even just after the 
birth of the Bodhisatta, was enquiring whether the Bodhisatta Prince had renounced the 
world and became a recluse or not. On hearing that the Bodhisatta had, they began to visit 
villages, market towns, etc., one aíter another, to look for the Bodhisattas and íinally 
caught up with him in Uruvelã lorest. Having strong hopes then, that “In no time he will 
become a Buddha! In no time he will become a Buddha!” they waited upon him who was 
engaged in the severest austerities ( dukkaracariya ) which would last for six years. They 
moved about him, íulíilling their duties, such as sweeping the place, íetching him hot and 
cold vvater and so on. 

The Bodhisatta's Practice of Dukkaracariya, Strenuous Exertions 

The strenuous Exertion made up of íouríold determination, namely, (1) “Let only the 
skin be left!” (2) “Let only the sinews be left!” (3) “Let only the bones be left!” and (4) 
“Let the ílesh and the blood be dried up!” is called Padhãna-viriya. The practices to be 
mentioned now are called work of Exertion ( padhãna ) as they are done with padhãna- 
vĩriya. They are also called Dukkaracariyã as they are dilTicult for ordinary people to 
practise. 

(a) Having repaired to the market town of Senã for alms-round, the Bodhisatta spent a 
large number of days practising meditation for the development of loving-kindness 
( mettã-bhãvanã ). Then it occurred to him: “What beneíit will accrue from depending 
on this coarse and rough food, swallowed in morsels? By eating such food to my 
heart's content and developing loving-kindness, I will not achieve Omniscience which 
is my goal.” And so he gave up living on alms-food and sustained himselí by eating 
big and small íruit, which fell in Uruvelã íorest. Failing to achieve Omniscience even 
in this way, he thought to himselí: “This food consisting of big and small íruit is still 
coarse. Searching for íruit is also a kind of impediment ( palibodha ).” Accordingly, he 
sustained himselí only with the fruit which dropped from the tree he was using as a 
shelter. 

(b) Then the Bodhisatta considered: “It would be good if I, grinding my teeth and clicking 
my tongue, were to suppress unwholesome consciousness associated with wrong 
thoughts, such as sensual ones, etc., with my wholesome consciousness associated with 
powerful right thoughts. It would be good if I were to eradicate it. It would be good if 
I were to remove it by means of the fire of energy.” So, grinding his teeth and clicking 
his tongue, he suppressed unwholesome consciousness with wholesome consciousness 
one. He did not let it arise but eradicated it. He removed it from his person by means 
of the fire of energy. Thereupon, sweat came out, trickling from his armpits. For 
example, it was like the trickling down of sweat from the armpits of a íeeble man 
when a man of strength held him by the head or the shoulder and pressed him down. 
At that moment, the Bodhisatta's effort was very vigorous. It was not slackened at all. 
His mindíulness was extremely distinct and steadíast; never did he lose his avvareness. 
But his painíul effort battered, as it were the whole of his body, which was heated all 
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over and knew no relieí. Although he was in such a miserable plight, his vvillingness to 
pursue the struggle remained unílinching. 

(c) Then it occurred to the Bodhisatta: “It would be good if I were to develop appanãka- 
jhãna by restraint of out-breathing and in-breathing.” So, with unrelenting effort, he 
restrained exhalation and inhalation through his mouth and his nose so that the air 
could not go out or come in. Then, having no chance, the air accumulated and escaped 
through his ears, through his mouth and his nose. The sound produced by the wind 
escaping was íorceíul like that Corning out from the bellovvs of a blacksmith. At that 
moment, the Bodhisatta's effort was very vigorous. It was not slackened at all. His 
mindíulness was extremely distinct and steadíast. Never did he lose his avvareness. But 
his painíul effort battered, as it were the whole of his body, which was heated all over 
and knew no relieí. Although he was in such a miserable plight, his vvillingness to 
pursue the struggle remained unílinching. 

(d) Then it occurred to the Bodhisatta: “It would be good if I were to repeat developing 
appanãka-jhãna.” So with unrelenting effort, he restrained exhalation and inhalation 
through his mouth, his nose and his ears. Then having no chance to escape through his 
mouth, his nose and his ears, the wind rushed up to his head, battering and piercing it. 
For example, it was as if a man of strength was churning the head with a Sharp and 
pointed drill. Even at that time, his energy was as vigorous as bcíore. it was not 
slackened at all. His mindíulness also was still very distinct and steadíast. Never did he 
lose his avvareness. But his painíul effort battered, as it were the whole of his body, 
which was heated all over and knew no relieí. Although he was in such a miserable 
plight, his willingness to pursue the struggle remained unílinching. 

(e) Again, it occurred to the Bodhisatta: “It would be good if I were to repeat developing 
appanãka-jhãna.” So, with unrelenting effort, he kept on restraining exhalation and 
inhalation through his nose and his mouth and his ears. Thereupon, the violent wind 
battered his head and as a result, he sưíTcred from very severe ricking headaches. For 
example, it was like a great suííering caused by a man of tremendous strength who 
íastened a leather string around the head and tightened it (Reader, imagine that a man 
of strength puts a large loop of strong leather string around your head and he twisted it 
with a stick to tighten it. His headaches were similar to this.) At that time, too, his 
energy was as vigorous as beíore, it was not slackened at all. His mindíulness was still 
very distinct and steadíast. Never did he lose his avvareness. But his painíul effort 
made the whole of his body battered, as it were, which was heated all over and knew 
no relieí. Although he was in such a miserable plight, his vvillingness to pursue the 
struggle remained unílinching. 

(f) Still again, it occurred to the Bodhisatta: “It will be good if I were to continue on 
developing appanãka-jhãna So, with unrelenting effort, he kept on restraining 
exhalation and inhalation through his nose, his mouth and his ears, as beíore. 
Thereupon, the air of great intensity injured his abdomen as if carving it up. For 
example, it was as if a skilful butcher (or his assistant) cut up the abdomen with a 
Sharp butcher's knife. At that time, too, his energy was as strong as beíore, it was not 
slackened at all. FIis mindíulness was very distinct and steadíast. Never did he lose his 
awareness. But his painíul effort made the whole of his body battered, as it were, 
which was heated all over and knew no relieí. Although he was in such a miserable 
plight, his vvillingness to pursue the struggle remained unílinching. 

(g) Once more, it occurred to the Bodhisatta: “It would be good if I were still to go on 
developing appanãka-ịhãna.” So, with unrelenting effort, he kept on restraining 
exhalation and inhalation through his mouth, his nose and his ears, as beíore. 
Thereupon, the whole of his body suííered from violent burning dãharoga, ‘burning 
disease’. For example, it was like severe burnt when a weak man was grilled on a big 
heap of fire by two strong men, each on one side, holding him by the right arm and the 
the left. At that time, the whole of the Bodhisatta's body remained burning hot. At the 
same time, his energy was not slackened but remained as strong as belore. His 



THE GREAT CHRONICLE OF BUDDHAS 

mindíulness was extremely distinct and steadíast. On account of the trauma of his 
strenuous Exertion ( padhãna ), he could not, however, get peace. Nevertheless, his 
vvillingness to pursue the struggle remained unílinching. 

Note: Paragraph (a) is from the Jinãlankãra Tika; Paragraphs from (b) to (g) are from the 
Mahãsaccaka Sutta. 

The Bodhisatta fainted and fell into A Sitting Position while Walking 

Afflicted thus with a great heat all over his body, the Bodhisatta íainted and fell down 
into a sitting position while walking. (He did not fall down lying on his face in an unsightly 
manner. Being one endowed with great mindíulness, he just fell into a sitting posture while 
walking up and down.) When the Bodhisatta fell down in this manner, the devas who were 
present near the walk made three diííerent comments: 

(1) Some devas said: “Samana Gotama is dead.” (2) Others said: “Samana Gotama is not 
dead, he is dying.” (3) Still others said: “Samana Gotama is neither dead nor dying, he has 
become an arahat. Such is the posture in which an arahat stays.” 

Out of these devas making their comments, those who said. "Samana Gotama is dead,” 
went to King Suddhodãna and told him thus: “Your son is dead.” When the King asked, “Is 
my son dead beíore or aíter attaining Buddhahood?” they replied: “Your son did not get 
the chance to become a Buddha. While striving, he fell down and died there on the walk.” 
“I do not believe your word at all! Without attaining Omniscience, death cannot occur to 
my son,” asserted the King emphatically. 

The Bodhisatta took Less Food 

When he recovered from his íaint. the Bodhisatta thought thus: “It would be good if I 
were to practise without eating any food at all.” Thereupon, the devas said to him: “O 
Bodhisatta, Noble Samana! Do not cut off the food altogether. o Bodhisatta, Noble 
Samana! If you cut off the food altogether, we shall have to inject divine food through 
your pores. And with that food you will be sustained.” Then it occurred to the Bodhisatta 
thus: “If I decide not to take food at all, if these devas give me divine food through my 
pores, and if I live on that despite my claim to fast completely, my sustenance with divine 
food will go against myselí and becomes self-contradictory.” So he said to the devas: “O 
Devas, do not inject divine food through my pores. I shall take food just enough to sustain 
myselí.” 

Henceíorth, the Bodhisatta did not cut off the food altogether but took food just little by 
little. For one day’s meal, sometimes he took a handíul of lentil Soup, sometimes a handíul 
of bean Soup, sometimes a handíul of grain Soup and at other times a handíul of pea Soup. 

By taking just a handíul of bean Soup, the physical írame of the Bodhisatta reached the 
stage of extremely exhaustion and emaciation. 

Just because the Bodhisatta was taking very little food, his limbs, big and small, 
protruded at the joints of the bones and were thin and depressed at the places other than 
these joints, like the knots of the creepers named AsTtika and Kũịa. 

The hips of the Bodhisatta wrinkled all over like the big hooís of a camel and the anus 
was depressed. 

The back (or spine) of the Bodhisatta protruded with depressed intervals like a string of 
big beads. 

The flesh between his ribs sank, causing unsightliness, inelegance and bad shape like the 
raíters of an old shed, house or a recluse dwelling. 

His eye-balls were sunk into the eye-sockets like the bubbles of water in a large deep 
well. 

The skin of his head vvrinkled and withered like a little tender gourd plucked and dried up 
in the sun. 

As the skin of his belly was stuck to spinal column, the spinal column was felt when the 
belly skin was touched, and his belly skin was felt when the spinal column was touched. 
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When sitting to ansvver the call of nature, his urine did not come out at all as there was 
not enough liquid food in his belly to turn into urine. As for the excrement, just one or two 
hardened balls of the size of a betel nut was discharged with difficulty. Sweat trickled 
proíusely from his whole body. He fell on the spot with his face downwards. 

When the Bodhisatta rubbed his body with his hand in order to give it sorne slight 
soothing effect, his body-hairs, which were rotten at the base because of getting no 
nourishment from the flesh and blood due to its scarcity, came off from his body and stuck 
to his hand. 

The natural complexion of the Bodhisatta was bright yellow like the colour of singĩnikkha 
pure gold. But of those who saw him during his engagement in austerity, some said: 
“Samana Gotama is of dark complexion.” Others said: “Samana Gotama is not dark; his 
complexion is brown.” Still others said: “Samana Gotama is neither dark nor brown; he has 
grey skin like that of a cat-fish.” 

(Readers of this Buddhavamsa may stop reading for a while and think. The 
Bodhisatta took up this practice of austerities, which ordinary people would find 
diííicult to do, not for a short period of days and months. In fact, he did it for six 
long years. Despite his six years long struggle, it never occurred to him thus: “I 
have not attained Omniscience although I have practised thus with difficulty. Well, 
in view of this situation, I will go back to my golden palace, and being pampered 
by íorty thousand palace ladies headed by my Queen Yasodharã. I will happily take 
care of my mother (meaning aunt Gotamĩ), íather and eighty thousand relatives 
who are still alive.” or “Having enjoyed excellent food which is like that of devas, 

I will rather stay comíortably in a luxurious bed.” There had never been the 
slightest thought in him for an easy-going and self-indulging life. An ordinary man 
would not dare to think of practising this kind of austerities, much less, actually 
practising it. Thereíore, it is called dukkaracariyã, (a practice which is diííicult to 
undertake by ordinary people.) 

Mãra's Visit to deter The Bodhisatta by íeigning Goodwill 

Even at the time when the Bodhisatta was going íorth, Mãra discouraged him saying: “O 
Prince Siddhattha, on the seventh day from today, the Wheel-Treasure will arrive. Do not 
go íorth.” But the Bodhisatta replied with tremendous boldness: “O Mãra, 1 knew that the 
Wheel-Treasure would come to me. I do not, however, wish to enjoy the bliss of a 
Universal Monarch. You go away! Do not stay here! I will endeavottr to attain 
Buddhahood, thereby letting the ten thousand world-systems resound throughout.” Since 
then Mara had shadowed the Bodhisatta for six years looking for an opportunity to dispose 
of him, with the thought: “If thoughts of sensuality ( kãma-vitakka ), or thoughts of ill-will 
(vyãpãda-vừakka), or thoughts of violence ( vihimsã-vitakka ), arise in his mental continuum, 
I will kill him right on the spot.” Since then, for six long years, Mãra could not find any of 
these wrong thoughts in the Bodhisatta. 

When six years had elapsed, it occurred to Mãra thus: “Prince Siddhattha is of great 
energy. His dukkaracariyã also is so strenuous. He may become a Buddha at one time or 
another. What if I approach him and give him some words of advice, thereby causing him 
to stop his practice.” Then he approached the Bodhisatta and told him of his intentions. 

(Aíter His Enlightenment, the Buddha gave bhikkhus a sermon under the title of 
Padhãna Sutta, explaining how Mãra had come and persuaded Him by reigning 
goodwill, and how He had boldly retorted him. The dialogue between Mãra and 
the Bodhisatta will now be reproduced.) 

Having approached the Bodhisatta who had been repeatedly developing the appanãka- 
jhãna in Uruvelã íorest near Neranjarã with the sole aspiration aíter Nibbãna, Mãra said: 

“O my íriend Prince Siddhattha, the whole of your body is so emaciated with the 
loss of flesh and blood. Your beauty and complexion have much deteriorated. 
Your death is Corning very close. The chance of your remaining alive is very 
íaint, only one against one thousand for death. o Prince Siddhattha, please take 
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care of yourselí so that you may live long. Longevity is excellent and 
commendable. If you live long, you can períorm many acts of merit. You can 
develop your merit by observing the precepts or by períorming sacriíicial rites. 
What is the use of living thus in the íorest and practising austerity so miserably 
and íeebly without knowing whether you will be dead or remain alive. (No 
beneíit will accrue to you.) In order to achieve your goal, Nibbãna, the old 
traditional path is very diííicult to follow. It is also toilsome and hard. It is 
indeed not íeasible to get on and tread along such a road.” 

In this way, Mãra said with a semblance of compassion, as though he had goodvvill for 
the Bodhisatta and as though he had pity on him. (An ordinary person might have íottnd 
Mãra's words persuasive.) 

On being spoken to with a semblance of compassion by Mãra, the Bodhisatta said boldly 
to Mãra as follows: 

“You, Mãra, you who bind up those unmindíul sentient beings, such as devas, 
humans and Brahmãs, so that they may not be liberated from samsăral You have 
come into my presence for your own beneíit and with an ulterior motive to 
create harm and disturbances to others.” (By these words the Bodhisatta repelled 
Mãra's visit of íalse goodwill .) 

“I do not have an iota of desire for the kind of merit that leads to the cycle of 
suííering ( vattagãmi ). You should have spoken thus only to those who are 
yearning for vattagãmi merit.” (With these words the Bodhisatta rejected Mãra's 
speech that “If you live long, you can períorm many acts of merit.”) 

“You, Mãra, there are those who ha ve no coníidence (saddhă) at all in Nibbãna; 
there are tho se who have coníidence but are of íeeble energy (viriya); then there 
are those who have both coníidence and energy but are not endowed with 
wisdom ( pannã ), you should discuss only with them and give encouragement to 
them to live long. As for me, I have absolute coníidence that, if I strive enough, I 
shall realize, even in this life, Nibbãna, where my body ceases to exist. I have 
ílaming energy that is capable of burning and mining into ash the grassy rubbish 
of deíilements. I have incomparable wisdom which is like an explosive of Sakka 
and which can crush the rocky mountain of dark ignorance ( avijjã) into pieces. I 
also have both mindíulness (sati) and concentration ( samãdhi ). The mindíulness 
that will enable me to become a Buddha who does not at all íorget what has been 
done and spoken of over the ages gone by and the concentration which, standing 
firm against the forceful wind of vicissitude, is like an engraved stone pillar that 
does not sway in a storm. Fully endowed with these five qualities that enable one 
to reach the other shore of Nibbãna, I am working hard even at the risk of my 
life. With a person like me, why do you want to discuss long life and why do 
you Hatteringly encourage me to live on? In reality, it is not commendable to 
stay alive just for a single day in the human world for one who exerts with firm 
diligence and strong perseverance, who possesses insight through Appanã 
Samãdhi and who discerns thoroughly the rise and fall of the physical and mental 
aggregates?” (With these words, the Bodhisatta posed counter threat to Mãra who 
had threatened, saying: “O Prince Siddhattha, your death is Corning very close, 
the chance of your remaining alive is very íaint, only one against one thousand 
for death.”) 

“You, Mãra, this wind in my body, caused by the tempo of my exertion in 
practising appanãka-jhãna would be capable of drying up the water in the River 
Gangã, Yamuna, etc. Why would it not be capable of drying up the little blood 
that is in me, whose mind has been directed to Nibbãna? Indeed, it is strong 
enough to dry it up. When the blood in my body, about four ambanas in 
capacity, has dried up on account of the oppressing wind which is generated by 
my exertion in practising meditation with a view to attain Nibbãna. The bile 
which is of two kinds, composed ( baddha ) and non-composed (abaddha)', the 
phlegm, also about four ambanas, that covers whatever is eaten and swallowed 
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so that no foul smell would come out; the urine and nutritive elements, also 
about four ambanas, will certainly dry up too. If the blood, the bile, the phlegm, 
the urine and nutritive elements dry up, the ílesh will certainly be depleted. 
When the blood, the bile, the phlegm, the urine and the flesh are all gone in this 
way, my mind becomes even clearer. (Such exhaustion will not make me retreat. 
Only because you do not know that my mind is so keen, you spoke words of 
‘love for life’ (jĩvita-nikanti) such as: ‘O Prince Siddhattha, the whole body of 
yours is so emaciated with the loss of ílesh and blood.’ and so on.) Not only is 
my mind clear but my mindíulness, which is like the treasurer of a Universal 
Monarch, my wisdom which is like the vạịirã diamond weapon of thunderbolt 
and my concentration which is like Mount Meru, are unshaken, become even 
more developed and steadíast. 

“Although the blood and the flesh in me have been all exhausted, my mind 
remains cheeríul and even becomes clearer and and has reached the excellent 
stage of the incomparable íeeling which has been tremendously experienced by 
those noble Bodhisattas, Superb Men ( Mahăpurisa ) and Banners of Male Folk. 
Though my whole body has dried up to the point of almost emitting ílames and 
though I am thereby thoroughly exhausted, my mind is not at all inclined tovvards 
sensual objects, such as my royal City with its palaces, Yasodharã, Rãhula, íorty 
thousand palace ladies and attendants and so on. You, Mãra, observe and 
investigate for yourselí the purity and uprightness of the incomparable heart of 
mine, of a man who has fulfilled the Períections.” (With these words the 
Bodhisatta demonstrated the íirmness of his spirit.) 

Mãra’s Ten Armies 

(1) “You Mãra, there are objects of sensuality (vatthu-kãma), animate or inanimate, and 
deíilements of sensuality (kiìesa-kãma) which is craving for these sensual objects; both 
these forms of sensuality cause those householders to become deluded so that they do 
not know the Truth. Thereíore, these two, vatthu-kãma and kiỉesa-kãma, constitute 
your First Army.” There are householders who die still as worldlings (puthujjanas) 
amidst their own worldly belongings (gihibhoga) because they cannot íorsake them, 
though they know the rarity of the rise of a Buddha ( Buddh'uppãda duììabhà) and the 
rarity of the life of a recluse ( pabbajitabhãva duììabha). As for recluses, the requisites, 
such as robes, bowls, monasteries, parks, beds, couches, bed sheets and coverlets, 
which may be craved and enjoyed by them, are all materials of sensuality. And there 
are recluses who die still as worldlings amidst the monastic materials of sensuality in 
the form of the four necessaries, namely, dwelling place, clothing, meal and medicine 
donated by lay people. They die in that manner because they cannot give them up, 
though they have learnt, at the time of their ordination, about using the foot of a tree 
as a dvvelling place; using robes made of rags from a dust heap as clothing; using 
alms-food as meal; and using putrid urine of a cow as medicine. These householders 
and recluses meet their hideous death on encountering Mãra's First Army of sensuality 
(kãma ). (From Ledi Sayadaw's nissaya translation of the Padhãna Sutta.) 

(2) “Although they have taken up an ascetic life after resolutely abandoning gihibhoga, 
some tend to be disturbed and corrupted by such íactors as aversion (arati) and 
dissatisíaction (ukkanthita) which are not taking delight in being a recluse, not taking 
delight in learning and practice, not taking delight in the seclusion of íorest dwellings, 
and not taking delight in Concentration Meditation ( Samatha ) and Insight Meditation 
(Vipassanã). Thereíore arati and ukkanthita constitute the Second Army of yours, 
Mãra. (Some ascetics meet their death, being drowned in the sea of Mãra’s Second 
Army.) 

(3) “Although some recluses have overcome that Second Army, while observing dhutanga 
practices of austerity and because of the very strict rules of dhntarìga, which compel 
them to eat only what is available such as food of all kinds mixed together, some 
cannot eat to their hearts' content (lit. they cannot eat voraciously in the manner of ‘a 
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thirsty bull quenching his thirst when led to water’) and are thereíore not satisíied and 
become hungry again, suffering like a crazy earthworm which writhes at the touch of 
salt. As thirst and hunger ( khuppipãsã) sets in they lost interest in asceticism and are 
obsessed with the burning desire to take food. This khuppipãsã constitutes the Third 
Army of yours, Mãra. (Some ascetics meet their death, being drowned in the sea of 
Mãra's Third Army.) 

(4) “When they are oppressed by hunger and thirst, some of them become physically and 
mentally weak and are at their wit's end. They become disheartened, indolent and 
unhappy. As weariness ( tandĩ ) sets in, they do not wish to carry on asceticism they are 
engaged in. This tandĩ constitutes the Fourth Army of yours, Mãra. (Some ascetics 
meet their death, being drovvned in the sea of Mãra's Fourth Army.) 

(5) “With no progress in their spiritual work and becoming lazy and despondent, they 
begin to get bored and fall into a State of dejection. From that day, as sloth and torpor 
( thĩna-middha ) sets in, they take to sleeping in their monasteries, rolling from one side 
to the other, and lying with face downwards. This thĩna-middha constitutes the Fifth 
Army of yours, Mãra. (Some ascetics meet death, being drowned in the sea of Mãra's 
Fifth Arniy.) 

(6) “Excessive sleep through laziness causes stalemate in their meditation and dullness of 
their minds. Overwhelmed by craving, they become weak and coníused over this or 
that triíle. As fear (bhĩrù) sets in, they are shaken with íright and, with trembling 
hearts, they mistake a tree-stump for an elephant, a tiger for an ogre. This bhĩru is the 
Sixth Army of yours, Mãra. (Some ascetics meet death, being drowned in the sea of 
Mãra's Sixth Army.) 

(7) “Although they pursue meditation aíter overcoming fear and regaining courage 
through practice, the Path to the jhãna and the course of magga have sunk deep. As 
doubt (yicikicchã) sets in, they are not certain whether they are positively on the Path 
or not, both in practice and theory. This vicikicchã is the Seventh Army of yours, 
Mãra. (Some ascetics meet death, being drowned in the sea of Mãra's Seventh Army.) 

(8) “Aíter getting themselves rid of vicỉkicchã, some keep on putting etTorts 
uninterruptedly day and night. As unusual signs from meditation appear to them, they 
think highly of themselves. As arrogance and haughtiness ( makkha-thambha ) sets in, 
they do not accord others their rightíul place; they destroy their good reputation; they 
give no respects to their elders; they display overbearingness to them. This makkha- 
thambha constitutes the Eighth Army of yours, Mãra. (Some ascetic meet death, being 
drowned in the sea of Mãra's Eighth Army.) 

(9) “When they go on meditating, having eradicated makkha-thambha, they see more 
unusual signs and become proud of their advancement. Various íorms of craving and 
conceit (tanhã-mãna) are likely to appear as follows: they are pleased and elated to 
have abundance of giíts; they are pleased and elated to witness the spread of their 
fame to all four quarters; they are pleased and elated to receive some marvellous gains 
that nobody else has ever come across; and they are pleased and elated with their fame 
and followers, wrongfully acquired from their preaching of íalse doctrines and unjust 
boastíulness, shown through evil desire and craving to increase their gains. The 
aggregates of these íactors of tanhã-mãna constitute the Ninth Army of yours, Mãra. 
(Some ascetics meet death, being drowned in the sea of Mãra's Ninth Army.) 

(10) “Some recluses Corning under the above ninth category practise self-praise and honour 
which is att'ukkarhsana\ they indulge in despising and condemning others which is 
paravambhanã. These two, att'ukkarhsana and paravambhanã, constitute the Tenth 
Army of yours, Mãra. 

“You Mãra, you who prevent, by íorce, the liberation of devas, humans and Brahmãs 
from the rounds of suíTcring and you whose íorces are enormous! These ten íactors, 
such as kãma, arati, etc., form your comrades-m-arm. You, Mãra, whose heart is not 
white but totally black and whose craving is gigantic! They are also your guns, 
cannons, and explosives that kill every recluse or hermit in their way. Those poor 
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worldlings, who possess no strong faith, will, energy and wisdom and who lack 
courage, are not capable of repelling your attack and escaping from it. Only those 
extremely adventurous heroes, whose faith, will, energy and wisdom are great, do not 
reckon you even as a blade of grass; they can íight and put up resistance and escape. 
This escape after íighting and resisting can bring about the bliss of the Path, Fruition 
and Nibbãna away from the dangers of the swords, spears and (other) weapons that 
belong to the troops of the Ten Armies of yours, wicked Mãra. 

“You Mãra, I would like you to know me as follows: ‘This Prince Siddhattha, as 
beíitting a noble man, a true hero, on arrival on the scene of a battleíield, never takes a 
single step backvvard; he is indeed a feathered commander who wears the flowers of 
courage on his head, the flowers of muiya grass taken to be a good omen and the truly 
heroic, victorious flag and banner. (It used to be customary for a valiant warrior, who 
knows no retreat, to íasten some munja grass on his head, on his banner (flag) or on 
his weapon to indicate that he is a brave man who would never withdraw. Such a 
military officer was called a Teathered commander’ in olden days.) If I have to 
withdraw from battle and to be defeated by you and remain alive in this world, it will 
be shameíul, ruinous, disreputable and disgusting. Thereíore regard me as one who 
íirmly believe thus: ‘It is far better to die on the battleíield than to concede deíeat to 
your íorce.’ ” 

“Because in this world certain ascetics and brahmins, who went to the battle íront of 
kilesa putting on the yellow robe and equipping themselves íully with the requisites as 
their martial harness but who are without strength, are overpowered by your teníold 
great Army. Thus they are like those who, without the light of such virtues as morality, 
etc., happen to have entered into darkness. As they are oppressed by your teníold 
Army, Mãra, they can by no means know the road of the jewelled Wheel of Dhamma, 
namely, the seven íactors of Enlightenment (Bojjhanga) which is the excellent Path 
taken by Buddhas, Paccekabuddhas and other Noble Ones to attain Nibbãna. 
(Thereíore I would like you to take me as one who would íight and vanquish your 
teníold Army and raise the flag of victory.)” 

On hearing the valiant words thus spoken by the Bodhisatta, Mãra departed from that 
place being unable to utter a word in reply. 

Questionable Points 

In this chapter on dukkaracariyã, the points which may be raised are: “Was the Bodhisatta 
incapable of becoming a Budđha without practising dukkaracariyấ! ” (That is to say: “Is 
Buddhahood attained only through the practice of dukkaracariyđì ” or “Is Buddhahood 
unattainable without the practice of dukkaracariyấ !”) 

The answer is: “With or without dukkaracariyã, the Bodhisatta would become a Buddha 
because he had completely íulíilled the pãramĩ, cãgas and cariyas.” 

“If Buddhahood was possible without dukkaracariyã, why did he practise it laboriously?” 
Partly because he wished to demonstrate his incomparable energy to beings, including 
devas and Brahmãs and partly because he had considered that his heart would be íilled 
with joy on recalling the virtues of his energy some time aíter his attainment of 
Buddhahood, as such the Bodhisatta practised dukkaracariyã laboriously. To give an 
example, a king who has earned kingship by virtue of customary succession, without 
vvarring with anybody but while remaining in the main palace, cannot rejoice as does a 
monarch who wins a kingdom aíter gathering his íorces and íighting two or three battles 
and crushing his opponents. True, he, who ascends the throne aíter engaging in two or 
three war and Corning out triumphant, views his audience while enjoying the luxitry of his 
kingship and retlects on his energetic deeds. He íeels immensely happy thinking: “I have 
acquired this royalty by doing such and such a thing at such and such a place and by 
killing such and such an enemy in such and such a manner.” In the same way, the 
Bodhisatta practised dukkaracariyă laboriously because he wished to demonstrate his 
incomparable energy to beings, including devas and Brahmãs and because he had 
considered that his heart would be íilled with joy on recalling the virtues of his energy 
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some time after his attainment of Buddhahood. 

Another answer: Dukkaracariyã was also practised out of kindness to help íuture 
disciples by setting an example. To elaborate: Those íuture disciples who come to know 
of the Bodhisatta's practice of dukkaracariyă would contemplate: “Even the Blessed One 
attained Omniscience only aíter undergoing the practice of dukkaracariyã though he had 
íulíilled the Períections for four asankhyeyyas and a hundred thousand aeons. What to 
speak of us! We would perhaps attain the Knowledge of the Path (magga-nãnà) only if 
we could exert ourselves in meditation.” Discerning the truth they would become 
convinced that meditational Exertion ( padhãna vĩriya) is something vvorth-making. 

When they are thus convinced and exert themselves, they will be able to put an end to 
birth, old age and death (Nibbãna). Thereíore, the Bodhisatta practised dukkaracarỉyã out 
of kindness to íuture disciples by setting an example to them. 

It was usual for each and every Bodhisatta to practise dukkaracariyã at least for seven 
days in their last existence; our Buddha also was able to do it and accordingly practised it 
for six years. But he became a Buddha not because of his dukkaracariyă. In fact, he 
attained Buddhahood only through the Middle Practice ( majjhima patipatti). The 
Bodhisatta practised dukkaracariyã to show the world with devas, by way of contrast, at 
the outset that it was not the way leading to the knowledge of the Path. 

Though other Bodhisattas engaged in dukkaracariyã for a far shorter period of seven 
days at least or of a month or so at most, but our Bodhisatta had to do so for six years as 
a result of a verbal misdeed committed by him when he was Brahmin Jotipãla, who was 
very proud of his birth, during the life time of Buddha Kassapa. He uttered very harsh 
words then: “How can this shaven-headed realize the Knowledge of the Path and 
Omniscience. Enlightenment is something that is very diííicult to achieve!” 

— (Majjhima Tika) — 
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chapter 7 

THE ATTAINMENT OF BUDDHAHOOD 


Changing The Mode of Practice 

A fter the Bodhisatta had completed the austerity practices ( dukkaracariyũ ), for six years, 
it was about the íirst waxing of Vesãkha (April-May) following the month of Citta 
(March-April) of the year 103 Mahã Era, that it occurred to the him thus: 

“The Samanas and Brãhmanas of the past, in their practice of austerities, could 
have gone through only this much of pain and hardship at the most; they could not 
have gone through more hardship than what I am now enduring. The Samanas and 
Brãhmanas of the íuture, in their practice of austerities, will go through only this 
much of pain and hardship at the most; they will not go through more hardship 
than what I am now enduring. The Samanas and Brahmans of the present day also, 
in their practice of austerities, may go through only this much of pain and hardship 
at the most; they cannot go through more hardship than what I am now enduring. 
(What hardship I have endured will not be less, but may even be more than the 
pain and suffering undergone by the Samanas and Brãhmanas of the past, the 
íuture and the present. I have striven and practised the austerities strenuously for 
six long years). Although I have exerted so strenuously in this manner, I have not 
attained Enlightenment (Sabbannuta-năụa) and I have not realized Buddhahood. 
There may, perhaps, be another mode of practice, another path, to attain 
Enlightenment ( Sabbamuta-nãna) and to realize Buddhahood.” 

Keeping on retlecting thus, he came to perceive that he had developed and entered upon 
the íirst jhãna of ãnãpăna while sitting under the shade of the rose apple (Eugenia) tree, at 
the time of the auspicious ‘Ploughing Ceremony’ períormed by his íather King 
Suddhodãna. He recognised then that the practice of the íirst jhãna of ãnãpãna must 
certainly be the true path, the correct mode of practice for the attainment of sabbannutã- 
nãna , realization of the Buddhahood. He íurther reílected: “Why should I be aíraid of the 
jhãnic bliss realizable from the A nãpãna Concentration Meditation. It is the bliss that arises 
purely from renunciation ( nekkhamma ) and entirely detached from the desires for material 
objects and sensual pleasures. 1 am certainly not aíraid of the jhãnic bliss of the Anăpãna 
Concentration Meditation.” 

Then again he continued to retleet: “I may not be able to exert and develop the said 
ãnãpãna Concentration Meditation with this body of mine which is so much exhausted and 
withered. It will be well if I take some solid, coarse food such as boiled rice to resuscitate 
and íreshen this emaciated body beíore I endeavour to attain the said jhăna through 
ãnãpãna Concentration Meditation.” 

Having considered thus, the Bodhisatta took the alms-bowl which he had laid aside, went 
round the market town of Sena for alms-food and sustained his withered, emaciated body 
with whatever food he received on his alms-round. Within two or three days, he regained 
strength and the major physical characteristics of a Great man (Mahã-pũrisa ìakkhanãs ) 
which had disappeared at the time of strenuous practice of dukkaracariyã, reappeared 
distinctly in their original íorms. At that time, the physical body of the Bodhisatta looked 
1'resh in yellow, like the colour of gold. 

(Here, it should be specially noted that at the time the Bodhisatta retlected on the 
correct path for realization of Omniscience, for attainment of Buddhahood, aíter 
discarding the practice of dnkkaracariyã, he correctly considered that the eight 
mundane attainments of jhãna that he achieved aíter meeting the Sect-leaders AỊãra 
and Udaka were just_ the basis of the round of suííering ( vattapãdaka ). He also 
considered that the Anãpãna Concentration, which was developed in the shade of 
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the rose apple tree while his father, King Suddhodãna, was pcríorming the 
auspicious ‘Ploughing Ceremony’, was the correct path for the realization of 
Omniscience and for the attainment of Buddhahood since the Anãpãna 
Concentration was part of Mindíulness Meditation of the body, (Kãyagatãsati), and 
the basis of Insight Meditation, (Vipassanã) for all Bodhisattas.) 

— Mulaparmãsa Tĩkã Vol I — 

The Group of Five Bhikkhus (Pancavaggĩ) left The Bodhisatta 

It is a natural course of event, (dhammatđ), that when a Bodhisatta is about to attain 
Buddhahood after having completed the practice of dukkaracariyă, either the attendant 
bhikkhus abandon him for some reason or other or he himselí' leaves them behind. This 
being so, when the Bodhisatta began to sustain his body by taking whatever coarse food of 
rice he received on his alms-round, the said group of Five Bhikkhus became disgusted with 
him, grumbling: “The Bhikkhu Gotama has become one who practises for the gain of 
material wealth. He has become one who has abandoned the practice of meditation, and 
reverted to the material accumulation.” Following the natural course of events, they 
abandoned the Bodhisatta and went on their way to Isipatana, the Deer Park near Varanasi 
where the First Serrnon, the Wheel of Dhamma, is taught by all the Buddhas. (It is a natural 
rule for the attendant bhikkhus to abandon the Bodhisattas who are about to attain 
Buddhahood and to proceed to the Deer Park where every Buddha will teach without fail 
the First Sermon of Dhammacakka.) 

The Group of Five Bhikkhns left the Bodhisatta about the new moon day of Citta and 
moved to Migadaya, the Deer Park. (It was. in fact, the time when the Bodhisatta had 
completed the practice of dukkaracarỉyã.) When the attendant bhikkhus had abandoned him, 
the Bodhisatta, living a solitary life, gained a considerable degree of solitude which was 
conducive to extra-ordinary progress and strengthening of his mental concentration. Thus, 
living in complete seclusion for íiíteen days practising meditation and making progress in 
it, the noble Bodhisatta dreamed five Great Dreams aíter midnight, just approaching dawn 
on the íourteenth waxing day of the month of Vesãkha. 

The Five Great Dreams of The Bodhisatta 

The said five Great Drearns were as follows: 

(1) He dreamed that he was sleeping on the suríace of the earth as his bed, with the 
Himalaya mountains as his pillow, placing his left hand on the Eastern Ocean, his right 
hand on the Western Ocean and both his legs on the Southern Ocean. This Hrst dream 
presaged his realization of Omniscience and becoming a Buddha among devas, humans 
and Brahmãs. 

(2) He dreamed that the species of grass called Tiriyã with a reddish stalk about the size of 
a yoke emerged from his navel and while he was looking on, it grew up, íirst half a 
cubit, then one cubit, one íathom, one ta, one gãvuta, half of a yojana, one yọịana and 
so on, rising higher and higher until it touches the sky, the open space, many thousands 
of yojanas above and remained there. This second dream presaged that he would be 
able to teach the Path of Eight Constituents (Atthãngika-magga), which is the Middle 
Way (Majjhima-patipadã ), to humans and deva. 

(3) He dreamed that hordes of maggots, with white bodies and black heads, slowly crept 
up his legs covering them from the tip of the toe-nail right up to the knee-cap. This 
third dream presaged that a great many people (with black heads) who wear pure white 
clothes would adore the Buddha and take Great Reíuge ( Mahãsaranagamana ) in him. 

(4) He dreamed that four kinds of birds, blue, golden, red and grey in colour, came ílying 
from the four directions and when they threw themselves down to prostrate at his feet, 
all the four kinds of birds turned completely white. This íourth dream presaged that 
clansmen from the four classes of people, namely, the princely class, the brahmin 
class, the merchant class, the poor class, would embrace the Teaching of the Buddha, 
become bhikkhus and attain arahantship. 
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(5) He dreamed that he was vvalking to and fro, back and íorth on a large mountain of 
excreta without getting besmeared. This fifth dream presaged large acquisition of the 
four requisites of robe, alms-food, dwelling place and medicines and that he would 
utilise them without any attachment and clinging to them. 

The Four Causes of Dreams 

Dreams are caused by these four causes: 

(1) Due to disturbance of metabolism, like malíunctioning of biles, etc., one dreams 
írightíul dreams, examples, íalling down from the mountain, travelling in the sky with 
a írightened heart, being followed closely by beasts of prey, such as wild elephant, 
wild horse, lion, leopard, tiger, etc., or by evil persons. 

(2) Because of experiences of the past, one dreams seeing, hearing and using objects one 
had seen, heard or used beíore. 

(3) All kinds of illusory objects are made maniíest by devas in one's dream, a good Vision 
if they want to do one a good turn, or a bad Vision if they want to do him an ill turn. 
One sees all these objects through the supernormal powers of devas. 

(4) When one experiences a dream of omen, one sees pleasant or unpleasant visions that 
predict Corning event because of one's past good or evil deeds. Such dreams are like 
the dream of Mahã Mãyã Devĩ which íoretold the conception of a son or like that of 
King Kosala which presaged the sixteen great events or like the Five Great Dreams of 
the Bodhisatta. 

Of the four kinds of dream, those due to (1) disturbance in metabolism and (2) 
experiences of the past generally prove to be íalse. (3) As for the dreams due to the 
deception by devas, they may or may not turn out to be correct. True, the devas, when 
angered are apt to show wrong visions in the dreams as a stratagem to cause ruin (see the 
story below). (4) The dreams which presage Corning events invariably prove correct. 

The Story of the Devas showing Wrong Visions in The Dream out of Anger 

At the monastery of Nãga, in Rohana locality, in Sihala island, the presiding monk 
ordered a large ironwood tree to be cut down without iníorming the Sangha. The Rukkha 
deva (the tree spirit), who had his abode on the said ironwood tree, gave correct dreams to 
the said presiding monk in the íirst instance, in order to trick him into believing them. 
Aíter winning the monk’s trust, the deva told him in a dream: “On the seventh day from 
today, Venerable Sir, your lay supporter, the king, will die.” The presiding monk, believing 
these words, iníormed the íemale palace attendants accordingly. Thereupon, they wept 
loudly in unison. When asked by the king, they told him what the presiding monk had said. 
With the king counting the days, the seven days had passed and the king, who was still 
alive, ordered the limbs of the presiding monk to be cut off (for causing panic by giving 
out wrong iníormation). 

— Sãrattha Dĩpanĩ Tika Volume n — 

The said four kinds of dream are experienced only by the worldlings, the sotãpaimas, the 
sakadãgãmins and the anăgãmins, because they have not divested themselves of 
hallucination (vipaììãsa)'. Arahats, who ha ve discarded the vipaììãsa, do not dream such 


1. Vipallasa: P.E.D. renders it as reversion, change, perversion, derangement, corruption, distortion. 
In the translation of Mahã Thera Ledi Sayadaw's Vipassanã Dĩpanĩ, Sayadaw u Nyãnna renders it: 
Vipallasa means halluciation, delusion, erroneous observation, or taking that which is true as being 
íalse, and that which is íalse as true. There are three kinds of Vipallasa , to wit: 1. Sannă-vipallasa: 
hallucination of perception, 2. Citta-vipallasa : hallucination of thought, 3. Diưhi-vipallasa : 
hallucination of views. Of these three, hallucination of perception is íouríold, thus; (i) It 
erroneously perceives impermanence as permanence; (ii) Impurity as purity; (iii) III as good; and 
(iv) No-soul as Soul. The same holds good with regard to the remaining two vipallasa, i.e., those 
of thinking and viewing." 
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dreams. 

As regards the time of the dreams, those dreamed during the day time, the first watch, the 
middle watch and the last watch of the night are usually not correct, whereas those 
dreamed at day break, when the food eaten has been digested and the resulting nutrients are 
absorbed by the body, are apt to be correct. A dream conveying a good omen usually 
brings good íortune, whereas one with bad omen usually brings ill-luck. (These notes are 
extracts from expositions on the Mahãsupina Sutta in Brãhmana Vagga, Catutthapannsãka, 
Pancaka Nipãta of the Anguttara Commentary.) 

The aíoresaid Five Great Dreams are not dreamed by worldlings, nor by kings, nor by 
Universal Monarch, nor by Chief Disciples, nor by Paccekabuddhas, nor by Omniscient 
Buddhas. Only the Bodhisattas dreamed such dreams. Our Bodhisatta dreamed the said Five 
Great Dreams after midnight, just beíore day break, on the 14th waxing day of Vesãkha in 
the year 103 Mahã Era. 

The Interpretation of The Five Great Dreams by The Bodhisatta Himselí 

The Bodhisatta, rising from his sleep and sitting cross-legged, after having dreamed the 
Five Great Dreams, thought to himselí: “Had I dreamed the Five Great Dreams at the time 
when I was living in the royal City of Kapilavatthu, I could have related them to my íather, 
King Suddhodãna. I could have related them also to my mother, if she were alive. But now, 
in Uruvelã íorest, there is no one to listen to the Five Great Dreams and interpret them for 
me. I, myselí, will read these omens. And then he himselí read the dreams thus: “This íirst 
dream presages the attainment of such and such a beneíit; this second dream such and such 
a benefit” and so on as has been said above. 

The Offering of Ghana Milk-Rice by Sujãtã 

Aíter dreaming the Five Great Drearns and having himselí interpreted their meanings, the 
Bodhisatta concluded: “It is true that I will certainly attain Buddhahood this very day.” 
Then, when day-break came (on the morning of the Full-moon day), he cleansed his body 
and departed from that place and when he reached the banyan tree which was visited every 
year for worship by Sujãtã, the daughter of a wealthy man, he stopped and sat at the base 
of the tree, íacing east, waiting for the time to go for alms-round. Thereby the whole 
banyan tree shone brilliantly with his body radiance. 

At that time, in the market town of Sena, in the locality of Uruvelã íorest, Sujãtã, the 
daughter of a rích man by the narne of Senãnĩ, on Corning of age, had prayed at the foot of 
the banyan tree thus: “O, guardian deva of the banyan tree, if I be married into a rích 
íamily of the same caste, I will pay homage to you with the oííering of Ghana milk-rice.” 
The prayer of Sujãtã had been fulfilled. As a result, she had been paying homage to the 
guardian deva of the banyan tree with Ghana milk-rice on the full rnoon day of Vesãkha 
every year. 

(N.B. When reading the account of the offering of milk-rice by Sujãtã, readers are 
generally apt to think, if care is not taken, that Sujãtã paid homage for fulfilment of 
her prayer to the guardian deva of the banyan tree with the offering of milk-rice 
for the first time on that Full-moon day of Vesãkha, the day on which the 
Bodhisatta was to attain the Buddhahood. In fact, the prayer had been fulfilled and 
the guardian deva of the banyan tree had been worshipped with offering of milk- 
rice since about twenty years beíore that day, for the said son of Sụjãtã was in fact 
the wealthy young man, Yasa, and in the year when the Buddha was to appear, 
Yasa was already a married man, enjoying the luxury of a well-to do íamily. In 
view of this fact, it should be noted that Sụjãtã, had been paying homage to the 
guardian deva of the banyan tree with the offerings of Ghana milk-rice every year 
on the full moon day of Vesãkha over the past twenty years when her prayer for a 
first born son was answered.) 

Preparations made by Lady Suịãtã to make offerings to the guardian deva of the banyan 
tree on that full moon day of Vesãkha, when the Bodhisatta had completed six years 
practice of dukkaracarỉyã, were: (1) She íirst let one thousand milch cows graze in the 
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wood of liquorice; and the milk obtained from these one thousand milch cows was fed to 
other five hundred milch cows. (2) The milk produced by these five hundred cows was fed 
to other two hundred and fifty cows. (3) Again, the milk produced by the said two hundred 
and fifty cows was fed to other one hundred and twenty-five cows. (4) Then the milk 
produced by these one hundred and twenty five cows was fed to other sixty-four cows. (5) 
Then the milk from these sixty-four cows was fed to other thirty-two cows. (6) Then the 
milk from these thirty two cows was fed to other sixteen cows; (7) Then the milk from 
these sixteen cows was fed to other eight cows. In this manner, Lady Sujãtã took the above 
step-by-step procedure of transíer of milk in order to obtain thick savoury and nutritious 
cow's milk to prepare milk-rice. (This account is as narrated in the Jãtaka Commentary.) 

According to the Jinãlankãra Tika, Lady Sụjãtã íirst let one hundred milch cows to graze 
in the wood of liquorice. Then she let the hundred milch cows born of the íirst hundred 
cows graze in the same wood. Then again she let the hundred milch cows born of the said 
second hundred, the third hundred, the fourth hundred, the fifth hundred, the sixth hundred 
milch cows graze in the pasture of liquorice wood. In this manner, she milked the seventh 
generation milch cows and made preparation to cook Ghana milk-rice. 

With the intention, “I will make the sacriíicial offering of Ghana milk-rice early today.”, 
Lady Sujãtã rose early in the morning on the full moon day of Vesãkha and had the above 
said eight milch cows milked. The calves (without having to tie them with rope) did not 
come near the dugs of their mother milch cows. What was strange was that, even as the 
milk bowl was placed closely under the udder, the milk flowed down continuously in 
proíusion without being drawn. Lady Sujãtã, on seeing such a wonderful event, personally 
conveyed the automatically flowing milk and pouring it into a new pot, and kindling the 
fire by herselí to cook the Ghana milk-rice. 

Assistance rendered by Devas and Brahmas. 

When the Ghana milk-rice was being cooked, (1) big froths appeared in large numbers, 
turning clockwise, and not even a drop spilled out; (2) smoke did not, in the least, rise 
above the oven; (3) the Four Deva Kings, the guardians of the world, came and stood guard 
at the oven; (4) the great Brahmã provided an umbrella to cover over the pot of Ghana 
milk-rice; (5) Sakka arranged the íaggots evenly and set fire to them to burn in a blaze; (6) 
by their supernormal powers, devas collected the nutrients, which were suitable for devas, 
and humans living in the Four Continents surrounded by two thousand small islands. They 
did so as if they were gathering honey from honey combs hanging from branches. Then 
they poured the nutrients so collected into the pot of Ghana milk-rice. 

N.B: At other times, devas put the aíoresaid nutrients, suitable for devas and 
humans, into each and every morsel of food as the Buddha was preparing to put it 
into His mouth. On two special occasions, however, the day the Buddha attained 
Buddhahood and the day he passed into Parinibbãna, devas poured the said 
nutrients into the pot. 

Having seen in one single day many things of wonder at the place where the Ghana milk- 
rice was being cooked, Lady Suịãtã, called the maid servant, Purina by name and ordered 
her thus: “Dear girl, Punna, today our guardian deva of the banyan tree appears to be in 
good mood. For the past twenty years, I have never seen such wonderful things. Make 
haste, go and clean up the banyan tree, the residence of the guardian deva.” The maid 
servant thus made haste and was near the banyan tree where she saw the Bodhisatta sitting 
at its foot íacing east and also the whole tree shining golden yellow with the radiance 
emitted from the Bodhisatta's body. Frightened and thinking: “Today, the guardian deva of 
the banyan tree has come down the tree. It seems to me he is sitting there to receive the 
oíTcring with his own hands,” she hurried back home and reported the matter to Lady 
Sụjãtã. 

On hearing the words of the maid servant, Lady Sujãtã felt very happy and saying, “From 
today, be an elder daughter of mine,” bestowed upon her all the apparel and ornaments 
beíitting a daughter. 
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It is customary ( dhammată ) for a Bodhisatta to be offered the alms-food of Ghana milk- 
rice on the day he is to attain Buddhahood; and it is proper to receive that food only in a 
gold cup worth one lakh. The Lady Sujãtã, intending, “I shall put Ghana milk-rice in a gold 
cup,” had one worth one lakh taken out from her chamber. She then poured the cooked 
Ghana milk- rice into the cup, tilting the pot. Thereupon, all the Ghana milk-rice flowed 
into the cup to the last drop, like water drops gliding down from a Paduma lotus leaf. The 
entire Ghana milk-rice was just enough to fill the cup to the brim, no more or less. 

Lady Sujãtã covered the gold cup full of Ghana milk-rice with another gold cup and 
wrapped them up with a piece of clean white cloth. Then, having adorned herselí in full 
attire and carrying the gold cup on her head, she went to the banyan tree with great pomp 
and grandeur. She was overjoyed on seeing the Bodhisatta and mistaking him to be the 
guardian deva of the banyan tree, she proceeded in a respectíul manner from where she 
saw him. She then lowered the gold cup from her head and opened it and carrying a golden 
jar of water períưmed with all kinds of íragrant flowers, approached the Bodhisatta and 
stood nearby. 

The earthen alms-bowls, which had been offered to the Bodhisatta by Ghatĩkãra Brahmã 
at the time of Renunciation and which had remained with him during the whole six years of 
dukkaracariyã, disappeared inexplicably just at the time when the rich man’s wife Sujãtã 
came to offer the alms-food of Ghana. Not seeing the bowl, the Bodhisatta spread out his 
right hand to receive the water. Lady Sujãtã oíTcred the alms food of Ghana in the gold 
cup, placing it in his hands. He looked at Lady Sujãtã, who, understanding períectly well 
the way the Bodhisatta looked, addressed him: “O Venerable One, I have oííered you the 
Ghana milk-rice in the gold cup; may you accept it together with the gold cup and go 
anywhere you like.” Then uttering words of prayer: “My heart's desire is íulíilled. So too, 
may your heart's desire be íulíilled!” she departed without showing the least concern for 
the gold cup which was worth one lakh, as if it were a withered leaf. 

The Bodhisatta also rose from his Seat and, aíter circumambulating the banyan tree, 
proceeded to the bank of River Neranjarã carrying with him the gold cup containing the 
Ghana milk-rice. At the Neranjarã river there was a bathing ghat, by the name of 
Suppatitthita, where many Bodhisattas went down and took bath on the day they were to 
attain Buddhahood. The Bodhisatta left the gold cup at the bathing ghat and, aíter taking 
bath, came up and sat íacing east under the cool shade of a tree. Then he prepared exactly 
forty-nine morsels of Ghana milk-rice, each about the size of the seed of a ripe Palmyra 
nut (not about the size of a Palmyra nut) and ate the whole lot without water. The Ghana 
milk-rice, which was taken aíter being made into forty-nine morsels, served as nutrient 
ịãhãra) to sustain him completely for forty-nine days (sattasattãha), while he was residing 
in the vicinity of the Bodhi tree aíter his attainment of Buddhahood. During these íorty- 
nine days, the Buddha passed the time absorbed in the peace of ịhãna and of Fruition, 
without having any other meal, without taking bath, without washing His face and withoi. 1 t 
making His body and the limbs clean. 

Aíter he had partaken of the alms food of Ghana milk-rice offered by Sujãtã, the 
Bodhisatta made the resolution while holding the gold cup: “If I would attain Buddhahood 
today, may this gold cup íloat upstream; if I would not attain Buddhahood today, let it íloat 
downstream with the current.” He then let the gold cup íloat in the channel of the 
Neranjarã. The gold cup cut across the current and went straight to the middle of the river 
and then íloated upstream from there with the speed of a fast running horse for about 
eighty cubits and sank in a whirlpool. On reaching the mansion of the Nãga King, KãỊa, it 
hit all the three gold cups used by the three previous Buddhas, namely, Kakusandha, 
Konãgamana and Kassapa, on the day they were to attain Buddhahood, producing the 
(metallic) sound of ‘kili, kili’ and came to rest under the said three gold cups. 

On hearing the sound, Nãga King, Kãla, said: “It was only yesterday that a Buddha 
appeared; today, another Buddha appears.” and then he rose uttering words of praise in 
many verses. (The period of time intervening the appearance of Buddha Kassapa and our 
Buddha was so long that in the meantime the Great Earth had risen by one yojana and three 
gãvutas. But as for KãỊa Naga, it was so very short that he could say of these appearances 
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as happening ‘yesterday and today.’) 

Then the Bodhisatta rested for the day in the sãla grove, on the bank of the Neranjarã, 
which was replete with_ vei'y íragrant flowers, verdant and delightíul to everyone. He then 
proceeded to practise A nãpãna meditation. Aíter attaining the eight mundane jhãna and the 
five abhinnãs, at tvvilight in the coolness of the evening, he walked along the path 
decorated by devas and Brahmãs to the Neranjarã and aíter taking a bath, he headed 
towards the Mahãbodhi tree by the same path. Thereupon, Nãgas, Yakkhas and Gandhabba 
devas paid homage to him with offerings of celestial flowers, períumes and scented paste. 
They also sang soft and sweet celestial songs. Then the whole of the ten thousand world- 
systems was almost covered with celestial flowers and períumes and also with wild acclaim 
by devas and Brahmãs. 

At that time, Sotthiya, a brahmin grass-cutter, was Corning from the opposite direction 
carrying grass. Sensing the wish of the Bodhisatta (from his manner) to ha ve some grass, 
he offered him eight handíuls of grass. The Bodhisatta, carrying the eight handíuls of 
grass, went up the high ground of Mahãbodhi tree and stood at the South of it, íacing north. 
At that moment, the Southern part of the ten thousand world-systems sank, so much so that 
it looked as if it would touch Mahã Avĩci; and the northern part of the ten thousand world- 
systems rose, so much so that it looked as if it would fly up to reach Bhavagga. On seeing 
this phenomenon, the Bodhisatta considered thus: “This is not the place where arahatta- 
magga-ũãna and sabbaMutã-nãna can be realừed” and so, making a clockwise turn round 
the Mahãbodhi tree, he proceeded to the west of the tree and stood there íacing east. Just at 
that moment, the western part of world-system sank, so much so that it looked as if it 
would touch Mahã Avĩci and the eastern part of it rose, so much so that it looked as if it 
would fly up to Bhavagga. On seeing this phenomenon, the Bodhisatta considered again: 
“This is not the place where arahatta-magga-nãna and the sabbannutã-nãna can be 
realized” and so, making a clockwise turn round the Mahãbodhi tree, he proceeded to the 
north and stood there íacing South. Just at that moment, the northern part of the world- 
system sank, so much so that it looked as if it would touch Mahã Avĩci; and the Southern 
part of it rose, so much so that it looked as if it would fly up to reach Bhavagga. (The 
positions of the great earth, at the places in the South, the west and the north where the 
noble Bodhisatta had stood, was such that it sank at his back and rose in front of him, like 
the wheel of a cart resting flat on its Central hub on the ground, it rocks or reels when 
trampled upon at the íringe). On seeing this phenomenon, the Bodhisatta considered again: 
“This is also not the place where the arahatta-magga-nãna and sabbannută-năna can be 
realized”; and so making a clockwise turn round the Mahãbodhi tree, he proceeded to the 
east and stood íacing west. 

(In this matter, the Buddhavamsa Commentary mentions only this: “The Noble 
Bodhisatta proceeded to the Bodhi tree, and circumambulating it three times, stood 
at the north-east corner scattering the eight handíuls of grass.” It does not mention 
the fact that the great earth tilted over to one side when he stood on the South, the 
west and the north. The Jinãlankãra Tika, however, States that ‘when the Bodhisatta 
stood on the South, the west and the north, the great earth trembled like the drop of 
water íalling on the Paduma lotus leaf’, and that standing at the north-east corner, 
he scattered the eight handíuls of grass.”) 

The locality, where the unconquered throne ( aparqịita ), would appear to the east of the 
Mahãbodhi tree, stood unshaken and firm, being the place not to be abandoned; 
avịịahitatthãna, where the thrones of all the Buddhas had appeared. Knowing that “this 
place is certainly the auspicious site of victory where all the Buddhas destroy the 
deíilements” and holding their tips, the noble Bodhisatta scattered the eight handíul of 
grass which he had brought. 

The moment he scattered the eight handíuls of grass, they were transíormed into a large 
jewel throne, íourteen cubits in size, which was so magniíicent that no painter or sculptor 
would be able to paint or carve the likeness of it, and they existed in this marvellous form 
(of a jewelled throne). 
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With the Mahãbodhi tree as the back-drop, íacing east and with a steadíast mind, the 
Bodhisatta declared: 

(1) Let only the skin remains, 

(2) Let only the sinews remain, 

(3) Let only the bones remain, 

(4) Let my whole body, and all the ílesh and blood dry up, 

unless and until I attain Buddhahood, I will not, in anyway, change the cross-legged 
posture I have now assumed. Thus developing a firm resolution of four íactors, he sat on 
the jewel throne assuming the invincible (i aparặịita ) cross-legged posture (the posture for 
conquering the enemies, not for conceding deíeat), which cannot be destroyed, though 
struck simultaneously by hundreds or thunderbolts. 

Vanquishing Vasavatti Mara (Devaputta Mara) 

When the Bodhisatta had taken his Seat on the Invincible ( aparặịita) throne, at the foot of 
the Mahãbodhi tree, for realization of sabbannutã-nãna, Sakka came to pay homage and 
stood blowing the Vijayuttara conch (This conch was 120 cubits in length and when once 
blown, its sound ceased only aíter four months.), Pancasikha Deva came to pay homage 
and stood playing Beluva harp, Suyama Deva stood vvaving the yak-tail fly-flap, Santusita 
Deva stood vvaving the circular ruby fan, and Sahampati Brahmã stood holding the white 
umbrella, three yọịanas in length. KãỊa Nãga arrived with a company of eighty-thousand 
íemale nãga dancers and stood paying homage by chanting hundreds of verses in praise of 
the Bodhisatta. All the devas and Brahmãs from the ten thousand world-systems arrived to 
pay homage with oííerings of íestoons of very íragrant of flowers, períumes, scented 
powder, incense and incense sticks and singing thousands of songs in acclaim. 

Mara of Vasavatti deva-world, íorsaking his celestial pleasures, had all the time been 
following closely behind the Bodhisatta during the whole six year of dukkaracarỉyã, 
waiting for the occasion when the Bodhisatta might have wrong or evil thoughts ( micchã- 
vitakka) such as sensual desires (kãma-vitakka), etc. But not íinding the slightest sign of 
deviation from the right thoughts on the part of the Bodhisatta, Mara thought to himselí: 
“Now, Prince Siddhattha had arrived at the Bodhi tree for attaining Buddhahood. At 
present, he is striving to escape my domain (of the three worlds of devas, humans and 
Brahmãs), I cannot concede him in anyvvay the opportunity of escaping from the three 
worlds which are under my sway.” With this thought, he went to Vasavatti deva-world and, 
having assembled the íighting íorces of marãs, he commanded them: “O Men, transíorm 
yourselí' into various ữightening íorms, and each holding a different weapon, proceed 
quickly to Prince Siddhattha like a huge torrent of water rushing down overwhelmingly.” 
He himselí followed them, riding on Girimekhala elephant which was 150 yoịanas in size 
and, creating one thousand arms on his body, he held one hundred weapons, each arm 
grasping a diííerent one. 

(The Mara Deva here was not the lawful ruler of the deva-world of Vasavatti. The 
deva king lawfully ruling over Vassavatti was a different deity. Just like a rebel 
leader with many followers in the human world, rising in active revolt against the 
country, looting and committing acts of robbery, the Mara was in fact just a 
powerful deva inhabitant of the Paranimitta Vasavatti deva-world, leading an 
insurgency there with a large retinue of evil devas, causing great nuisance to devas, 
humans and Brahmãs in their períormance of meritorious deeds.) 

The great hordes of marãs, advancing towards the Bodhisatta, were so enormous 
numerically that it was twelve yọịanas deep in íront of Mara, twelve yojanas wide to his 
right, twelve yojanas wide to his left, and nine yọịanas high above him and in the rear it 
reached as far as the end of the ten thousand world-systems. The írightening sounds of 
intimidation, shouting and exclamation of the great armies of Mãra could be heard from a 
distance of one thousand yojanas, just like that caused by an enormous land slide. Mara, 
holding one thousand various weapons in his one thousand created arms, and his numerous 
troops each holding a di He re nt weapon, transíorming themselves into hideous íigures with 
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variegated faces, advanced towards the Bodhisatta in order to overpower and destroy him. 

While the great armies of Mara were thus advancing towards the Mahãbodhi tree, not a 
single devas headed by Sakka, who had been there hitherto paying homage to the 
Bodhisatta, could vvithstand them. They fled helter-skelter in all directions. Sakka ran away 
with his large Vijayuttara conch hung on his back and remained standing on the íringe of 
the ten thousand world-systems. Mahã Brahmã also, throwing away the white umbrella at 
the edge of the world-system, went back to the Brahmã-world. Kãla Naga also, abandoning 
all the Naga dancers dived into the earth, went to the Naga mansion named Manjerika, five 
hundred yoịanas in size and slept covering his face with the hand. There was not a single 
deva or Brahmã who dared to remain standing in the neighbourhood of the Bodhisatta and 
the Mahãbodhi tree. At that time, the Bodhisatta remained sitting all alone like a great 
Brahmã residing alone inside a secluded mansion. 

Bad Omens which appear in advance to signal The Arrival of Mara 

Bad omens appeared distinctly in advance to portend the arrival of Mara. These omens 
were: Falling of thousands of very violent írightíul meteors; talling of total darkness with 
the rising of haze; severe quaking of oceans and the great earth; arising of mists in the 
oceans, flowing of many rivers upstream; íalling of mountain tops to the ground; toppling 
over of trees; blowing of violent storms and winds; appearance of fearful sounds from 
these violent storms and winds; vanishing of the sun in the darkness and roaming about in 
the sky of headless bodies. When Mara arrived with the clear appearance of these ominous 
signs, the Bodhisatta remained seated courageously without the least fear, like the bird 
king, Garuda, in the midst of birds or like the lion king, Kesaraja, amidst beasts. 

Even as the aíoresaid inauspicious omens were appearing, Mara arrived, but remained 
standing, being unable to enter the immediate vicinity of the Mahãbodhi tree (Mahãbodhi 
manậala). Not daring to make an approach, Mara's great armies kept the Bodhisatta 
surrounded from all sides. Viewing his hordes, Mara could just give them command: 
“Come on! Seize him!” but he himselí was unable to go anywhere near the Mahãbodhi tree, 
just as a fly was incapable of approaching a piece of red hot iron. He said to his hordes: “O 
men, there is not a single person to match this Prince Siddhattha, the son of King 
Suddhodãna. We are unable to make a írontal attack on him, we shall attack this Prince 
Siddhattha from the rear.” 

On surveying the three sides, the front and left and right of himselí, the Bodhisatta did 
not see anything but emptiness, since all the devas and Brahmãs had fled. Then seeing the 
Mara's troops advancing to overrun him from the northern side, he thought to himselí: 
“Such overwhelming numbers of Mara's troops are making great efforts with the sole 
object of attacking me. There is neither my mother nor íather, nor my brother nor any 
other relatives of mine here at this place. Only the Ten Períections, which I have so long 
developed and nurtured, will serve me as my companions and retinue. So relying only on 
these comrades of mine, the Ten Períections, it will be proper to destroy these hordes of 
marãs by attacking them with my pãramĩ weapons.” Then he remained reílecting on the 
meritorious deeds of his Ten Perfections. 

Mara's Attack with Nine Kinds of Missiles. 

While the Bodhisatta was thus retlecting on meritoriousness of his Ten Períections, Mara 
was planning: “By discharging nine kinds of missiles, I will force the Prince Siddhattha to 
flee.” 

(1) First, he let loose a violent cyclone. Immediately, the east wind, the west wind, the 
South wind and the north wind started rising in íorce and although they were capable 
of breaking and blasting away mountain tops of sizes measuring a half yọịana, one 
yọịana, two or three yọịanas, and uprooting trees and jungle bushes and also 
pulverising villages and towns in the surrounding area, they became powerless on 
Corning near the Bodhisatta and were incapable of even ruffling the edge of his robe 
on account of the glory and power of the Bodhisatta's deeds of merit. 
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(2) Mara expectedly looked about with the thought: “By this time, the recluse Gotama 
should have been carried away by the storm missile discharged by me and dashed 
against ‘CakkavãỊa’ mountain into smithereens.” He became much troubled in mind on 
seeing the Bodhisatta seated as he was, unshaken like a íirmly erected gatepost. And so 
intending: “I will kill him by drowning him in the very strong currents of water,” he 
made the rain clouds rose in a moment and a torrential rain fell. This great earth turned 
into a hollow depression by the íorce of the rainíall commanded by Mara Deva. When 
this torrent of water, after eroding and overflowing the íringe of íorests and hills and 
trees, reached near the Bodhisatta, it was incapable of even wetting a single thread of 
his robe, it changed its course and flowed away elsewhere without touching him. 

(3) On seeing the said phenomenon, Mara, intending: “I will turn this Prince Siddhattha 
into dust by hitting him with stones”, caused to fall the rain of stones. Stones of very 
large sizes came íalling through the sky like huge mountain tops, sending off íumes of 
dust. On nearing the Bodhisatta, they became big celestial garlands and balls of 
flowers. 

(4) Thereaíter, with the thought: “I will cause death to this Prince Siddhattha, I will kill 
him, by making mince meat of him”, Mara caused the rain of weapons. All kinds of 
weapons, such as single-edged and double-edged spears and kniíes, etc., emitting 
íumes and ílames and ílying through the sky, only to fall in the form of jasmine 
flowers, etc., in the Mahãbodhi tree area. 

(5) Although Mara had intended that “Prince Siddhattha will become like a heap of minced 
meat”, he was struck with wonder when he saw Prince Siddhattha seated as be í o re 
without being destroyed, like a huge diamond mountain. So he again caused burning 
coals to rain down. They came íalling down smoking and blazing but transíormed into 
jasmine flowers, etc., on Corning near the Bodhisatta. 

(6) Thereaíter, he caused hot ashes to rain down. The mass of ashes, very hot like fire, 
came down from the sky but turned into celestial sandalwood powder as they reached 
the feet of the Bodhisatta. 

(7) Again, he caused hot sand to fall like rain. Sand, in the form of very soft fine powder, 
Corning down through the sky fell at the feet of the Bodhisatta as celestial flowers. 

(8) Thereaíter, he caused a shower of hot mud to fall like rain. The mud, with fumes and 
Hames, also Corning through the sky, fell at the feet of the Bodhisatta after turning into 
celestial períumed paste. 

(9) Thereaíter, he caused to form a pall of great darkness, intending: “I will make this 
Prince Siddhattha flee by írightening him with a pall of darkness.” The darkness 
created by Mara was like the great darkness resulting from four íactors, namely, a new 
moon night, a cloudy sky, at midnight, in the middle of a deep íorest; but, on reaching 
the presence of the Bodhisatta, it disappeared like the darkness eliminated by sunlight. 

(Here, knowing that the Mara was creating a rnass of great darkness, the Bodhisatta let 
out from his body a network of rays which was the size of the pore of a body-hair. It 
should be noted that it was this network of rays which destroyed the massive darkness 
created by Mara and which produced a great illumination.) 

Mara's Mechanical Weapons 

Although Mara launched his attacks by means of the above-mentioned nine kinds of 
weapons, which were ineííective, so he continued to let meteors to fall, as a consequence 
of which the whole ten thousand world-systems was completely covered with íumes and 
smokes. The entire sky rumbled with thunder although there were no clouds and thousands 
of lightning struck írighteningly. When Mara was unable to cause any harm to the 
Bodhisatta, even with such aggressive actions, he renewed his offensive with evil intention 
by launching mechanised weapons, saying: “O Prince Siddhattha, I will have your head 
smashed into bits and fall to the ground.” 

The might of that mechanical weapon was such that if it was thrown on the ground, no 
grass could grow for twelve years; if discharged into the sky, there would be drought and 


306 



Chapter 7 

not a single drop of rain would fall for a total period of twelve years. If directed at the top 
of mount Meru, the mountain would break up into two and fall asunder. Such was the 
might of the said mechanised weapon. When it was launched by Mara, it came down 
through the sky, roaring like thunder and fell down at the feet of the Bodhisatta curling like 
a rope-coil used as a foot-scraper, thereby humbling the pride of Mara. 

Not knowing how to proceed íurther and being greatly agitated with wrath, he shouted 
out commands (to his hordes): “Why are you just standing there! Don't give this Prince 
Siddhattha any chance to attain his cherished wish of becoming a Buddha. Seize him! Kill 
him! Cut him up! Break him down! Don't allow him to escape!” He himselí approached the 
Bodhisatta, sitting on the back of Girimekhala elephant, and brandishing an arrow with one 
hand, said to him: “O Prince Siddhattha, remove yourselí henceíorth from the jewelled 
Throne.” At that time, the hordes of marãs maniíested themselves in various hideous 
forms, acting in many írightening ways. 

(Here, the author inserted Taungdwin Sayadaw Khingyiphyaw's verses of reverence 
(adoration) relating the Bodhisatta's vanquishing of the nine kinds of weapons launched by 
Mara together with their expositions. We have left them out from our translation.) 

The Bodhisatta's Compassion 

(This episode of victory over Devaputta Mara is described in the Jinãlankãra Tika 
in greater detail and in a way which inspires devotional piety than in the Jãtaka 
Commentary and Buddhavamsa Commentary. And so, most of what follows have 
been extracted from the Jinãlahkãra Tika.) 

1) Sa pãdamule kiỊantam, 
passanto tarunarh sutarh 
pitãvudikkhi tam mãrarh, 
mettãyanto dayăparo. 

The very compassionate íather, to whom children are indebted, would not 
show anger in the least, if his young son, playing about at his feet, hit him 
with hands and feet or somehow offend him. Far from being angry with him, 
he would hug him by the neck and hold him to his chest to let him sleep with 
fatherly love and affection. In the same way, the noble Bodhisatta showed 
íorbearance for all the wrong-doings on the part of the wicked Mara and was 
not in the least grieved; and he looked at Mara without any fear but with 
loving-kindness and compassion. 

2) Tadã so ãsabhirh vãcarh, 
sĩhanãdarh nadĩ muni 

na jãnãti sayarh mayharh, 
dãsabhãvampayarh khaìo 

3) Yena kenaci kammena, 
jãto devapure vare 
sakam gatirh ạịãnanto, 

Iokaịeựhomhi mannati. 

When thus Mara advanced on him vvith his great armies and harassed him, he 
uttered these bold words: “This wicked Mara is not at all aware that he 
himselí has become a servant of mine: having been born in the Vasavatti 
deva-world just because of the few act of merit, but having not the slightest 
knowledge about his own life span, the time of his death and the realm of 
suííering which he is destined aíter his death, he is thinking of himselí: ‘I am 
permanent. I am the only one who rules over the whole world.’ He does 
reílect nor he is not aware of his own plight and of the hazard of íalling into 
the State of woes. Due to such ignorance, he dares commit such wrongs.” 
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4) Anantalokadhãtumhi 
sattãnarh hi katarh subharh 
mayhe kapãramitãtyãpi 
kalmh nãgghati soỉasim 

5) Tiracchăno saso hutvã 
disvã yãcakamãgatam 
pacỉtvãna sakarh marhsarh 
patitoggimhi dãtave. 

If the accumulated deeds of merit pciTomied by the sentient beings in the 
whole of the iníinite number of world-systems are placed on one side of the 
pair of scales of wisdom and weighed against the accumulated meritorious 
deeds of mine, in the form of pãramĩ, placed on the other side of the scale, 
the accumulated deeds of merit of all the sentient beings cannot come up to 
even one part of two hundred and fifty-six parts (1/256) of the merit 
accruing from a single pãramĩ of mine, out of the ten pcríormcd by me. 
True! Even in my existence as a small hare in the animal world, 1 had 
jumped into a heap of fire with great courage in order to be roasted and gave 
away my flesh in charity with joy and delight, when I saw a donee who had 
come to ask for it. 

[Ordinarily, the bold words spoken by the Bodhisatta: “If the accumulated deeds 
of merit períormed by the beings in the whole of the iníinite number of world- 
systems are compared with the merits accruing from only one out the ten pãramĩ 
of mine, they would not come up to even one part of the two hundred and fifty-six 
parts (1/256) of the merits of a single pãramĩ.” would appear hyperbolic. In reality, 
it was not so, the words were very natural and true. To elaborate, persons, other 
than the Bodhisatta, generally períormed meritorious deeds with a wish for human 
and celestial happiness. (Even those Buddhists, who are born as human beings in 
the present Buddha Dispensation, and who know that the act of charity with the 
wish for íurther existences and pleasures, vattanissita dãna, is not so beneíicial 
and excellent as the act of charity with the wish for Nibbãna, vivattcmissata dãna, 
have in their (subconscious) mind the desire for a good existence with a happy life 
even though they do not express this explicitly when they períorm alms-giving.) 
Thus, the accumulated deeds of merit períormed by others result in the round of 
suííering. It is as if these people spend their wealth of merit on the acquirement of 
human existence, human happiness, celestial existence, celestial happiness. 
Thereíore, like one who spends money on personal requisites each time he earns 
money and is unable to save any, all the sentient beings other than the Bodhisatta, 
who delight in the suííering of round of existences, vattãbhirata, are all paupers 
with no accumulated wealth of meritorious deeds. 

As for the Bodhisatta, he aspired only after Omniscience every time he períormed 
an act of merit in íulíilment of his pãramĩs. As a result, all the meritorious deeds 
períormed by the Bodhisatta remained intact, without loosing momentum in his 
mind continuum as an endowment of merits (kammasamaúgi) as long as they have 
not yet produced the íruit of sabbannutã-nãna. Thereíore, just as one, who does 
not squander and dissipate but saves his money, accumulates more and more 
wealth day by day, so the Bodhisatta, Corning into possession of more and more 
wealth of meritorious deeds existence aíter existence, became a very rích person in 
respect of the wealth of merit. 

A single rích person possessing crores of money cannot be equalled by a large 
number of poor and destitute persons in matters of wealth. They will indeed fail in 
this competition. Similarly, a Bodhisatta, who was immensely wealthy, possessing 
untold riches of meritoriousness derived from the Períections, cannot be rivalled, 
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in terms of wealth of meritoriousness, by the sentient beings in the in l'i ni te world- 
systems. They are bound to be deíeated because they are impoverished in respect 
of the wealth of meritoriousness as they have spent all of it as soon as they have 
earned it in pursuit of good life ( bhavasampatti ), and enjoyment of pleasures 
(bhogasampatti). Thereíore, the Bodhisatta's (aíoresaid) bold utterance is no 
exaggeration; it is only very natural and true.] 

6) Evam anantapunnehi, 
siddharh dehamimarh pana 
yathãbhutarh (ỳãtnanto, 
manussoti hi mahhati 

Mara does not know what I really am; that I gain this personality of mine in 
this life as a result of the aíoresaid iníinite deeds of merit. And so he thinks I 
am just an ordinary man. 

7) Nãham namusso nãmanusso, 
na Brahmã na ca devatã, 
darãmaranarh lokasssa, 
dassetum panidhãgato 

In fact, I am not an ordinary seven days old human being; nor am I an ogre, 
nor a Brahmã nor a deva. I had taken conception in the womb of a íemale 
human, even though I am not an ordinary seven days old human being, in 
order to show all sentient beings the suííering of old age, sickness and death 
in the round of existences. 

To elaborate: It cannot be said with certainty that the Bodhisatta was a man, an 
ogre, a deva, a mãra or a Brahmã, because each of these beings has nothing of the 
kind of task undertaken by the Bodhisatta. 

Then it may be asked why should the Bodhisatta be born of a íemale human 
(Queen Mãyã)? It has thereíore been said that he had taken conception in the 
womb of a íemale human in order to show all sentient beings of devas, humans 
and Brahmãs, the suííering of old age, sickness and death in the round of 
existences. 

To give íurther elaboration: There is no deva, mãra, Brahmã or attã (self) that can 
bring into existence or create any sentient being. In reality, it is only craving 
(taụhã), which arises in the mind continuum of each individual, that is responsible 
for recurrence of births ipatisandhi). It is also the power of craving which brings 
about the commission of deeds of merit and demerit. 

To make it more explicit: A deed (kamma) is like soil in a (íield); consciousness 
(vinnãụa), which accompanies it, is like seed; craving or greed (tanhã or ìobha ) is 
like water. It is through the combination of soil, seed and water that the sprout of a 
tree appears. In the same way, it is through the combination of the soil of kamma, 
the seed of vinnãna and the moisture of tanh ã or lobha that a sentient being 
appears. In the absence of moisture of tan hữ or ỉobha, even though there are the 
soil of kamma and the seed of vihhãna, the sprout of the tree of existence would 
not corne into being. Hence noble arahats, who have eradicated the moisture of 
tanhã or ỉobha, do not take rebirth in a new existence. 

Thus, sentient beings, who appear on account of the Corning together of the three 
causes, are overwhelmed by the ílood of various suííerings such as birth, etc. The 
Bodhisatta is one who wants to remove all these suííerings aíílicting sentient 
beings. 

The root cause of all the suííering, such as birth, etc., is craving ( tanhã ). If craving 
is uprooted, birth does not take place. If birth does not take place, old age, death, 
etc., do not happen. Thereíore, it is only craving that should be eradicated íirst and 
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íoremost; and from delusion ( moha ) springs that craving in sentient beings who 
long for happiness by perceiving the six sense objects ( ãrammanas ), such as visible 
object, (rupãrammanà), etc., as being permanent (nicca-sanna), delightíul (snkha- 
sanna), pleasant (subha-sanna) or durable (atta-saima). And craving can be 
abandoned only if the deíects of the six sense objects, the origin of craving, are 
made maniíest. 

Again, the deíects of the six sense objects mean the State of impermanence, etc., 
inherent in them; the State of impermanence, etc., in turn, is discernable only when 
(the nature of) old age and death is seen; only when old age and death is seen, the 
deíects of the six sense objects, such as the State of impermanence, etc., can be 
seen; and only when these deíects of the six sense objects are seen can craving and 
greed, which cling to the six sense objects, be discarded. Only when craving and 
greed can be discarded will the sarhsãric suííering, such as birth, etc., ceases. This 
being the case, discernment of old age and death íorms the basic and most 
essential íactor in the cessation of the sarhsãric suffering. And so, the Bodhisatta 
came to this human world and took conception in the lotus-like womb of Queen 
Mãyã in order to show all sentient beings the nature of old age and death which 
íorms the basic and essential íactor in the cessation of suííering in sarhsãra. 

To make it more explicit: If the Bodhisatta, having been born a deva or a Brahmã, 
were to teach (the nature of old age and death) and períorm miracles, others would 
not believe him, thinking: “This deva or Brahmã, although being himselí someone 
who enjoys happiness, who is permanent and durable, comes and teaches us the 
doctrine of impermanence, suííering and non-self, what kind of teaching is his?”. 
They would not listen to him respectíully either. They would merely opine: “Can 
there be anything which a deva or a Brahmã cannot teach? There is nothing he 
cannot teach. And can there be any miracles which he cannot períorm? Indeed he 
can períorm all miracles. So his teaching of a doctrine or the períormance of a 
miracle is nothing wonderful.” 

As witnessed by many, the Bodhisatta was born of Queen Mãyã; when he came of 
age, he enjoyed sensual pleasures; when a son was bom to him, he íorsook the 
son, renounced the world and became a recluse; aíter he had practised 
dukkaracariya, he eventually achieved the Knowledge of the Path and 
Omniscience (became a Buddha). When, thereíore, he started teaching the 
Dhamma, or making maniíest the nature of old age and death, or explaining the 
three characteristics (of anicca, dukkha, anatta), all the people would respectíully 
listen to his teaching, with the thought: “Even this noble person, endowed as he is 
with great power and wisdom, and knowing all aspects of Dhamma, cannot 
overcome old age, sickness and death, what is there about us?” 

“Our Buddha, who teaches to do away with suííerings, such as birth, etc., indeed 
thoroughly understands, (the real nature of all things)! Indeed, Nibbãna, where there is no 
suííering, such as birth, etc., is blissíul!” With this faith, they followed the Bodhisatta's 
teaching, applying intelligence to it and they came to discern this body (atta-bhava), which 
in reality is the five aggregates of grasping, upadãnakkhandha, as dukkha, and origin of 
dukkha. They also discern períectly the deíects of craving and greed which give rise to this 
body, which in reality is the five aggregates of grasping. Having discerned thus, sentient 
beings will feel ữightened, ashamed and disgusted with craving, which is the truth of the 
origin of dukkha (samudaya-saccđ); and also with the five groups of grasping, which is the 
truth of dukkha, (dukkha-saccã)\ arising through craving, and they will cause the complete 
cessation of craving. When they have done so, they will be qualiíied to attain íinal Nibbãna 
(anupãdaparinibbana ), the complete cessation of dukkha. Hence the Bodhisatta said: “I 
came to this human world and took conception in the lotus-like womb of Queen Mãyã, in 
order to show all sentient beings the suííering of birth, old age and death in the round of 
existence.” 


8) Anapulitto lokena 
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jãtonantajino aharh 
Buddho bodhitaỉe hutvã 
Tãremi janatarh bahurh. 

Hey, Mara, although I have been born into this human world, I have not in 
the least been tainted with any conditioned States of beings. Having 
surmounted the iníinite conditioned States of beings and iníinite mental 
deíilements, I have gained the title “Iníinite Conqueror” (Anantcýina). Even 
while I remain seated on this Invincible Throne without moving from this 
cross-legged posture, I have burnt up and got rid of all the mental 
deíilements, I have indeed truly become a Buddha amidst devas, humans and 
Brahmãs. And I will save all these beings from the stream of sarhsãra and 
carry them over to the high ground of Nibbãna. You are not in any way 
capable of restraining me. It is no concern of yours. 

9) Samantã dhạịinin disvã 
yuddharh mărarh savãhanam 
yuddhãya paccugacchãmi 
Mã mam thãnã acãvayi 

10) Yarh te tam nappasahati 
senam ỉoko sadevako 

tam te pannaya bhecchãmi 
ãmam pakkam va asmanã. 

Hey, Mara, seeing your great armies advancing from all sides with flags 
ílying and you on Girimekkhala elephant, I have advanced íacing you with 
wisdom to do battle with you valiantly. (What is meant here is, not advancing 
physically, but only exercising of his power of wisdom). You cannot make 
me rise or move from this Invincible Throne. I will see that you will not be 
able to do so. 

Hey, Mara, in the same way a strong man breaks and destroys, with a large 
stone, all the baked or unbaked pots and cups made by a potter, I will repulse 
and smash single handedly, and without rising from this place and by the 
power of wisdom, your ten great armies of sensual passions ( kãma-rãga ), 
(already described above) to which the whole world concedes deíeat with 
repugnance; or your great armies which advance measuring twelve yoịanas 
each, in front, on the right and left, nine yọịanas in height and reaching as far 
as the walls of the world-systems, I will drive away your armies so that not a 
single soldier of yours is left behind. Even in a moment from now, I will 
make you, as well as your hordes, flee like a flock of crows is made to fly 
away by throwing a stone. 

(Verses 9 and 10 are those delivered by the Buddha in the Padhãna Sutta. Verses 1 
to 8 and those following hereaíter were composed by Buddharakkhita Thera, the 
author of Jinãlankãra, taking extracts from Suttanta Pãli Texts which are in 
accordance with the Teaching of the Buddha.) 

11) Icchantosãsape gabbhe, 
cankamami iti cito 
icchanto lokadhãtumhi, 
attabhãvena chãdayi 

Hey Mara, indeed, if I wish (if I want to be small), I can walk to and fro 
inside a mustard seed. If I wish (if I want to be big), I can keep even the 
whole of the world-system covered with my body frame (atta-bhava). 
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12) Ete sabbe gahetvãna, 
cunnnetum iccharăyapi, 

Atthi thãmabalarh mayham, 
pãnagãto na ruccati. 

Hey Mara, I have the power to seize and pulverise you together with all your 
hordes just by snapping my íingers; but I do not take the slightest delight in 
taking other’s life, which is a wrong doing. 

13) ỉmasssa gandupãdassa, 
avudhena balena kim 
Meyharíi hi tena pãpena, 
sallãpopi na ruccati. 

What beneíit will accrue if I make use of a weapon or physical strength 
against this Mara who is just the size of an earthworm? True, I dislike even 
to engage this much in conversation with this wicked Mara. 

(Beíore the Bodhisatta uttered these bold words, Mara had questioned: “O Prince 
Siddhattha, why are you occupying this Invincible Throne which belongs to me?” 

The Bodhisatta replied: “Who is the witness to prove that the Invincible Throne 
belongs to you?” Mara Deva stretched out his hands, saying: “What is the use of 
producing others as my witness, all the Mara troops, who are now in your 
presence, are my witnesses.” At that moment crores of his hordes appeared 
simultaneously making an uproar as if there was a landslide, shouting: “I am the 
witness, I am the witness.” So the Bodhisatta, restraining the hordes of Mara, 
recited the following verse with the intention of producing his witness.) 

14) Pallankam mama bhãvãya 
kimatthannena sakkhinã, 
kampitã maddiyã dãna 
sakkhi hoti ayam mahĩ. 

Hey Mara, because of my wish for this Invincible Throne, there was no 
charity ( dãna ) which I have not given; no morality ịsĩla) which I have not 
observed; no austerity ( dukkara ) which I have not practised throughout many 
existences in many worlds. Hey Mara, let alone the Períections of Charity, 
etc., períormed by me in my many existences in many worlds, even in just 
one existence as Vessantara, when I performed great charities seven times, 
reaching the height of my generosity with the giving away of Queen Maddĩ, 
this great earth trembled a total of seven times. Now that I am sitting on this 
Invincible Throne, in order to conquer the whole world, and your great Mara 
armies came to make war upon me, why is this great earth remaining quiet 
without trembling? Hey Mara, you have made your hordes to give false 
evidence but this great earth, having no volition, is just and fair to you as 
well as to Me, this great earth is impartial to you and Me, and having no 
volition at all, will now be my witness.” So saying, the Bodhisatta brought his 
glorious right hand from inside the robe and pointed towards the great earth 
like a streak of lightning ílashes from a cloud-opening. 

At that very moment, the great earth revolved swiftly like a potter's wheel and rolled 
violently. The sound from the earth caused the whole stretch of the sky to resound loudly, 
like the rumbling of thunder. The seven mountain ranges, encircling Mount Meru as well as 
the Himalaya mountain, made deep continuous sound. The whole of the ten thousand 
world-systems rolled with írightening and íierce sounds, crackling and exploding like a 
bamboo grove on fire. The entire cloudless sky was rumbling írighteningly as if parched 
rice-grains were crackling with loud reports in a red hot pan; burning sparks rained down 
proíusely like a Cascade of red hot embers; and thunderbolts crashed intermittently. Mara, 
íinding himseir caught between the earth and the sky with continuous din and clamour, 
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greatly írightened with no reíuge or help, laid down his battle-banner and, discarding his 
one thousand weapons at that very place, fled in coníusion at full speed without being able 
to glance back at his elephant, Girmekhala. Even as Mara fled, his great armies broke down 
in disorder and fled, being scattered in disarray in all directions, like ashes blown away by 
storm; they eventually returned to Vasavatti Deva Realm. 

In this manner, with the victory over Vasavatti Mara beíore sun set on the full-moon day 
of Vesãkha, in the year 103 Mahã Era, the Bodhisatta became the Conqueror of the whole 
world of sentient beings and reached the harmless, dangerless, íearless State. At that 
moment, on seeing the great armies of Mara Deva breaking up in disorder, the devas and 
Brahmãs who had fled out of fear on the arrival of Mara and who had been watching to 
find out: “Who will emerge the victor? Who will be the looser?” proclaimed 
simultaneously in proíound praise: “jayo hi Buddhassa sirimato ayaríi ”, etc. The good 
news: “Mara has been vanquished. Prince Siddhattha has emerged the victor. We will 
celebrate and honour his victory.” was transmitted by one nãga to another nã ga, one garuỊa 
to another garuỊa, one deva to another deva, one Brahmã to another Brahmã. Carrying 
períumes and íragrant flowers, etc., in their hands, they congregated at the Mahãbodhi 
Throne where the Bodhisatta was residing. 

(1) Jayo hi Buddhassa sirimato ayarh 
mãrassa ca pãpimato parặịayo 
ugghosayum Bodhimande pamoditã 
jayam tadã Nagaganã mahesino. 

This unique victory, acclaimed by this inanimate earth and sky that rumbled 
as if animate, belongs only to the Buddha, who by means of Omniscience, 
possesses, without leaving the tiniest detail, the knowledge of all the truth 
worthy of knowing; who is the depository of the incomparable glory of 
glories in the whole of ten thousand world-systems. This victory is celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And it is 
the vile and wicked Mara who suííers the utter deíeat, complete rout and 
total retreat, íearing the power of the Buddha and who is blinded by 
ignorance and marched with his great armies as if it would cause upheavals 
in the eight quarters of the earth's suríace, and started the oííensive with 
intimidation to capture the Bodhi-crested Throne ( Bodhimakuta paìtanka.) 

Thus, on this day of the great victory, the full moon day of Vesãkha, in the 
year 103 Mahã Era, at the site of the Invincible Throne where Omniscience 
was attained by the Buddha, all the hosts of divine nãgas, happy and 
delighted with the victory of the Buddha, who has cultivated such 
extraordinary attributes as aggregates of moral conduct (sĩỉa-kkhanda), 
proclaim the victory resoundingly, and so loud as to reach the whole of the 
ten thousand world-systems. 

(2) Jayo Buddhassa sirimato ayarh 
Mãrassa ca pãpimato parặịayo. 

Ugghosayum Bodhimande pamoditã 
jayam tadã supaMãsanghãpi mahesino. 

This unique victory, acclaimed by this inanimate earth and sky that rumbled 
as if animate, belongs only to the Buddha, who by means of Omniscience, 
possesses, without leaving the tiniest detail, the knowledge of all the truth 
worthy of knowing; who is the depository of the incomparable glory of 
glories in the whole of ten thousand world-systems. This victory is celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And it is 
the vile and wicked Mara who suííers the utter deíeat, complete rout and 
total retreat, íearing the power of the Buddha and who is blinded by 
ignorance and marched with a great army as if it would cause upheavals in 
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the eight quarters of the earth’s suríace, and started the offensive with 
mtimidation to capture the Bodhi-crested Throne ( Bodhimakuta paììcmka.) 

Thus, on this day of the great victory, the full moon day of Vesãkha, in the 
year 103 Mahã Era, at the site of the Invincible Throne where Omniscience 
was attained by the Buddha, all the hosts of the Garuda, happy and delighted 
with the victory of the Buddha, who has cultivated such extraordinary 
attributes as aggregates of moral conduct ( sĩìa-kkhanda ), proclaim the victory 
resoundingly, and so loud as to reach the whole of the ten thousand world- 
systems. 


(3) Jayohi Buddhassa sirimato ayarh, 

Mãrassa ca pãpimato parặjayo 
Ugghosayum Bodhimande pamoditã 
jayam tadã devaganã mahesino. 

This unique victory, acclaimed by this inanimate earth and sky that rumbled 
as if animate, belongs only to the Buddha, who by means of Omniscience, 
possesses, without leaving the tiniest detail, the knowledge of all the truth 
worthy of knowing; who is the depository of the incomparable glory of 
glories in the whole of ten thousand world-systems. This victory is celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And it is 
the vile and wicked Mara who suffers the utter defeat, complete rout and 
total retreat, íearing the power of the Buddha and who is blinded by 
ignorance and marched with a great army as if it would cause upheavals in 
the eight quarters of the earth’s suríace, and started the oííensive with 
intimidation to capture the Bodhi-crested Throne ( Bodhimakuta paììanka.) 

Thus, on this day of the great victory, the full moon day of Vesãkha, in the 
year 103 Mahã Era, at the site of the Invincible Throne where Omniscience 
was attained by the Buddha, all the hosts of devas, happy and delighted with 
the victory of the Buddha, who has cultivated such extraordinary attributes as 
aggregates of moral conduct (sĩìa-kkhanda) proclaim the victory 
resoundingly, and so loud as to reach the whole of the ten thousand world- 
systems. 


(4) Jayo hi Buddhassa sirimato ayaríi 
Mãrassa ca pãpimato parặjayo 
ugghosayum Bodhimande pamoditã 
jayam tadã Brahmaganãpi mahesino. 

This unique victory, acclaimed by this inanimate earth and sky that rumbled 
as if animate, belongs only to the Buddha, who, by means of Omniscience, 
possesses, without leaving the tiniest detail, the knowledge of all the truth 
worthy of knowing; who is the depository of the incomparable glory of 
glories in the whole of ten thousand world-systems. This victory is celebrated 
by the devas, humans and Brahmãs resounding throughout the sky. And it is 
the vile and wicked Mara who suííers the utter defeat, complete rout and 
total retreat, íearing the power of the Buddha and who is blinded by 
ignorance and marched with a great army as if it would cause upheavals in 
the eight quarters of the earth's suríace, and started the oííensive with 
mtimidation to capture the Bodhi-crested Throne ( Bodhimakuta paììanka.) 

Thus, on this day of the great victory, the full moon day of Vesãkha, in the 
year 103 Mahã Era, at the site of the Invincible Throne where Omniscience 
was attained by the Buddha, all the hosts of Brahmãs, happy and delighted 
with the victory of the Buddha, who has cultivated such extraordinary 
attributes as aggregates of moral conduct (sĩìa-kkhcmda), proclaim the victory 
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resoundingly in the sky and so loud as to reach the whole of the ten thousand 
world-systems. 

All the devas and Brahmãs, who had their abodes in the other ten thousand world-systems 
beside this one, also congregated in the presence of the Bodhisatta, prostrating be í ore him, 
paying homage with flowers, períumes and scented paste, singing auspicious words of 
praise and eulogies in many and various ways. 

(This is the episode of the victory over Vasavatti Mara) 

N.B. (In describing the route taken by the Bodhisatta on his journey and his 
activities on the full moon day of Vesãkha, in the year 103 Mahã Era, the 
Buddhavamsa Atthakathã, Jãtaka Athakatha Nidãna and Jinãlankãra Tika generally 
agree in the purport of their accounts. They differ slightly only in their 
presentation, sorne brieíly and others elaborately. However, in depicting the mid- 
day rest taken by the Bodhisatta in the Sãla íorest, the Buddhavathsa Atthakathã 
and Jãtaka Aịhakathã Nidãna make no mention of the attainment of jhãna 
(samãpatti) and of psychic powers ( abhiíỉnãs ). The Jinãlahkãra Tika, on the other 
hand, States that the Bodhisatta attained the eight mundane jhãna and the five 
mundane psychic powers while spending the day in the Sãla íorest. It also States 
that at the time of his arrival at the Mahãbodhi tree, the noble Bodhisatta was 
already endowed with the physical strength equal to that of ten thousand crores of 
average men (majjhima-purisas) and the strength of psychic powers (abhúĩnãs). 

The said statement by the author of the Jinãlankãra Tika is in accord with his other 
statements, namely, “When Mara advanced on him to do battle, the noble 
Bodhisatta said: ‘If I wish, I can keep the whole of the world-system covered with 
my body írame’ and also with ‘Pointing out as witness the great charities 
períormed in his existence as Vessantara’, which could be known only through the 
knowledge of íormer existences (pubbenivãs’ãnussati-abhinnă). It is therefore 
íaultless. 

According to the author of this Jinãlankãra. the Bodhisatta had already acquired the 
eight mundane jhãnas and the five mundane psychic powers at the time he met the 
sectarian leaders, AỊãra and Udaka. Not having made use of them during the whole 
of six years practice of dukkarcariya, they became as if deíiled (just like gold cups 
kept unused become tarnished); the Bodhisatta re-purified them while in the Sãla 
íorest (just like polishing the stained cups). What is meant apparently is that, only 
aíter vanquishing Mara, the Bodhisatta made full use of the already acquired 
knowledge of past existences (pubbenivăsa-abhinnã), and the divine power of sight 
(dibbacakkhu-abhinnã), in order to reach the stage of penetrating the truths. These 
observations are made here because the view of the author of the Jinãlankãra 
appears to be unusual and worthy of note.) 

Realization of The Three Knowledges: Pu, Di, Ã 

Having won his victory over Vasavatti Mara also known as Devaputta Mãra, beíore sun- 
set on the full moon of Vesãkha, in the year 103 Mahã Era, the Bodhisatta realised the 
three knowledges (vijjãs), in succession, as l'ollows: knowledge of past existences 
(pubbenivãs ’ãnussati-ũãna ) in the íirst watch of that night; divine power of sight 
0 dibbacakkhu-nãna ) in the middle watch of the night and knowledge of extinction of moral 
intoxicants (i ãsvakkhaya-naụa ) in the last watch of the night, and attained Buddhahood in 
the very last watch of the night of the Vesãkha full rnoon. To describe the said events in 
detail: 


How Pubbenivas’anussati Abhinna (Pu) was realized 

The physical and mental processes which had taken place in the past: Nibbãna which 
becomes known from these physical and mental processes, one's personal names, clan 
names etc., which are merely conventional terms — all this (belonging to the past) is called 
‘ Pubbenivãsa’ in Pãli. The psychic power (abhỉnnă) accompanying the remembrance of 
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pubbenivãsa is called Pubbenivãs'ãnussati-abhinnă, Knowledge of íormer existences. The 
Buddha taught it as the first Vijjã nãna. This first Vijjã nãna has been abbreviated as Pu by 
ancient scholars taking the initial syllabus of the word Pubbenivãs’ãnussati-abhifină. The 
following is an account in detail as to how the first Vijjã nãna was realized by the 
Bodhisatta: 

When the noble Bodhisatta was remaining on the Invincible Throne, delighted and happy 
after being thus victorious over Vasavatti Mara, many devas and Brahmãs dtvelling in the 
ten thousand vvorld-systems including the earth-bound spirits, Bhumma devas, went to the 
Bodhisatta simultaneously and assembled, shouting and exclaiming: “Come, Friends, devas 
and Brahmãs, the victory of the noble Bodhisatta and the deíeat of Mara have been made 
clear. Let us hold together an auspicious celebration in honour of the victory of the noble 
Bodhisatta and the Corning attainment of his Buddhahood.” 

At that time, the sun-disc, fifty yọịanas in size, magniíicent with a thousand rays, was 
about to disappear like a gold wheel of a cart being held by the rim and dipped into the 
whirlpool of the great ocean. The moon chariot, íorty yọịanas in size, giving out cool, 
shining beams of light, brightening up the entire Universe, was just rising up slowly from 
the milky ocean in the east, as if the silvery wheel of a cart being thrown into the sky (by 
someone) holding it by the rim. (Try to visualise the universe as a large golden palace.) In 
the middle of this golden palace, the Bodhisatta looked very graceíul, the golden colour of 
his body made the high ground around the Mahãbodhi tree and all the animate and 
inanimate objects in the surrounding area appeared as if being immersed in the stream of 
liquid gold. The Bodhisatta, so graceíul in this manner, sitting cross-legged on the 
Invincible Throne at the foot of the Mahãbodhi tree which may be likened to an umbrella 
of Indanila precious stones, was reílecting on the Dhamma. (The detail regarding the 
reílection on the Dhamma by the Bodhisatta will be given afterward.) 

The Great Homage paid by The Devas and Brahmãs 

At that time, standing in the Tãvatimsa deva-world, Sakka sounded the Vijayuttara conch 
which was 120 yojanas long, to summon the devas and Brahmãs. The sound of his conch 
could be heard from all over the deva-world, ten thousand yoịanas in width. Even while 
blowing the conch continuously, Sakka was running fast to reach the Bodhi tree. (It was not 
only Sakka of this universe, but all Sakkas of the other ten thousand world-systems also 
went blowing conches to the presence of the Bodhisatta.) 

Mahã Brahmã arrived and paid homage by holding the white umbrella, which had been 
left behind on top of the CakkavãỊa mountain, and sheltered the Bodhisatta with it from 
above. (All Mahã Brahmãs from the other ten thousand world-systems arrived and stood 
holding their white umbrellas, touching one another so as to leave no gap between them.) 

Suyama, King of Yama abode of devas, also arrived and stood near the Bodhisatta, 
paying homage by íanning him with the yak-tail fan which was three gãvntas in size. (All 
the Suyama devas from the other ten thousand world-systems also arrived and paid 
homage, each holding a yak-tail fan, crowding the whole of this world-system.) 

Santusita, King of Tusitã abode of devas, also arrived and paid homage by íanning the 
Bodhisatta with a circular ruby fan, three gãvutas in size. (All Santusita devas from the 
other ten thousand world-systems also arrived and paid homage, each holding a circular 
ruby fan, crowding the whole of this world-system.) 

Pancasikha Deva arrived, carrying the celestial harp, Beluva, accompanied by a group of 
celestial dancers, and paid homage by dancing, singing and making music. (All the celestial 
dancers dvvelling in the other ten thousand world-systems also arrived and paid homage by 
dancing, singing and making music.) 

Furthermore, all male and íemale deities dwelling in the ten thousand world-systems 
gathered together in this world-system and paid homage, taking their positions in the 
vicinity. Some of them standing and holding a jewelled archvvay, others stood around in 
various groups of their own, some carrying offering made of seven kinds of jewels, some 
holding golden plantain plants, some holding mansions of splendour, some holding yak- 
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tails fans, some holding goads (for driving elephants), some holding pairs of carp, some 
holding primrose flowers, golden circular platíonns. bowls íilled with water, jars íilled 
with water, conches, fire-stirrers, oil lamp-stands with rubies, golden mirrors, stone- 
studded mirrors, mirrors with seven jewels, oil lamps finished with rubies, bunting and 
streamers, and wish-fulfilling trees. All the devas dwelling in the ten thousand world- 
systems arrived, assuming the appearance of celestial dancers, and paid homage, dancing 
celestial dances, singing celestial songs, oíTering celestial flowers, períumes and scented 
powder. At that time, the whole sky was full of cascades of celestial flowers and celestial 
períumes as if the whole environment was íilled with rain drops and rain water of a heavy 
dovvnpour. 

This tremendous ovation and ceremonious homage was made with such grandeur by all 
the devas and Brahmãs because they were exulted with the belieí: “When this noble 
Bodhisatta attains Buddhahood, we will certainly get the opportunity to hear the Dhamma 
from him and thereby receive the immortal Supramundane Dhamma of Path and Fruition 
and Nibbãna; and we will have delightíul satisíaction (pĩti), by applying our mind to the 
said nine Supramundane Dhammas (four Paths, four Fruitions and Nibbãna). We will also 
witness all kinds of miracle which will be objects of delight for the eye. The Buddha, by 
teaching us the Dhamma of Deathlessness, will bring about our emancipation and saíety 
from the difficult journey of birth (jãti), the difficult journey of ageing (jarđ), the diííicult 
journey of sickness ịyyãdhi), the difficult ịourney of death (maranà), and the diííicult 
journey of grief ( soka ), lamentation (parideva), suffering ( dukkha ), distress ( domanassa ) 
and despair ( upãyãsa ).” 

Although the devas and Brahmãs paid him homage with great joy and respect, crowding 
the whole ten thousand world-systems for the aíoresaid reason and although he saw clearly, 
with his own eyes, these extraordinary acts of reverence períormed in numerous ways, the 
Bodhisatta had no feeling of attachment and enjoyment at all; and he paid no attention to 
them. FIe dwelt reílecting only on the Dhamma which he relied upon as his support. 

The CakkavãỊa mountain, which protected the Bodhisatta who was thus positioned, was 
like a curtain and the open sky above him with its stars and constellations was like a 
canopy studded with gold and silver stars. The ten thousand world-systems, with its seven 
planes of happy existences (sugati bhũmi), was like a great seven-tiered palace. The high 
ground of the Bodhi tree was like a great Audience Hall, the Invincible Throne was like a 
great Audience Throne and the Mahãbodhi tree was like a great umbrella íinished with 
precious emeralds — all inside this seven-tiered palace of the ten thousand world-systems. 

While he remained sitting on the Invincible Throne, which resembled a great Audience 
Throne, on the high ground of the Mahãbodhi tree, which resembled a great Audience Hall, 
covered from above by the Mahãbodhi tree, one hundred cubits high from bottom to top 
and one hundred cubits in circumíerence, which resembled a great umbrella decorated with 
precious emeralds, the Bodhisatta was oblivious of the devas and Brahmãs around him, 
crowding the whole of the ten thousand world-systems and paying homage to him. Since he 
had been reílecting only on the Dhamma, his diligence (vĩriya) was undiminished and very 
keen; his mindíulness (sati) was steadíast and clear, and he was physically and mentally 
very calm and peaceíul. FIe, thereíore, achieved and remained absorbed again in the first 
jhãna of rũpavacara. 

The mind continuum of the Bodhisatta, who was thus absorbed in the first jhãna, was 
entirely free from the hindrances ( nĩvaranas ) and being detached from sensual objects 
(vatthu-kãma) and sensual desires (kilesa-kãma ), delightíul satisíaction (pĩti) and happiness 
(sukha) arose in him proíusely. 

And again, when the Bodhisatta achieved and remained absorbed in the second jhãna of 
rũpavacara, his mind continuum was free of agitation and mental disturbance from 
thoughts ( vitakka and vicãra); there was internal purity and clarity and his concentration 
was uniquely firm. On account of that concentration, his pĩti and sukha increased. 

And again, when the Bodhisatta achieved and remained absorbed in the third jhăna of 
rũpavacara, even pĩti, which had maniíested itselí in his mind continuum, disappeared and 
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he dwelt only with the íeeling of happiness (sukha-vedanã). Fully detached even from that 
íeeling of happiness at its height, he became imbued with the mental State of equanimity 
(tatramajjhattatđ) or ( ịhãnupekkha ). His mindíulness became pellucid and his insight- 
wisdom greatly sharpened. 

And again, when the Bodhisatta achieved and remained absorbed in the íourth jhãna of 
rũpavacara, since he had already dispelled both physical and mental pain and pleasure 
from his mind continuum, he dwelt in the State of viewing sensual objects calmly and with 
equanimity (upekkhã-vedanã). By virtue of this upekkhã-vedanã and the mental State of 
tatramajjhattatã, his mental concomitants, such as mindíulness, etc., which were part and 
parcel of the íourth jhãna, were pellucid like the light of the moon. 

The Eight Qualities of The Bodhisatta's Mind Continuum 

If a review is now made of the mind continuum of the Bodhisatta out of devotion, it will 
be íound that, at the time when he was practising dukkaracariya for six years, his mind 
continuum was exceedingly pure, undeíiled by the three wrong thoughts ( micchã-vitakka ), 
namely, sensual thought ( kãma-vitakka ), malevolent thought (vyãpãda-vitakka), cruel 
thought, (vihimsã-vitakka), so that Mara could not find any opportunity (of censuring him). 
Again, while he was spending the day in the Sãla íorest on the full moon day of Vesãkha, 
the day he was to attain Buddhahood, his mind continuum was worthy of veneration, for it 
was highly puriíied with the attainment of eight mundane jhãnas. Moreover, when all the 
devas and Brahmãs from the ten thousand world-systems assembled, crowding this 
universe, and paid him homage while he was sitting on the Invincible Throne aíter his 
victory over Devaputta Mara, he remained oblivious of them, concentrating his attention on 
the practice of the Dhamma only. And so the mind continuum of the Bodhisatta, who had 
once again achieved and remained absorbed in the fourth jhãna of rũpavacara, (a feat for 
those of Sharp intelligence) had his power of concentration greatly enhanced by the 
concentration of the íourth jhăna of rũpavacara as follows: 

(1) By virtue of the very pure mental State of the íourth jhãna (rũpa jhãna cittuppãda), the 
mind continuum was completely pure throughout its entire process. 

(2) On account of such purity, it appeared glittering like polished newly reíined gold. 

(3) Having discarded happiness and joy ( su kha somanassa), which is the cause of greed 
(ỉobha), and also having discarded sorrow and distress ( dukkha domanassa), which is 
the cause of hatred ( dosa ), it was free from mental deíilements of ỉobha and do sa. 

(4) Freedom from the deíilements and taints of the mind leads to íreedom from impurities 
which soil and oppress the mind ( npakkiìesa). 

(5) Being controlled by the íiveíold mastery over his mind (vasĩbhãva), and being tamed 
and trained in íourteen ways, the mind continuum of the Bodhisatta became pliable, 
gentle so as to be amenable to his wishes, like a well-tanned piece of leather or like the 
well-treated block of lac. 

(6) Being soft and tender, like the newly reíined, polished pure gold, which was ductile 
and malleable for easy making into desired ornaments, it became amenable to the 
wishes of the Bodhisatta, enabling him to accomplish eííectively and easily all kinds of 
feats, such as recollecting, discerning the events of previous existences, or seeing as if 
with the divine eye, distant objects, hidden objects and very fine, microscopic objects. 

(7) Having been well developed and trained so as not to become deprived of the aíoresaid 
qualities, the mind continuum remained firmly established in the qualities; or being 
pliable and malleable for eííective accomplishment of anything desired, the mind 
continuum remained amenable to the wish of the Bodhisatta. 

(8) Being thus íirmly and securely established, his mind was completely unshaken; or, 
being established thus, the mind continuum was very strong in respect of íaith 
(saddhă), energy (vĩriya), mindíulness (sati), concentration ( samãdhi ), and the light of 
wisdom ( pannã ). There was, thereíore, no shaking of the mind at all which occurs 
owing to íaithlessness, laziness, heedlessness, restlessness, ignorance and gloom 
arising from mental deíilements. In other words, íaithlessness, etc., could not make 
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even the slightest inroad into the mind continuum of the Bodhisatta. 

ALTERNATIVELY: 

(1) The mind continuum of the Bodhisatta was well-established in the concentration of 
the íourth jhãna. (2) It was entirely pure, being free from the hindrances ( nĩvaranas ). (3) 
Having gone beyond the grosser íactors of jhãna (jhãnanga), such as vitakka, etc., which 
agitate and disturb the mind, the mind continuum was shinning pure, as if about to glitter. 
(4) It was free from such deíilements as pride (mãna), deception (mãyã), treachery 
(,sãtheyya ), etc., apt to be generated through attainment of jhãna. (5) It was also free from 
covetousness ( abhijjhã ), etc., which form the cause of mental deíilement (upakkiìesa). (6) 
It was malleable, having gained the fivefold mastery ( vasĩbhãva ). (7) Having becorne the 
basis of all kinds of supernatural powers ( iddhi ), it was in a position to accomplish 
whatever is desired by the Bodhisatta. (8) Having been perfected by mental development 
(bhãvanã), his mind continuum remained unshaken and íirmly established. 

The mind of the Bodhisatta, which was thus endowed with these eight attributes, íinds it 
easy, needing only an inclination, for realization of the Dhamma which should be realized 
by means of abhinnă. When the mind was bent towards the object of abhinnã, thought 
moments on it ( abhinnã-javana ), arise quite easily. 

(1) Attainment of Supemormal Knowledge of Former Existences, Pubbenivãs’ãnussati 

Abhinííã (The Fứst Vijjã-nãna) 

The mind continuum, endowed with the aíoresaid eight attributes and very pure and 
pellucid, being in such a períect State in which abhimã-javana arose easily when the mind 
was inclined to the object of abhinnã, the Bodhisatta inclined it tovvards supernormal 
knowledge of íormer existences (pubbenỉvăs ’ãnussati-abhinnã ), which could recollect past 
activities, events and experiences. Thereupon, pubbenivăs 'ãnussati-abhinnũ arose in him 
easily. Through that supernormal knowledge, he recollected and saw all his past activities, 
events, and experiences of the past existences, going back from his previous life right up to 
the existence when he was Sumedha the Hermit. He recollected, also in backward order, 
many existences and world-cycles prior to them, and recollected, in forward order, his 
existences up to that of Setaketu Deva, just beíore the present one. 

(This abhinnã was achieved in the íirst watch of the night. Here, there can be doubt as to 
how it was possible to know all the happenings and experiences in so many existences with 
one single thought-moment (abhinnã-javana), which arises only once in one thought- 
process ( vĩthi ). The answer is: Although there arose only one single thought moment in one 
thought process, ignorance ( moha ), which kept the happenings and experiences in those 
existences hidden, was done away through that thought-moment. All kinds of happenings 
and experiences of those existences were recollected only thereaíter, through successive 
processes of reílection ( paccavekkana-vĩthi ), which followed the abhinnã-vĩthi. 

The noble Bodhisatta, who recollected successive existences of the past through 
Pubbenivãs 'ãnussati Vijjã-nãna, also acquired supernormal knowledges which could assure 
him the attainment of supramundane Path and Fruition ( lokuttara magga-phaìa) with 
penetrative insight thus: 

“There were only the phenomena of mind and matter ( nãma-rũpa ) throughout the 
countless rounds of existence; the beginning of which is not known. On all the 
three occasions of birth, living and death, there were only these two phenomena of 
nãma and rũpa. Indeed in all abodes and at all times, the phenomena of nãma and 
rũpa are in a continuous State of flux, like the ílame of an oil lamp or like the 
current of a river, and through a succession of cause and eííects, it is only the 
continuum of nãma and rũpa which íulíils the various íunctions concerned, such as 
seeing the sight, hearing the sound, etc., at the six doors of eye, ear, nose, tongue, 
body and mind, thus giving rise to various modes of intimating one's intention 
(yinnatti) by bodily movement and verbal expression, etc. (In reality) there is no 
sentient individual at all to be called ‘I’, ‘he’, ‘she’, ‘man’, etc. Indeed, there is not 
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a single deva, mãra or Brahmã who can create such a sentient being.)” 

This being the case, the Bodhisatta had, through pubbenivãs’ãnussati-nãrta, temporarily 
put away to a distance (vikkhambhana-pahãna) the twenty wrong views of attã 
(personality-belieí); they are the four wrong views of attã relating to the aggregate of 
corporeality, namely, rũpa is attã, attã has rũpa\ rũpa exists in attã, attã exists in rũpa and 
similarly, each set of these four wrong views relating to the remaining aggregates of 
íeeling, perception, mental íormations and consciousness. In a similar manner, he had also 
discarded delusion ( moha ), which had taken place in the distant past. 

(2) Attaimnent of Supernormal Knowledge of Divine Power of Sight, Dibbacakkhu 
Abhinnã (The Second Vijjã-nãna) 

Aíter the noble Bodhisatta had realised the pubbenivãs 'ănussati abhinnã in the first watch 
of that night, he recollected many past events and existences through that abhimã; and, 
having temporarily put away, to a distance, the twenty wrong views (sakkãya-ditthi) 
together with moha which had taken place in the distant past, he directed his mind 
continuum, which was endowed with the aíoresaid eight attributes, towards acquiring 
cutũpapãta-ũãna, the knowledge of seeing the deaths and births of sentient beings, and 
towards acquiring yathãkammũpaga-nãna, knowledge of analysing and seeing the 
meritorious and demeritorious deeds which form the origins of sentient beings. 

(Cutũpapãta-nãna is the sarne as dibbacakkhu-nãna, because dibbacakkhii-nãna, is 
also known as Cutũpapãta-nana. When dibbacakkhiỉ-nãna is developed, 
yathãkammũpaga-nãna and anăgatamsa-nãna (knowledge of íoreseeing the íuture) 
also become developed.) 

When the mind was thus inclined to acquire dibbacakkhu-nãna, also called Cutũpapãta- 
nana, dibbacakkhu-abhinnã (the second vijjã-nãna) arose quite easily. Through that 
abhiũnă, he could see sentient beings on the verge of death or just after taking conception; 
those who were low-born or high-born by lineage, caste, etc., those who were beautiíul or 
not beautiíul, and attain a happy existence or a miserable existence. In other words, he saw 
those who were rích and prosperous because of their past deeds of merit based on absence 
of greed (aìobha), and those who were indigent and poverty-stricken because of their past 
deeds of demerit based on greed (lobha). 

Aíter seeing, through dibbacakkhu-abhimã, the denizens of the woeful States (apãya) 
suííering misíortune, he reílected: “What kind of deeds have these beings of the apãya 
done to suffer such awful miseries?” Thereupon, yathãkammũpaga-abhinnã, which enabled 
him to see the deeds of demerit done by these beings, arose in him. 

Likewise, aíter seeing, through dibbacakkhu-abhinnã, immense happiness enjoyed by 
sentient beings of the realms of devas, humans and Brahmãs in a progressively higher and 
better manner, he reílected: “What kind of deeds have these devas, humans and Brahmãs 
done to enjoy such progressively magniíicent bliss in their respective realms?” Thereupon, 
yathãkammũpaga-abhinnã, which enabled him to see the deeds of merit done by those 
beings, arose in him. 

By means of the yathăkammũpaga-abhinũã, he reviewed in detail the past deeds of merit 
and demerit done by beings and carne to know them as they really were: “These denizens 
of the apãya world had, in their past existences, committed evil by deed, word and thought; 
they had maligned, abused and reviled the noble individuals (ariyas). They held wrong 
views and with these wrong views they, themselves, committed and also caused others to 
commit various demeritorious deeds. Aíter death and dissolution of their bodies, they 
reappeared in miserable existences ( apãya ), namely, the realm of continuous suííering 
(niraya ), the realm of animals ( tiracchãna ), the realm of ghosts ( peta ) and the realm of 
asuras (asũrahya )”, and “These beings in good existences had períormed good deeds 
bodily, verbally and mentally; they did not malign, abuse or revile the ariyas\ they held 
right views and with the right views, they períormed various kinds of meritorious deeds 
and they caused others to do so. After death and dissolution of their bodies, they were 
reborn in the good vvorld of devas, humans and the twenty realms of the Brahmãs.” 
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This dibbacakkhu-abhinnã (the second vijjă-abhimã) was achieved by the noble 
Bodhisatta at midnight of that day. By virtue of this second vijjã nãna, the mind continuum 
of the Bodhisatta became devoid of the element of ignorance and delusion ( avijjã-moha- 
dhãtu) which was apt to keep hidden the passing away and arising of sentient beings. Then 
with yathãkammũpaga-abhinnã, which has dibbacakkhu-abhinnã as its basis, he was able to 
review and became enlightened as to the true íacts of the past deeds by sentient beings; and 
having done away with sixteen kinds of doubt 2 ( kankhã ), the Bodhisatta attained the stage 
of purity by the removal of doubt, Kankhã vitarana visuddhi. 

(3) Attainment of Knowledge of Extinction of Moral Intoxicants, Ãsavakkhaya Nãna (The 
Third Vijjã-nãna) and becoming A Buddha 

(It is intended to treat both in brieí as well as in íuller details the 
Asavakkhaya Nãna complete with note worthy particulars and important 
remarks.) 

IN BRIEF 

The noble Bodhisatta attained the amhatta-magga-nãna, also called Asavakkhaya-năna, in 
the last watch of the night realising thereby sabbannuta-nãna (Omniscience). Then to 
become a Buddha among devas, humans and Brahmãs, he inclined his mind continuum, 
which was endowed, as it was, with the aíoresaid eight attributes, to attain arahatta-magga- 
nãna; then letting it dvvells on the Doctrine of Dependent Origination ( Paticca-samnppãda) 
which is made up of twelve íactors, namely, avijjã, sankhãra, vinnãna, năma-rũpa, 
saỊãyatana, phassa, vedanã, tanhã, upãdãna, bhava, jãti, jarã, and marana. Going over this 
Doctrine of Dependent Origination in forward and reverse order repeatedly, he attained the 
Noble Path ( Ariya-magga ), which is also known as Yathã-bhũta nãna-dassana. (This is the 
brieí treatment.) 

IN DETAIL 

This knowledge of the Four Paths (Magga-nãna), also called Yathã-bhũta năna-dassana , 
did not appear in the mind continuum of such individuals as Sakka and Brahmã who were 
very mighty in the world and the noble hermits, Kaladevila and Nãrada, who were highly 
accomplished in jhãna attainments and abhỉnnã. So, it may be asked: “Why did this 
knowledge of the four Paths which was so subtle and proíound, which was not even 
dreamed of throughout the beginningless sariisãra and never realised bclore, appear in the 
mind continuum of the Bodhisatta who had no teacher and who had entered the ascetic life 
by his own volition?” The answer is: 

Greatness of The Pãramĩs 

The noble Bodhisatta had, during the period spanning four asankhyeyyas and one hundred 
thousand world-aeons, been passing through existences, so numerous that they could not be 
counted in hundreds, thousands and hundred thousands, accumulated meritorious deeds of 
dãna-pãramĩs, which were períormed on the basis of the four modes of development (as 
explained in the Chapter on Miscellany), even to the extent of risking his own life. And in 
every existence, he had conducted himselí to completely eradicate or lessen the deíilement 
of greed that arose whenever he gave attention to this or that object. This led him to reach 
the stage at which others started remarking: “Is there no deíilement of greed in the mind 
continuum of this noble person?” 

Similarly, by virtue of sĩla-pãramĩ, khantĩ-pãramĩ and mettã-pãramĩ, which were 


2. Sixteen kinds of doubts: from Buddhist Dictionary by Nyanatiloka: Have I been in the past? or 
have I not been in the past?; What have I been in the past? How have I been in the past?; From 
what State into what State did I change in the past?; Shall I be in the íuture? or shall I not be in the 
íuture?; What shall I be in the íuture? How shall I be in the íuture? From what State to what State 
shall I change in the íuture? Am 1? or am I not? What am 1? How am I? Whence has this being 
come? Whither will it go? 
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developed through the whole period of four asaúkhyeyyas and ten thousand aeons, he 
prevented the arising of anger ( kodha ), and fault ( dosa ), and by pouring the cool water of 
mettã over a long period of time, he had extinguished the fire of kodha and also done away 
with its company of jealousy ( issã ), stinginess ( macchariya ) and remorse (kukkucca ). 

By means of pannã-pãramĩ, which was well developed and accumulated throughout his 
many existences and world-cycles, he had dispelled the element of darkness which is 
delusion (moha ). He had also discarded wrong views; he was thereíore a great man of very 
pure wisdom. He had also approached all the Buddhas, Paccekabuddhas, and noble 
Disciples, as well as other learned individuals whom he happened to encounter and asked 
them such questions: “Which Dhamma is íaulty and which Dhamma is íaultless? Which 
Dhamma is black and dirty and which Dhamma is white and pure?” Because of such 
enquiries, he had eliminated doubts in matters of Dhamma and had progressed in wisdom, 
existence aíter existence. 

In the house of his relatives, he showed respect to those older than himselí, such as 
mother and íather, maternal uncles, etc., by bowing, by adoring, by honouring, by offering 
seats, by rising from the place in advance and by extending welcome to them. He also 
showed respect to learned persons of virtuous conduct. He had thereby removed conceit 
(mãna ) and distraction (uddhaccà) and became free from arrogance, like a snake with 
broken íangs, or a bull with broken horns, or a rope coil used as a foot-scraper. He was in 
the habit of praising the vừtues of íorbearance, the virtue of wishing for the welfare of 
others, and the virtue of the virtues of being helpíul to others with compassion. 

By renouncing the world, the Bodhisatta had abandoned the luxuries of his domain and 
kingship, and became a recluse. Aíter achieving jhãna attainments in the íorest, he 
discarded the five hindrances and did away with sensuality (kãma-rãga), and delight in 
womenfolk ( itthirati ) whenever they appeared in each and every existence. With the 
Períection of Truthíulness, he also abstained from false speech ( micchã-vaca ) which tends 
to mislead the world; with the Períection of Energy, he also removed displeasure ( arati ) 
and indolence (kosajja) in Concentration and Insight Meditations which are practices of 
extraordinary merit, by keeping his mind continuously active and diligent in pcríorming 
meritorious deeds. In the aíoresaid manner, he had endeavoured to make his mind 
continuum purer and purer one existence aíter another. 

The noble Bodhisatta, who had thus removed the moral deíilements ( kilesa ) by means of 
the accumulated merit which was accrued from meritorious deeds of Períection, such as 
dãna, etc., had to go through, even in a single existence, the process of repeated 
puriíication because the deíilements which he had removed would reappear soon. He 
would then remove them, only to find them making their appearance again [since they had 
not yet been completely eradicated (samuccheda-pahãna) by means of the Path Knowledge 
( magga-nãụa')]. The Bodhisatta, however, would not concede deíeat and would not give up 
but put them away temporarily to a distance ( tadaúga-pahãna and vikkhambhana-pahãnà) 
by means of great deeds of merit (mahă-kusala) and supernormal deeds of merit 
(mahãggata-kusala) 3 . 


3. The following notes based on the Vipassanã Dipanĩ of Ledi Sayadaw is provided here for íurther 
elucidation of this paragraph: Moral deíilements arise in common worldlings in three stages: 
Vitikkamabhũmi at which the deíilements are very active and violent producing evil deeds and 
words. The deíilements of this stage can be got rid of or put away by meritorious deeds of the 
períection ( sĩla ) but only temporarily. Thereíore, the putting away by sĩla, etc., is called Tadaúga- 
pahãna which means temporary puffing away. The deíilements at the next stage, 
Pariyutthănabhũmi comes into existences as mental properties at the mind door when any object 
which has power to wake them up produces perturbances at one of the six doors. The deíilements 
which appear thus can be subdued only by the cultivation of jhãna through practice of 
Concentration. The putting away of deíilements by Samãdhi is called Vikkhambhana-pahana , 
which means putting away to a distance. Here again, jhãna can dispose of the deíilements only for 
a considerable time so that they do not rise again. But there still remain the deíilements of the 
third stage, Anusayabhũmi , which do not come into existence as mental properties but lie latent 
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In this manner, throughout the period of four asaủkhyeyyas and ten thousand world- 
cycles, he had eradicated the aggregates of impurities which deíiled his mind, and also 
eliminated ignorance and delusion ( avijjã-moha ) which act as general of the army leading 
the hordes of deíilements (kiìesa), accompanying him. At the same time, he made the five 
Faculties, namely, Faith, Energy, Mindíulness, Concentration and Wisdom, grew stronger, 
existence aíter existence. Thus, he had travelled through the diíTicult journey of sarhsãra, 
continuously engaged in developing and íulíiling the pãramĩs with íiery zeal till the time 
when, as King Vessantara, he gave away his Queen Maddĩ in charity, as the íinal act of 
merit which would enable him to attain Buddhahood. Thereaíter, he spent his life in the 
Tusitã deva-world, enjoying the celestial pleasures and avvaiting the time when he would 
become a Buddha. 

Since he was one who had thus reached the pinnacle of vvisdom, having done away with 
the íactors of deíilements, such as greed, hatred, etc., by means of accumulated merits of 
pãramĩ such as dãna, etc., the Fourfold Knowledge of the Path ( magga-ũãna ), which are 
very deep and subtle, arose (unaided) only in the mind continuum of the Bodhisatta. 

Furthermore, beginning from the time when he prostrated himselí at the feet of Buddha 
Dĩpankarã, he had endeavoured to develop and accumulate merit through fulfilment of 
pãramĩs, such as dãna, etc., which are diíTicult to accomplish by ordinary men without 
making any wish for the pleasures of any realm of existence whatsoever as the íruits of his 
meritorious deeds. For all the deeds of merit, such as dãna, etc., períormed by him, the 
Bodhisatta made only this wish: “Let the accumulated merits of these deeds become 
suííicing conditions (upanissaya-paccaya) for the arising in me of Omniscience 
(. sabbamnta-nãna ).” 

As for others, they pray for the pleasures of devas and humans aíter períorming deeds of 
merit. And, in accordance with their wishes, they gain the pleasures of the devas and 
human worlds as the íruits of their good deeds. It is like spending and squandering 
whatsoever wealth of merit they have accumulated from their good deeds. Unlike these 
people, the Bodhisatta, aíter the manner of one who fills his granary with paddy and 
always keeps guard over it without making use of it, properly store up the merit acquired 
from every períormance of his good deeds, vvishing: “Let this deed be the suííicing 
condition only for the realisation of magga-ũãna, with sabbannutã-năụa” as its pinnacle. 

Such being the case, the accumulation of merits from the Períections and good deeds, 
over the long period of four asankhyeyyas and a hundred thousand world-aeons, íound an 
occasion to bear íruits, of which the attainment of Buddhahood was the greatest in this last 
existence as Siddhattha. But, as there were countless merit to come to íruition, all in one 
existence, that very existence appeared congested with íruit-bearing merits. 

By virtue of the aspiration, solely for the achievement of Buddhahood, the merits of his 
good deeds that would come to íruition in a great rush in this last existence were very 
powerful. Consequently, it was only in the mind continuum of the noble Bodhisatta that the 
knowledge of the Four Paths which is so subtle and deep, arose unaided. 

(In this chapter on the attainment of Buddhahood, numerous excerpts that would give 
devotional inspiration are taken from the Jinãlaốkãra). 


surrounding the life-continuum. They cannot be removed by Sĩla and Samădhi and are left 
undispelled by them. Oniy the knowledge of the Path, ( magga-nana ) attained by development of 
Insight Meditation which produces Insight knowledge (pannđ), can get rid of these deíilements 
leaving nothing behind. This putting away of deíilements by means of pannă so that they will 
never rise again is called Samuccheda-pahăna. 

Here, íulíilment of pãramĩs and practice of sĩla which put away the deíilements temporarily 
(; tadanga-pahãna ) come under the great deeds of merit ( maliã-kusala); practice of Concentration 
Meditation to develop Samatha , which puts away deíilements to a distance is regarded as 
supernormal deeds of merit ( mahãggata-kusala ). Practice of Insight Meditation to produce pannă , 
the Path Knowledge ( magga-nana ), which completely eradicates the deíilements (s amuccheda- 
pahănà), is supramundane deed of merit ( lokuttara-kusala ). 
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The Development of 3,600,000 crores of Mahãvạjừa Vipassanã Nãna by The Bodhisatta 

Having done away with íactors of deíilements, such as lobha, dosa, etc., by means of the 
merits accumulated through fulfilment of pãramĩs, such as dãna, etc., the Bodhisatta, who 
had also eliminated moha, the general of the deíilements, together with its concomitants, 
which is apt to hinder and conceal the way to Nibbãna, practised and developed Mahãvajira 
Vipassanã meditation at dawn (in the last watch of the night), on the full moon of Vesãkha. 
The method of practice and development in brieí is as follows: 

There are a hundred thousand crores of world-systems known as Ẫụãkhetta, the íield of 
Authority 4 of a Buddha. When the Bodhisatta contemplated the true nature of those beings 
living in each universe and belonging to the three passages of time (past, present and 
íuture), he came to know full well that, no matter how numerous devas, humans and 
Brahmãs were in a single universe, they could be reduced to twelve íactors of Paticca- 
samuppãda, the Doctrine of Dependent Origination, as the ultimate reality: avijjã and 
sankhãra (past íactors as cause); vinnãna, nãma-rũpa, saỊãyatana, plmssa, vedanã (present 
íactors as effect); tanhă, npãdãna and kammabhava (present íactors as cause) and jãti 
(otherwise known as upapatti-bhavà), jarã and marana (íuture íactors as effect). 

When he contemplated the true nature of devas, humans and Brahmãs living in the 
remaining world-systems and belonging to the three passages of time, he came to know full 
well that, as in the case of the beings of this universe, the same twelve íactors of Paticca- 
samuppãda form objects of Vipassanã meditation, ranging from avijjã to jãtỉ, jarã and 
marana. 

Summing up the number of the objects of Vipassanã meditation, as there are a hundred 
thousand crores of vvorld-systems, there are also a hundred thousand crores of each of the 
twelve íactors. The total number of these objects will then become one million and two 
hundred thousand crores. 

Like a man, who cut and cleared a thick jungle with tangling bushes and undergrowths, 
sharpened his sword again and again on the whetstone, the Bodhisatta also, in order to clear 
away the thick jungle and bushes of deíilements ( kilesa ) numbering one thousand five 
hundred, repeatedly sharpened the sword blade of Mahãvajira Insight Knowledge 
(Mahãvạịira Vipassanã-nănà), his personal weapon, on the whetstone of ãnãpăna íourth 
jhãna attainment (i.e., repeatedly getting absorbed in the ãnãpãna íourth jhãna). Aíter 
which, he contemplated each of the Factors of Dependent Origination, numbering one 
million two hundred thousand crores by reílecting on their characteristics of impermanence 
( anicca-ỉakkhana ), unsatisíactoriness (dukkha-Iakkhana) and insubstantiality ( anatta - 
lakkhana). 

As each of the íactors of PaỊicca-samuppãda, numbering one million two hundred 
thousand crores, promotes three Insight nãnas, namely, Insight Knowledge of 
Impermanence (Anicca Vipassanã-nãna ); Insight Knowledge of Unsatisíactoriness (Dukkha 
Vipassanã-nãna) and Insight Knowledge of Insubstantiality ( Anatta Vipassană-nãna), there 
arose altogether three million six hundred thousand crores of Mahãvajĩra Insight Wisdom. 

(A brieí account of the Mahăvạịira Insight Wisdom is contained in the 
exposition of Anupãda Sutta, Uparipannãsa Tikã and in the exposition of 
Sãriputta Moggallãna Pabbajjakathi, Mahãkhandhaka Vinaya Sãratthadĩpanĩ 
Tika). 


4. The íield of Authority of a Buddha: There are three íields ( khettas ) concerning a Buddha according 
to Jinalankara Tika and Parajika Commentary: 1. Jati khetta , the íield of birth limited by the ten 
thousand world-systems that quaked on the Períect One's taking re-birth linking. 2. The íield of 
Authority ( Ẫnãkhetta ), limited by the hundred thousand crores of world-systems where the 
following saíeguards (parìttas ), are eííicacious: Ratana Sutta, the Khandha Paritta, the Dhạịagga 
Paritta , the Ẫtanãtiya Paritta and the Mora Paritta. 3. The field of scope ( Visaya-khetta ), is 
boundless and immeasurable in which the Buddha Nãna can exercise his sabbũnuta-năna, knowing 
anything anywhere that the wishes. 
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It is the usual practice of every Bodhisatta on the eve of his attainment of Buddhahood to 
reílect on the Doctrine of Dependent Origination in forward and backward orders. Our 
Bodhisatta, like the previous Bodhisattas, also retlected on the Doctrine of Dependent 
Origination in both orders. Thereupon, all the ten thousand world-systems that form the 
Field of Birth (jãti-khetta ), quaked, the effect of which reaching to the limit of the 
bordering oceans. 

Aíter the Bodhisatta had cultivated sammasana-năna of three million six hundred 
thousand crores of Mahãvajĩra Insight Wisdom by reílecting on the twelve Factors of the 
Doctrine of Dependent Origination as was usual for all the Bodhisattas, he again entered 
upon the ãnãpãna íourth jhãna. (He did so in order to sharpen the sword blade of the 
higher Insight knowledge (Vipassanã-nãna) such as the knowledge of arising and passing 
(Udayabbaya nãna 5 6 ), on the whetstone of the ãnãpãna íourth jhãna). Having thus entered 
upon the ãnãpãna íourth jhãna (having sharpened the sword blade of the Higher Insight 
Knowledge), he rose from it and realised, with ease, the higher Vipassanã knowledge such 
as udayabbaya-nãna. 

(It should be noted and accepted here that the Bodhisatta realized higher Vipassanã- 
nãna with ease because, as he had entered the Order of Bhikkhu in the presence of 
past Buddhas and learnt the three Pitakas and practised Vipassanã meditation, he 
cultivated and developed evẹn to the extent of attaining Udayabbaya-iĩãna, 
Bhariga-nãna, Bhaya-nãna, A dĩnava-nãna, Nibbidã-ũãna, Muccitukamyatã-nãna, 
Patisankhã-năna, and Sankhãr’upekkhã-fíãna. And also because his Insight 
Knowledge had developed and grown immensely by virtue of the aíoresaid three 
million six hundred thousand crores of Mahãvajĩra Vipassanã Sammasana Năna.) 

— Jinãlankãra Tikã and Sutta Mahãvagga Tikã — 

Just as a man, on reaching the eaves of his house after taking a long journey, did not halt 
at all at the threshold but went straight into the house on íinding the door wide open, so the 
noble Bodhisatta having realized higher and higher vipassanã-nãna with ease by 
successively passing through the series of eight stages of nãna, such as udayabbaya-nãna, 
etc., íinally reached the last stage which was the knowledge of coníormity ( Anuloma-nãna ), 
did not stop there. Instead of stopping at saccãnuloma-nãna, which is like the gate way (to 
the City of Nibbãna), he immediately proceeded to clear away the clouds and darkness of 
ignorance and delusion, ( avijjã-moha ), which conceal the four Truths, namely, the Truth of 
Suffering ( Dukkha Sacca), the Truth of Origin of Suííering (Samudaya Sacca), the Truth 
of Cessation of Suííering ( Nirodha Sacca ), and the Truth of the Path leading to the 
Cessation of suffering ( Magga Sacca) by means of three kinds of coníormity to the 
íunction of Truth (Saccãnuỉoma-nãụa), namely, preliminary impulsion ( parikamma ), access 
impulsion ( upacãra ), and eoníormity ( anuloma ) which are included in the mind-process 
( magga-vĩthiý) 

Having thus dispelled the thick murk that hides the truth, he clearly saw, as one saw the 
moon clearly in the cloudless sky, and realized the Great Light of Nibbãna through the 
Knowledge of the First Path, sotãpatti-magga-nãna, which immediately follows gotrabhi 7- 
iỉãna, the Knowledge of overcoming of worldly ties and changing over to noble lineage. 
(The thought moment of sotãpatti-magga-nãna appeared once and ceased. This is 


5. Udayabbaya-năna: knowledge of arising and passing away of conditioned things; 

Bhariga-nãna: knowledge of dissolution of conditioned things; 

Bhaya-năna: knowledge of fear of conditioned things; 

Ẫdinavă-năna : knowledge of disgust and dread of conditioned of things; 

Nibbidă-nătia: knowledge of weariness of conditioned of things; 

Muccitukamyatã-nãna: knowledge of longing to escape; 

Patisankhă-năna : knowledge of special effort; 

Sankhãrupekkha-nãna : knowledge of detachment from conditioned existence. 

6. For better comprehension of the entire paragraph, vi de Chapter XXI § 129 ff and Chapter XXII § 
3,4 of The Path of Puriíication. Nãnamoli. 3rd Edn. B.p.s, Kandy. 
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immediately followed by the appearance and cessation three times of Javana, impulsion of 
sotãpatti-phaìa which is the effect of the said sotãpatti-magga, in accordance with the 
attribute of the Dhamma known as Akãìika (Immediate Fruition). Then follows the flow of 
bhavanga-città). 

Because the sotãpatti-magga had been attained thus, the mind continuum of the 
Bodhisatta was completely rid of the three deíilements, namely, sakkãya-ditthi 1 , vicikicchđ’ 
and sĩlabbataparãmasa 7 8 9 . These deíilements would never rise again in the Bodhisatta's mind 
continuum. 

The Attainment of Buddhahood by realizing The Higher Paths and Fruitions 

Aíter realizing sotãpatti-magga and phaìas, the Bodhisatta, reviewed (1) the sotãpatti- 
magga, (2) the sotãpatti-phaìa which was the result of the sotãpatti-magga, (3) Nibbãna 
which was their object, (4) the deíilements destroyed by means of the sotãpatti-magga and 
(5) the deíilement not destroyed yet by means of the said magga. (This five-fold reílective 
knowledge is known as five-fold Paccavekkhcma-nãna.) 

Having thus reviewed on the sotãpatti-magga, and sotãpatti-phala, their objects Nibbãna, 
the deíilements which had been eradicated by the Path and the deíilements which yet 
remained to be eradicated through the fivefold reílective knowledge, the Bodhisatta again 
cultivated and developed the series of Insight Knowledge (Vipassanã-nãna), such as 
udayabbaya-năna, etc. Soon he realized the second stage of sakadãgãmi-magga and 
sakadãgãmi-phata. By sakadãgãmi-magga he uprooted the grosser deíilements, namely, 
sense-desires ( kãma-rãga ) and ill-will ( vyãpãda or dosa). Henceíorth, the mind continuum 
of the Bodhisatta had become completely rid of the latent elements of the grosser 
deíilements of kãma-rãga and vyãpãda (dosa ) (the way seeds were burnt up in fire.) 

Having realized the sakadãgãmi-magga and phaìa, the Bodhisatta, with the occurrence in 
him of impulsive thought moments (ịavanavarà) of the fivefold reĩlective knowledge 
(paccavekkhana-nãna), contemplated the anãgãmi-magga, and anãgãmi-phaỉa, their objects 
Nibbãna, deíilements so far already destroyed and the remaining deíilements. Again he 
developed the series of vipassanã-nãna, such as udayabbaya-nãna, etc. Soon he realized the 
third stage of anãgãmi-magga and anãgãmi-phala. 

By the anãgãmi-magga he completely discarded the subtle deíilements of kãma-rãga 
kilesa and vyăpãda (dosd). Henceíorth, the mind-continuum of the Bodhisatta had become 
completely divested of the tendencies of the past lingering in the mind (vãsanã) as well as 
the latent elements of the subtle deíilements, kãma-rãga and vyãpãda (dosa). 

Having realized the anãgãmi-magga and phaìa, the Bodhisatta, with the occurrence in him 
of Ợavanavãra ) of the Five Reílective Knowledges (Paccavekkhana-nănà), contemplated 
the anãgãmi-magga and anăgãmi-phala, their object Nibbãna, deíilements destroyed, and 
on the remaining deíilements. Again he developed the series of vipassanũ-nãụa, such as the 
udayabbaya-nãna, etc. Soon he realized the íourth stage of arahatta-magga and arahatta- 
phata. By the arahatta-magga, the Bodhisatta completely uprooted all the remaining 
deíilements, namely, craving for existence in the material realm ( rũpa-raga ), craving for 
existence in the immaterial realm (i arũpa-raga ), pride ( mãna ), restlessness ( uddhacca ), 
ignorance (avijjã), without leaving the slightest trace of the tendencies of the past. 
Henceforward, the mind continuum of the Bodhisatta had become entirely rid of the one 
thousand and five hundred categories of kiìesa together with tendencies of the past (vãscmã) 
and seven kinds of latent elements. 

(Having realized the arahatta-magga and arahatta-phala, there occurred impulsive 


7. Sakkặya-diựhi: belieí in the illusion that there is Self, Soul. 

8. Vicikicchã: doubt or wavering of mind about: 1. the Buddha; 2. the Dhamma; 3. the Sangha; 4. the 
disciplinary rules ( sikkha ); 5. the past; 6. the íuture; 7. both past and íuture; 8. Dependent 
Origination ( Paticcasamuppãda.) 

9. Sĩlabbataparamãsa: Adherence to wrongful rites and ceremonies; the misleading belieí that there 
are paths other than the Ariya Path of Eight Constituents that can liberate one from dukkha. 
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thought moments Ợavanavãra) of reAective knowledges ( paccavekkhana ) which reílected 
on the arahatta-magga and arahatta-phala, their object Nibbãna, and the deíilements which 
had been eradicated. There are altogether nineteen Reílective knowledges, namely, five 
each arising aíter the attainments of sotãpatti-magga-phala, sakadãgãmi-magga-phala, 
anãgãmi-magga-phala and four arising aíter the attainment of arahatta-magga-phala. 
These nineteen knowledges of reílection are also known as Vimutti Nãna Dassana 
attributes. Aíter attainment of arahatta-magga, there was no deíilements remaining and 
hence there was no rctlection of it; thereíore there are only four paccavekkhana-nãna aíter 
the attainment of arahatta-magga-phala.) 

Attainment of Buddhahood amongst The Three Worlds of Sentient Beings 

When the Bodhisatta realised arahatta-phala immediately aíter the realisation of 
arahatta-magga, his mind continuum was very clear and he attained the State of a Períectly 
Self-Enlightened One, (Sammãsambuddha), the Supreme Head of the three worlds, by 
gaining Omniscience {Sabbannutã-nãna) along with the Four Noble Truths, the Four 
Analytical Knowledges (Patisambhidă-nãụa), the sixíold Unique Wisdom (Asãdhãraụa- 
nậọa), making up the Fourteenfold Wisdom of a Buddha, and the eighteen special qualities 
(Avenika Dhamma) and the Fourfold Valorous Wisdom (Vesãrajja-nãnà). Simultaneously 
with the attainment of sabbannutã-nãna, came the dawn. (Realisation of sabbamutã-nãna 
means the attainment of Buddhahood). 

The Seven Purifications of A Buddha 

In this connection, we propose to insert in this chronicle an account of the seven 
puriíications of a Buddha (visuddhi) for brief iníormation. 

(1) Purity of Morality (Sĩla Visuddhi) 

At the time the Bodhisatta stopped at the banks of the River Anomã and put on the robes 
of a recluse, he began to observe the moral restraint from evil conduct (Satiivara-sĩla ) 1 °. 
The Sarhvara-sĩla is the eight precepts with right livelihood as the eighth (Ajĩvatthamaka- 
sĩla). They are abstinence from taking life; abstinence from stealing, or taking things not 
given in deed or in word by owner; abstinence from sexual misconduct (abstinence from 
improper sexual acts whether major or minor), abstinence from telling lies, abstinence 
from slanderous talks; abstinence from using harsh and abusive language; abstinence from 
írivolous, unbeneíicial talks; abstinence from wrong livelihood. With the observance of 
this sĩìa, the Bodhisatta also accomplished the observance of the purity of livelihood ( ặịĩva- 
pãrisuddhi-sĩỉa). 

Indriya-sarhvara-sĩla is the practice of securely guarding the six doors of the senses. 
Unlike ordinary worldlings, the Buddha required no special effort to develop a new 
Indriya-sarhvara-sĩla since restraint of the senses (indriyà) was, for Him, already an innate 
and accomplished fact. 

It was also not necessary for Him to especially exert for observance of moral conduct in 
respect of requisites ( Paccaya-sannissita-sTÌa ) to keep away the deíilements which may 
arise because of the Four Requisites. 

Even at the time when he was about to renounce the world, he had already discarded 
temporarily a number of unwholesome deíilements headed by greed and craving. The 


10. samvara-sĩla : The Practice of Sĩla varies in accordance with the mode of life adopted by the 
disciple, whether a bhikkhu or a lay person. Suttas in the Nikãyas give extensive explanations of 
the practice of sĩla, the type of moral training which necessarily precedes meditation. The 
Visuddhi-magga explains the moral training in general under four heads: (1) Pãtimokkha- 
samvara , the Pãtimokkha restraint, (2) Indriya-samvara , restraint of the senses, (3) 
Ẫjivapărisuddhi, Purity of Livelihood, (4) Paccayasannissita, Purity in regard to the requisites. 
PăỊimokkha-samvara is meant for observance by the bhikkhu disciples of the Buddha; hence it is 
not mentioned in this account of the purity of the Bodhisatta's morality. 
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latent deíilements are eradicated only by the aralmtta-magga. This was the the Bodhisatta's 
purity of morality ( sĩla-visuddhi). 

(2) Purity of Mind (Citta Visuddhi) 

The eight attainments of jhãna and the five mundane psychic-powers ( abhinnã ), acquired 
during his stay with the Sect Leaders ÃỊãra and Udaka, had turned unclean and dim, as if 
stained with impurities (like unused large gold vessels) through neglect of practice and 
development throughout his six years of asceticism of dukkaracariya. On the day he was to 
attain Buddhahood, he partook the Ghana milk-rice offered by Lady Sujãtã and spent the 
daytime in the Sãla forest. While he was so staying there, he puriíied the eight attainments 
and the five abhinnã by developing them once again (like washing and cleaning the stained 
gold vessel). These eight attainments and five abhinnã constituted the Bodhisatta's purity of 
mind, (citta-visuddhi). 

(3) Purity of Views (Ditthi Visuddhi) 

Thereaíter, the noble Bodhisatta proceeded to the high ground of the Mahãbodhi tree in 
the evening and remained seated on the Invincible Throne. He vanquished Devaputta Mara 
beíore sunset. In the íirst watch of the night, he developed the knowledge of past 
existences. He perceived well the phenomena of nãma and rũpa and destroyed the twenty 
wrong beliefs in personality ( sakkặya-ditthi ). This was the Bodhisatta's purity of views 
(i ditthi-visuddhi ). 

(4) Purity of Overcoming Doubts (Kankhã-vitarana Visuddhi) 

Then in the middle watch of the night, he discerned sentient beings reaching different 
destinations according to their deeds, by means of yathã-kamm-ũpaga-nãna which had 
dibbacakkhu-nãna as its basis. On seeing them, he realised distinctly the law of Kamma 
(deeds and their results) and because of this realisation, he became free of doubts. This was 
the Bodhisatta's pnrity of overcoming doubts ( kankhã-vitarana-visuddhỉ). 

(5) Purity of Knowledge and Insight into The Right and Wrong Paths 
(Maggãmaggaíĩãnadassana Visuddhi) 11 

In the last watch of the night, the Bodhisatta dwelt on the twelve íactors of the Doctrine 
of Dependent Origination; and beginning with the contemplation of mind and body 
( Kalãpa-sammãsana ) on the basis of seven contemplations such as contemplation of 
impermanence ( anicca-nupassanã ), of suííering (i dukkha-nupassanã ), of non-self ( anatta - 
nupassanã), he realised udayabbaya-nãna which discerned the rising and íalling of all 
mental and material phenomena (nãma and rũpà). At that time, there arose in the 
Bodhisatta deíilements of Vipassanã ( Vipassãnupakkiìesa 12 ) such as illumination, etc. 


11. Maggãmaggaũãnadassana Visuddhi : Knowledge as to whether it is the right path leading to 
Nibbãna or not is called Maggămaggaũănadassana Visuddhi. 

12. Vipassăn’upakkilesa : deíilements of vipassanã. 

A yogi practising Vipassanã meditation, at a certain stage of advancement, contemplates again 
and again the rising and íalling of all mental and physical phenomena and attains the initial stage 
of the knowledge of arising and íalling (: udayyabbaya-năna ). "At this stage, he generally beholds 
a supernormal light ( obhãsa ), íeels a thrill of zest ipĩti), calmness {passaddhi ), determination 
(i adhimokkha ), great energy {paggaha ), happiness ( sukha ), deep insight ( iỉãụa ), intensity of 
mindíulness ( upatthãna ), equanimity ( upekkhă ), and a mild desire for this State (nikanti)". (From 
Essential Themes of Buddhist Lectures given by Ashin Thittila. Department of Religious 
Aííairs. Yangon, Myanma, 1992.) 

These States arising in a yogi at the stage of udayabbaya-nãna in ten phases are termed 
Vipassănupakkilesa , deíilements of kilesa. Nãnamoli, in The Path of Puriíication translates it as 
imperíections of Insight and enumerates them, ten in number, as follows: (1) Illumination, (2) 
knowledge, (3) rapturous happiness, (4) tranquillity, (5) bliss (pleasure), (6) resolution, (7) 
exertion, (8) assurance, (9) equanimity and (10) attachment. "The yogi, arriving at this stage, is 
liable to these deíilements and his mind may be seized by 'spiritual excitement' or 'agitation 
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The illumination of the Buddha, unlike that of others, was not coníined to one spot, one 
area, or one portion of a region. In fact, when the Bodhisatta, by means of the very Sharp, 
penetrating aíoresaid Mahãvajjra Vipassanã-nãna, contemplated the aggregates of 
phenomena ( dhammã ) in the mind continuum of himselí, as well as that of the inestimable 
number of sentient beings throughout the three passages of time. In a summary manner, he 
reduced them into twelve íactors of Paticcasamuppãdcr, and again dividing these twelve 
íactors into two groups of nãma and rũpa when he contemplated them by means of 
udayabbaya-năna. His energy was very strong, his mindíulness very steadíast, his mind 
very composed and so his insight wisdom was very Sharp. His íaith very strong, his 
physical and mental happiness and tranquillity were developing incessantly. The mental 
íactors of equanimity (tatramajjhatattã-cetasika) also called vipassatmpekkha, which views 
with even-mindedness all conditioned States, was also very strong. The mind continuum of 
the Bodhisatta, thus supported and assisted by happiness (sukha) and tranquillity 
(passaddhi ) was suííused with five kinds of zest, namely, (1) joy that makes hairs stand on 
end (khuddaka-pĩti), (2) joy that occurs off and on like a Hash of lightning (khaụika-pĩti), 
(3) joy ílooding the body and then receding like waves breaking the sea shore (okkantika- 
pĩtĩ), (4) joy so strong as to transport one up into the air (iibbega-pĩti), (5) joy that pervades 
the whole body, as soft cotton wool soaked in oil. His blood, heart and sense íaculties, such 
as eye, ear, nose etc., were also very lucid. 

Thereíore, illumination from the Bodhisatta Hooded the earth, the mass of air and the 
mass of water of the nether region and made them golden yellow. It then plunged into the 
boundless space below and as well as in the upward direction to the highest abode of 
beings, Bhavagga, turning everything into golden yellow. The illumination then continued 
to penetrate íurther into the upper boundless space. It also brightened across the whole of 
the ten thousand world-systems, and rapidly extended throughout the iníinite world- 
systems. 

(When such deíilements of Vipassanã appear, unclever meditators mistook them for the 
Path and the Fruition. They abandoned the original subject of meditation and dwelt taking 
delight in deíiling elements). When, however, these deíilements of Vipassanã appeared in 
the mind continuum of the Bodhisatta, he reHected: “These are not the Path which will lead 
to arahatta-magga-íĩãna and sabbannutã-nãna, they merely deíile Vipassanã. Only 
udayabbaya-nãna etc., of my original meditation form the true path to arahatta-magga- 
nãna and sabbannutã-nãna.” He did not allow his mind to hover over these deíilements of 
Vipassanã and to become attached to them. Instead, he let it remain inclined to the object of 
Vipassanã meditation. 

When thus the deíiling elements of Vipassanã appeared in the Bodhisatta's mind 
continuum, as in the case of others, he did not allow subtle craving and greed, known as 
nikanti, that longed for those deíiling elements, to rise. He had the lucid, extraordinary 
knowledge, Nãna, which discerned clearly that this group of deíiling elements was not the 
proper Path to Enlightenment but just led to the deíilement of Vipassanã. Only 
ndayabbaya-nãna, etc., form the right path leading to Enlightenment. This was the 
Bodhisatta's purity of the knowledge and insight into the right and wrong path, 
(Maggãmagganãnadctssana Visuddhi). 


about higher States' ( dhamma-uddhacca ). For example, he may, on having an illumination, feel 
that this constitutes Path-experience and so inhibits his íurther progress through deceiving 
himselí. When an illumination appears, the meditator thinks: 'Never indeed has such illumination 
as this arisen in me beíore. Surely, I have reached the Path; I have reached the Fruition. Thus he 
takes which is not the Path for the Path, and that which is not the Fruition for the Fruition. 
Through this mistake, the progress of Vipassanã is checked; leaving the original subject of 
meditation, he lingers, delighting in the illumination." (Buddhist Meditation in theory and 
practice. by Vijiranãna Mahã Thera. — Buddhist Missionary Society, Malaysia. 1975.) 
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(6) Purity of Knowledge and Insight of The Path (Patipadã-ííãna-dassana visuddhi) 

(7) Purity of Knowledge and Insight (Nãna-dassana visuddhi) 

The set of nine Knowledges of Insight 13 (Vipassanã-nãna), beginning with udayabbaya- 
nãna and ending with anuloma-nãụa which arise in the mind continuum of the Bodhisatta, 
is known as Purity of Knowledge and Insight of the Path. The Four Noble Paths, ( Ariya - 
magga), are known as the Purity of Knowledge and Insight, Nãna-dassana-visuddhi. 

(In this connection, it should especially be noted that: Sotãpatti-magga attained by 
the Buddha was the íirst jhăna-magga with the five íactors of Initial application 
(vitakka), sustained application ( vicãra ), joy (pĩti), happiness ịsukha), and one- 
pointedness (ekaggată). Sakadãgãmi-magga was the second jhãna-magga with the 
three íactors of pĩti, snkha, and ekaggatã. Anãgãmi-magga was the third jhãna- 
magga with the two íactors of snkha and ekaggatã. Arahatta-magga was the íourth 
jhãna-magga with the two íactors of upekkhã and ekaggatã.) 

— Upakkilesa Sutta, Uparipannãsa Atthakathã — 

In this manner, the series of the seven Purities, described above, constitute the right and 
proper way to Nibbãna. Buddhas, Paccekabuddhas and noble Disciples of the past, present 
and íuture, realise Nibbãna only through the series of these seven Purities; and, to say the 
least, so do the noble individuals who attain the noble Path by developing at least taca- 
pancaka meditation 14 or by hearing a Dhamma Discourse in verse delivered by a Buddha 
through His projection of His image while He remained at the monastery. They attain the 
Noble Path ( ariya-ỉnagga ), only going through these seven Purities successively. 

A question may be raised thus: If all the Buddhas, Paccekabuddhas and Disciples of the 
three passages of time realise Nibbãna only through the series of the seven Purities, should 
not all these noble persons be alike in every respect? Why should there be such differences 
as: He was a Buddha, he was a Paccekabuddha, he was a Chieí Disciple, (agga-sãvaka) , he 
was a Great Disciple, (mahã-sãvakà), he was an ordinary Disciple, ( pakati-sãvaka )? 

The answer is: Although Nibbãna is realised by all the Buddhas, Paccekabuddhas and 
Noble Disciples only through the series of the Seven Purities, they are originally different 
in wisdom ( patĩnã ), in practice ( patipadã ), in faith ( saddhã ) and in inherent disposition 
(ajjhãsaya-dhãtu). 

Thereíore, the noble individual, who realise arahatta-phaỉa through knowledge acquired 
by hearing the Dhamma from others (sutamaya-nãnà), aíter having developed the pãramĩs 
according to the strength of his saddhã and pannã throughout a period of around one 
hundred thousand world-cycles, are designated Pakati-sãvakas and Mahã-sãvakas. 

The noble individuals, who realise amhatta-phaìa through sutamaya-nãna aíter having 
developed the pãramĩs throughout a period of one asarikhyeyya and one hundred thousand 
world-cycles, or slightly less, are designated Agga-sãvakas. 

The noble individuals, who realise arahatta-phala through knowledge independently 
acquired, without being taught by others, but by (sayambhu-nãnà) aíter having developed 


13. Nine Knowledges of Insight: According to Visuddhi-magga, they are "(1) Knowledge of 
contemplation of Rise and Fall, ( Udayavayanupassanã-năna ), which is free from imperíection 
and steady on its course, (2) Knowledge of contemplation of Dissolution, ( Bhanganupassană- 
năna); (3) Knowledge of appearance as terror, ( Bhayanupassană-nãna) ; (4) Knowledge of 
contemplation of danger, (Adinavanupassanã-năna) ; (5) Knowledge of contemplation of 
dispassion, (Nibbidanupassană-năna); (6) Knowledge of desire for deliverance, 
(Muncitukamyată-năna); (7) Knowledge of contemplation of reílection, (Patisankhãnupassanã- 
nãna); (8) Knowledge of uluanimity about íormations, (Sankhãrupekkhã-nãnà) and (9) 
Knowledge in Coníormity with Truth, ( Ạnuloma-ũãụa ) For íurther elucidation, see Chapter XXI 
of The Path of Puriíication by Bhikkhu Nãnamoli.) 

14. Tacapancaka meditation: meditation on the fìrst five íeatures of the body with skin ( taca ) as the 
fifth, the other four being hair on the head ( kesa ), hair on the body ( loma ), nail (nakha) and 
teeth ( dantã ). It is part of the mindíulness meditation of the body ( kayagatãsati bhãvanữ). 
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the pãramĩs throughout a period of two asankhyeyyas and one hundred thousand world- 
cycles but are incapable of teaching others the Dhamma which will enable them to attain 
magga and phala and Nibbãna, are designated Paccekabuddhas. 

The noble peerless individuals, who after valiantly íulíillmg their pãramĩs for (the 
minimum period of) four asankhyeyyas and one hundred thousand world-cycles and 
períorming the five Great Sacriíices, which are not the concern of Pacceka Bodhisattas and 
Sãvaka Bodhisattas, attain arahatta-phala pinnacled by sabbannutã-nãna by means of 
sayambhũ-nãna. Superbly skilled in the use of words, they give Dhamma discourse with 
Four Proíundities, namely, proíundity of deep and subtle text (Pãìi), proíundity of 
meaning, proíundity of the teaching, and proíundity of the penetrating wisdom. They do so 
in many ways to suit the inherent dispositions of sentient beings. They are able to convey 
all worthy beings ( veneyyas ) to the Path, Fruition and Nibbãna and thus become their 
reíuge. They are designated Períectly Self-Enlightened Ones, Omniscient Buddhas, Lords 
of the three worlds. Since our noble Bodhisatta also is of such nature, he too is a Períectly 
Self-Enlightened One, Lord of the three worlds and an Incomparable Buddha. (This is the 
ansvver.) 

The Appearance of Many Mữacles on Attainment of Buddhahood 

When the Bodhisatta attained Omniscience and became a genuine Buddha in the three 
worlds of beings at day break, thereby causing all the ten thousand world-systems to 
vibrate and resound, and reached the height of beauty with decorations as follows: 

The colours of cylindrical streamers, set up on the edge of the universe in the east, 
reached the edge of the universe in the west and the colours of cylindrical streamers, set up 
on the edge of universe in the west, also reached the edge of the universe in the east. 
Similarly, the colours of the cylindrical streamers, set up on the edge of the universe in the 
South, reached the edge of the universe in the north and the colours of the cylindrical 
streamers, set up on the edge of the universe in the north, reached the edge of the universe 
in the South. The colours of the cylindrical streamers, set up on the suríace of the earth, 
reached the Brahmã-world; and the colours of streamers, set up in the Brahmã-world, 
reached the suríace of the earth. 

All kinds of flowering trees, in the ten thousand world-systems, blossomed 
simultaneously, irrespective of the season. All kinds of íruit-bearing trees also bore íruit in 
bunches and clusters simultaneously, irrespective of the season. Flowers also blossomed 
strangely on the trunks, branches and creepers. Bunches of flowers dangled from invisible 
plants in the sky. Lotus flowers on leatless stems blooming strangely, each in seven layers, 
came out breaking through big slabs of rock which íormed the lower stratum of the earth. 
This being the case, the ten thousand world-systems of jãtỉ-khetta (the realm of birth of a 
Bodhisatta), quaked gently at that moment and looked like huge spheres of flowers flown 
up or like well-arranged flower-beds. 

Besides these miracles, the thirty-two Great Omens, described in the Chapter on the birth 
of the Bodhisatta, also made themselves maniíest. 

Making the Joyful, Solemn Utterance (Udãna) 

The Bodhisatta, who had thus attained Omniscience and became endowed with all the 
attributes and glories of Buddhahood, reílected thus: 

“I have been emancipated indeed from the enormous suííering of sarhsãra. I ha ve 
achieved indeed the most exalted State of períectly Self-Enlightened One, teacher 
of the three worlds. I have achieved indeed a great victory. I am one who can 
liberate all the sentient beings from the íetters of the three worlds by preaching the 
Dhamma.” 

When FIe thus reílected, there arose repeatedly in the mind continuum of the Buddha 
very exceedingly exulting joy (pĩti). With the tempo of the joy thus appearing repeatedly, 
the Buddha uttered forth, as was the established practice with all the Omniscient Buddha 
after achieving Buddhahood, the following two verses of intense joy: 
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(1) Anekạịatisariĩ sararíĩ, sandhavissam anibbisam 
gahakãram gavesanto, dukkhãjãti punappunnarh. 

Unable to cut off the root of repeated existences in samsăra, taking conception in 
four ways 15 is a great misery, for a body from rebirth is followed and oppressed 
inexorably by ageing, sickness and death, it is no happiness at all but toilsome and 
distressing. Thereíore, as a Bodhisatta, searching the diligent builder of this house 
of ‘ Khandha and not íinding him because I had then not yet acquired the great 
sabbannutã-nãụa which discerns clearly the real culprit, namely, Craving, the 
carpenter, as the cause of dukkha, I had to wander restlessly, revolving with the 
wheel of sarhsãra although I had no liking for and was in constant fear of the 
generator (mill) of dukkha, comprising the five aggregates. 

(2) Gahatãraka ditthosi, puna geharìĩ na kãhasi 
sabbã te phãsuka bhagga, gahakutam visankhatam 
visaúkharamgatarh citta, tanhanarh khayamajjhaga. 

You! Craving, the carpenter, the wicked cause of suííering, diligently building up 
the house of five aggregates which are enmeshed in dukkhal Now, having become 
a Buddha and being endowed with sabbaũnutã-nãna , I clearly discern you, Craving 
the house builder! You shall not build again the house of five aggregates 
intertwined with dukkha, because, your legs, your hands and your life have been 
cut off four times with the axe of the magga-nãna and you are like an uprooted 
stump. All the raíters of deíilements firmly íixed in your decorated house of 
aggregates have now been broken to pieces without leaving even a slight trace of 
past tendencies and inherent inclinations. Ignorance (avijjã), the king post of the 
house, which keeps the Four Truths and Nibbãna hidden from view and which 
keeps them far, far away has been pulverised. My mind, which is free from dirt- 
like deíilements, has reached Nibbãna, the palace of peace, out of the scope of 
sankhãra and all suííering of samsãra. I, the Supreme Buddha of the three worlds, 
have realised the íourth (i arahatta) magga-phaìa, extinction of one hundred and 
eight íorms of craving 16 to the delight and encomium of the devas and Brahmãs of 
the ten thousand world-systems. 

N.B. There are two kinds of udãnas, namely, manasa-udãna, which is uttered only 
mentally and vacasa-udãna, which is uttered verbally. The udãnas-gãthã beginning with 
‘Anekajãtisarhsãram etc.,’ was recited by the Buddha only mentally and thus should be 
deemed as manasa-udãna. The udãnas in the Udãna Pãli Text beginning with ‘ Yadã have 
pãtu bhavanti dhammã etc., were uttered verbally by the Buddha. So these udãnas in the 
Udãna Pãli Text should be regarded as vacasa-udãnas. 

(The categories of Dhamma mentioned in this Chapter on the attainment of Buddhahood, 
namely, the Paticcasamnppãda, the four Patisambhidã-nãnas, the six Asãdhãrana-nãnas, 


15. Conception in four ways: Four yonis, four ways of being born, namely, andạịa (oviparous); 
jalãbuja (viviparous); sansedaịa (moisture-sprung); opapatika (spontaneous). (P.E.D) 

16. One hundred and eight íorms of craving: craving ( taụhă ), is the chieí root of suííering and is the 
cause of ever continuing cycle of rebirths. It is synonymous with greed ( lobha or rãgà). 
Basically, it is of three aspects; sensual craving, ( kãma-tanhă) ; craving for rebứth, especially in 
higher realms, ( bhava-tanhã ); craving for annihilation (of self), ( vibhava-tanhă ). Corresponding 
to the six sense objects, each of these aspects of taụhã multiplies into six íorms of craving, viz. 
craving for visible objects, for sounds, odours, tastes, bodily impressions, mental impressions 
(rũpa-tanhã, sadda-tanhă, gandha-tanhã , rasa-tanhã , photthabbha-tanhã , dhamma-tanhà), thus 
totalling eighteen íorms of craving. Again, taking into consideration three periods of time, as 
present, past and íuture, which apply to each of these eighteen íorms of tanhã , one can 
distinguish fifty four diííerent íorms of craving. Finally, these fifty-four íorms of craving can 
arise in the mind continuum of one's own or of others; thus one hundred and eight íorms of 
craving are enumerable in all. 
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the Dasa-bcila-nãnas, the Cuddasa-buddha-nãna , the eighteen Avenika-gimas, and the four 
Vesărajja-nãnas, will be described neither too brietly nor too elaborately in the Chapter on 
the Dhamma Jewel, Dhamma-ratana.) 
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chapter 8 

THE BUDDHA'S STAY AT THE SEVEN PLACES 


(1) The Week on The Throne (Pallanka Sattaha). 

A fter attaining Buddhahood in this way, as the first waning day of the month of Vesãkha 
newly broke, the Buddha breathed forth a solemn utterance of joy (udãna ), and while 
sitting cross-legged on the Aparqịita Throne, He conceived an idea thus: 

“In order to win this Aparậịita Throne, I have moved from one birth to another 
over the period of four asarikhyeyyas and a hundred thousand aeons, íulíilling the 
Ten Perfections several times in a unique manner. For four asarikhyeyyas and a 
hundred thousand aeons, in order to possess this Aparãjita Throne, many a time 
have I cut off and given away my ornamented head; many a time have I taken out 
and given away my two eyes and my heart; many a time have I given away my son 
such as Jãli, my daughter such as Kanhajina and wife such as Maddĩ to those who 
asked for them as slaves. This is the Throne on which I have completely overcome 
the fivefold Mara. It is also a highly auspicious and glorious Seat. While remaining 
on this Seat, all my wishes, including the one to become a Buddha, have been 
íulíilled. I will not get up yet from this Throne which I owe so much.” 

Thus the Buddha spent seven days on the Throne engaging in the fourth jhãna that led up 
to the Fruition of Arahantship, the attainments of which numbering more than a hundred 
thousand crores. 

Engaging thus in the jhãna for the whole íirst vvaning day of the month of Vesãkha, the 
Buddha enjoyed the bliss of emancipation, vimutti (Bliss of arahantship). During the íirst 
watch of the night of the íirst waning Vesãkha moon, He contemplated the Doctrine of 
Paticcasamuppãda (Dependent Origination) thus: “Avijjã paccaya sankhãra — Because of 
ignorance (avijjă), three kinds of mental íormations ( sankhãras), namely, wholesome 
mental íormations ( punnãbhi-sankhãra ), unwholesome mental íormations ( apunnãbhi- 
sankhãrà) and static mental íormations ( anaiyabhi-sankhăra ) arise.” Beginning in this way, 
the Buddha went on contemplating in forward order the process in which the round of 
suííering arose. Again He contemplated: “ avijjãya tv'eva asesavirãganirodho sankhãm 
nirodho - Because of the complete cessation of ignorance by not arising through the Path 
of arahantship, the three kinds of mental íormations, namely, wholesome, unwholesome 
and static íormations cease (by not arising).” Beginning thus, the Buddha went on 
contemplating in backvvard order the process in which the round of suííering ceased. 

(Here it should be particularly noted that, though the Buddha had clearly 
understood all the Doctrines, He contemplated only the Doctrine of 
Paticcasamappãda both in forward and backvvard orders because, when He took up 
Insight Meditation, He did so by initially reílecting on this Doctrine and also 
because this Doctrine is very subtle, deep and hard to discern.) 

When the Buddha repeatedly reílected on this Doctrine in both forward and backward 
orders, He understood more and more, clearer and clearer, the process of the arising of 
suííering in sarhsãra in forward order that, on account of the causes, such as ignorance, 
etc., there arose incessantly the eííects, such as mental íormation, etc. In like manner, the 
Buddha also understood the process of the cessation of samsăric suííering in backward 
order that, on account of the causes, such as the cessation of ignorance, etc., (by not 
arising), there ceased the eííects which were the cessation of mental íormation, etc., (by 
not arising). This led to the continuous appearance in the Buddha of a series of such mental 
impulsions as Mahã-kriyã somanassasalmgata nãnasampayutta asankhcirika javana 
preceded by joyful satisíaction, pĩti, in the heart. 

When a vessel is íilled with butter or oil up to its brim, the surplus will overflow; 
similarly, when the vessel of the Buddha's heart was íilled with the oil of rapture preceded 
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by the increasingly distinct knowledge of the Doctrine, the Buddha uttered an udăna verse 
as thought it overflowed His heart: 

Yadã have pãtubhavanti dhamma 
ãtãpino jhãyato brăhmanassa 
Athassa kankhã vapayanti scibba 
Yato pậịanãti sahetudhammarh. 

When the thirty-two Constituents of Enlightenment ( Bodhi-pakkhiya - 
dhammãs) appeared vividly in the mental continuum of an arahat, who has 
rid himselí' of all that is evil, who is endovved with right exertion to heat up 
one thousand five hundred deíilements, whose meditation is steadíast and 
keen to the extent of reaching the Path of Appanã-jhãna, by reHecting on the 
characteristics of impermanence, unsatisíactoriness and non-substantiality of 
various samatha objects such as breathing-out and breathing-in and of both 
material and mental aggregates; then on account of the vivid appearance of 
the thirty-two Constituents of Enlightenment, He thoroughly knows the 
aggregate of suííering comprising ignorance, etc., as the causes, and mental 
íbrmations, etc., as the eííects. On discerning clearly this Doctrine of 
Paticcasamuppãda, all the doubts regarding the Doctrines or all the sixteen 
doubts regarding mind and matter, that would occur in the three phases of 
time (past, present and íuture) owing to the ignorance of the Doctrine of 
Paticcasamuppãda, disappear in the mental contmuum of that arahat just as 
dewdrops vanish with the onset of sun heat. 

In the middle watch of night, the Buddha contemplated the Doctrine of 
Paticcasamuppãda repeatedly in forward and backvvard orders throughout the watch. When 
He was contemplating, His knowledge of Nibbãna, the cessation of the cause, became 
clearer and clearer. This led to the continuous appearance in the Buddha of a series of such 
mental impulsion as Mahã-kriyã somcinassa-sahagata nãna-sampayutta asaúkhãrika javana 
preceded by wisdom and rapture. Since He was unable to control that rapture, again He 
uttered another udãnci on account of that rapture preceded by wisdom as though the rapture 
spilled: 

Yadã have pãtubhavanti dhamma 
ãtãpino jhayato brãhmanassa. 

Ảthassa kankhã vapayanti sabha 
yato khayarh paccayãnam avedi. 

When the thirty-two Constituents of Enlightenment appeared vividly in the 
mental continuum of an arahat, who has rid himselí' of all that is evil, who is 
endowed with right exertion to heat up one thousand five hundred 
deíilements, whose meditation is steađíast and keen to the extent of reaching 
the Path of Appanã-jhãna, by reHecting on the characteristics of 
impermanence, unsatisíactoriness and non-substantiality of various samatha 
objects such as breathing-out and breathing-in and of both material and 
mental aggregates; then, on account of this vivid appearance of the thirty-two 
Constituents of Enlightenment, He penetrated the unconditioned Nibbãna, the 
cessation of all the causes such as ignorance, etc. On discerning clearly the 
unconditioned ultimate Nibbãna called the cessation of causes 
(paccayakkhayà), all the doubts, that would occur owing to ignorance of 
Nibbãna, disappear in the mental continuum of that arahat, just as dewdrops 
vanish with the onset of sun heat. 

In the last watch of the night, the Buddha contemplated the Doctrine of 
Paticcasamuppãda repeatedly in forward and backward orders throughout the watch. When 
He was thus contemplating, His knowledge of the noble Path that sees thoroughly the 
incessant going round and cessation of the cycle of suííering became clearer and clearer. 
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This led to the continuous appearance in the Buddha of a series of such mental impulsions 
as Mahã-kriyã somcinassa-sahagata nãna-sampayutta asaúkhãrika javana preceded by 
wisdom and rapture. Since He was unable to contain that rapture, still again He uttered a 
third udãna on account of that rapture preceded by wisdom, as though the rapture spilled: 

Yadã have pătubhavanti dhammã 
atãpino jhãyato brãhmanassa 
vidhũpayam titthati mãrasenãrh 
sũriyo va obhãsayariì antalikkharh. 

When the thirty-two Constituents of Enlightenment appeared vividly in the 
mental continuum of an arahat, who has rid himself of all that is evil, who is 
endowed with right exertion to heat up one thousand five hundred 
deíilements, whose meditation is steadíast and keen to the extent of reaching 
the Path of Appanã-jhãna , by retlecting on the characteristics of 
impermanence, unsatisíactoriness and non-substantiality of various samatha 
objects such as breathing-out and breathing-in and of both material and 
mental aggregates; then, just as the sun that rises and stands on the top of 
Mount Yugandhara, illuminating the whole vault of heaven with its own 
light, even so (that arahat by means of the thirty-two Constituents of 
Enlightenment) crushes the ten Mãra armies, such as sensuality, etc., and 
remains in the brilliance of the torch of His wisdom resembling the sun. 

(In the Udãna Pãli, it is stated that during the íirst watch of the night, the Doctrine of 
Paticcasamuppãda was retlected in forward order; during the middle watch, it was 
reílected in backvvard order and during the last watch, it was reílected in both forward 
and backvvard orders. This statement reíers to the Buddha’s reHection on the seventh 
night that completed His week-long stay on the Throne.) 

Aíter reílecting on the Doctrine of Paticcasamuppãda in forward and backvvard orders 
throughout the three watches of the night of the íirst waxing moon of Vesãkha, the Buddha 
uttered the aíoresaid three verses of Udãna; on the second, third, íourth, fifth, sixth and 
seventh days too, He remained on that Aparãjita Throne, enjoying the bliss of arahantship. 

(2) The Week of The Gaze (Animisa Sattãha) 

(The seven days during which the Buddha was gazing steadíastly at the Mahãbodhi 
tree and the Aparặịita Throne without closing His eyes are known as Animisa 
sattãha.) 

Aíter attainment of Buddhahood and enjoyment of the bliss of arahantship (without 
changing His cross-legged position throughout the whole sitting), the Buddha remained on 
the Aparãjita Throne for seven days. In the mental continuum of some ordinary devas and 
Brahmãs (other than those aríya devas and Brahmãs who knew the attributes of the 
Buddha, partially because they had the experience of attaining the Path and Fruition in the 
time of íormer Buddhas) there arose doubts as they wondered: “The Buddha has not yet got 
up from the Throne even up till now. Apart from the attributes He has already had, are 
there still other attributes that would enable Him to attain Buddhahood?” 

Then on the eighth day (the eighth vvaning moon), the Buddha got up from His enjoyment 
of the arahantship. Knowing about the doubts of the devas and Brahmãs, He rose up to the 
sky and períormed the Twin Miracle of water and fire in order to eradicate their doubts. 
(The Twin Miracles displayed here at the Mahãbodhi tree, at the congregation of His 
relatives in the City of Kapilavatthu and at the gathering formed because of the heretic 
Pathikaputta in the City of Vesãlĩ, were the same as that períbrmed near the mango tree of 
Kandamba. The detailed description of the last will be described later.) 

Having removed the doubts entertained by the devas and Brahmãs by períbrming the 
Twin Miracle of water and fire, the Buddha descended from the sky and stood erect like a 
golden-post on the spot to the easterly north (north-east) of the Aparãjita Throne, 
pondering: “I have indeed attained Omniscience on this Throne of Aparãjita.” He spent 


336 



Chapter 8 

seven days without closing His eyes but gazing at the Throne and the Mahãbodhi tree 
where He had attained ‘ arahatta-magga-nãna and sabbannntã-nãna ’ as a result of the 
Períections fulfilled by Him throughout the period of four asankhyeyyas and a hundred 
thousand aeons. That spot is known as Animisa Cetĩya. 

(3) The Week on The Walk (Cankama Sattãha) 

On the third week, the Buddha spent seven days vvalking up and down on the jewel walk, 
created by devas and Brahmãs and stretching from east to west between the Aparặịita 
Throne and the Cetĩya of the Gaze, while at the same time He was reílecting on the 
Dhamma and getting absorbed in phaìa-samãpatti, meditating on the Fruition Attainment. 
That place is called Ratana-cankama Cetĩya. 

(4) The Week at The Golden House (Ratanãghara Sattãha) 

On the íourth week, the Buddha retlected on the supreme doctrine of the Abhidhamma 
while staying cross-legged in the Golden House ( Ratanãghara ), created by devas and 
Brahmãs, at the corner to the north-west of the Mahãbodhi tree. 

According to the Jinãlankãra Tĩkã, when the Buddha sat cross-legged in the Golden 
House and reílected on the Dhamma, as well as surveying the beings worthy of teaching, 
He discerned períectly the course of practice composed of sĩỉa, samãdhi and pannă. These 
beings of devas, humans and Brahmãs-world would attain the noble State of the Path, 
Fruition and Nibbãna by establishing themselves in morality through sĩla, by concentrating 
their minds through samãdhỉ and by putting efforts in their attempt at Insight through 
paiĩnã. Thereíore the Buddha reílected first on Vinaya Pitaka which teaches sTÌa, then on 
the Sutta Pitaka which teaches samãdhi and lastly on the Abhidhamma Pitaka which teaches 
pannã. 

When He retlected on the Abhidhamma Pitaka, He tackled íirst the lower (six) treaties of 
Dhammasãngani Vibhariga, Dhãtnkathã, Puggala Pannatti, Kathã Vattliu and Yamaha, there 
occurred no radiance of His six rays then because His Omniscience was comparatively vast 
and the doctrinal methods (in those treatises) were comparatively limited. The rays simply 
could not get activated yet. But, when He contemplated the seventh treatise of all- 
embracing Patthãna with an unlimited number of methods (i anantanaya samanta), His 
Omniscience íound the opportunity to display its extensive brilliance (just as the giant fish, 
Timingala, which was one thousand yojana in size, had a chance to play about in the great 
ocean). 

As the Buddha applied His mind to the most subtle and proíound points in the all- 
embracing Patthãna with an unlimited number of methods, there arose in His mental 
continuum great rapture. Because of this rapture, His blood became clearer; because of the 
clearer blood, His skin became cleaner; because of the cleaner skin, the rays of the size of 
a house or a mountain came out from the íront part of His body and spread, shooting 
through the countless world-system in the east, just like Chaddanta, the king of elephants, 
flew across the sky. 

In the same way, the rays appeared from the rear part of the Buddha and rushed to the 
countless world-systems in the west; the rays appeared from the Buddha’s right side and 
rushed to the countless world-systems in the South; the rays appeared from the left side and 
rushed to the countless world-systems in the north; and from the soles of the feet carne out 
the coral-coloured rays, plunging into the space below aíter penetrating the mass of earth, 
the mass of water, and the mass of air, just as a sapphire studded Chain was made to turn 
round and round; balls of blue rays arose one aíter another from His head, reaching the 
space above, after passing through the six deva-abodes and twenty Brahmã abodes of 
Kãmãvacara planes. At that time, the countless beings in the countless world-systems shone 
with golden colour. 

N.B. The rays emanating from the body of the Buddha, on the day He 
contemplated the Doctrine of Patthãna, are still moving towards the countless 
world-systems even today as continuous Chain of temperature-conditioned 
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matter (utụịarũpa). 

Verses eulogizing The Six Rays (Chabbana-ramsi Buddha Vandana) 

In this connection, the verses eulogizing the six rays of the Buddha and their translations 
done by Mahãvisuddhãrãma Sayadaw will be reproduced here for the beneíit of those 
seeking knowledge (sutakãmĩ). 

(1) Sãttasattãhamajjhambi, 
nãtho yo sattã sammasi, 
patvã samantapatịhãnarh 
okãsarh labhate tadã 

The noble Buddha, Lord of the three types of beings, reílected on the seven 
books of Abhidhamma, namely, Dhammasangani, Vibhanga, Dhãtukathã, 
Puggaỉa Pannatti, Kathã-vatthu, Yamaha, and Pattlĩãna while staying in the 
Ratanãghara in the middle of the seven weeks or during the middle seven 
days of the forty-nine days of Pallanka-sattãha, Animisa-sattãha, Cankama- 
sattãlm, Ratanãglìara-sattãha, Ạịapãla-sattãha, Mucalinda-sattãha and 
Rậịãyatana-sattãha. He reílected by means of His Omniscience that is 
incomparably deep, subtle and powerful owing to the variety of glorious 
Períections which were íulíilled aeons after aeons. Then by applying His 
wisdom, He reached the all-embracing Patthãna which, with its various new 
methods, is even larger and deeper than the ocean which is eighty-four 
thousand yoịanas in size and surrounded by the range of rocky mountains. 

Having reached the Patthãna thus, His Omniscience, that is incomparably 
deep, subtle and powerful owing to the variety of glorious Períections, which 
were íulíilled aeons aíter aeons, has an opportunity to display its brilliance. 

(2) Yợịanãnam satãyãmo 
panca timỉrapingalo 
kiưokãsam samudd'eva 
gambhire labhate yathã. 

To give an illustration for the purpose of comparison; the gigantic fish 
named Timirapihgala, five hundred yoịanas long, gets the chance to swim 
and play, Happing his tail, only in the ocean, eighty thousand yoịanas in 
depth and fringed by mountains. Similarly, the Buddha’s Omniscience, 
uniquely proíound, subtle and powerful owing to the variety of glorious 
Perfections, which were íulíilled through successive aeons, had the occasion 
to display its brilliance. 

(3) Sammasantassa tam 
tadã satthu sarirato 

Tam tam dhãvanti chabbannã 
lohitãdi-pasĩdanã. 

When He had thus the occasion to display, the rays of six colours of blue, 
gold, white, red, pink and a massive brightness (of all these assorted colours) 
spread overwhelmingly to all places: left and right, íront and rear, above and 
below, from the Buddha’s body of eighteen cubits height, because of the 
clear and shining State of His blood, etc., while reHecting on the Doctrine of 
Patthãna which was (subtle) like atomic particles. He is the Teacher who 
poured out His words of advice from His cheeríul, golden heart to those of 
the three worlds of devas, humans and Brahmas. 

(4) Nĩlãyo nĩlatthãnehi 
pitodãtã ca lohitã 
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tamhă tamlĩã tu maặịetthã 

nikkh am im su pablì assarã. 

From the blue parts (of the Buddha’s physical body), such as the hair and the 
pupil of the eye, emanated blue rays about the size of a house or a mountain. 
Shinning brightly, the rays, that were somewhat greyish, somewhat bluish 
and somewhat greenish like butterfly-peas, blue lotus and blue collyrium, 
making the whole sky and the earth blue, or like blue fans of rubies and 
cloths that were swinging gently and smoothly, have been spreading since the 
day the Buddha reílected on the Patthãna up till now, this evening. 

From the yellow and golden parts of the Buddha’s person such as the skin, 
emanated the yellow and golden rays about the size of a house or a 
mountain. Shinning brightly, the rays, that covered the ten directions, making 
them all yellow like cloths of a gold sprinkled with the liquid of gold and 
spread out and placed in the the vicinity or like powders of saííron and 
realgar and (golden) kanikara flowers íilling up the sky, ha ve been spreading 
since the day the Buddha retlected on the Patthãna up till now, this evening. 

From the white parts of His body, such as the bones, the teeth and the white 
portions of the eyes, emanated the white rays about the size of a house or a 
mountain. Shinning brightly, the rays, that are like the stream of milk poured 
around from a silver jar, or like a silver canopy completely coveting the sky, 
or like silver fans svvinging gently and smoothly from the high clouds in the 
sky, or like silvery jasmine, maghya, white lotus, sumana and muggara 
mixed together, have been spreading since the day the Buddha retlected on 
the Patthãna up till now, this evening. 

From the red parts of His body, such as the eyes, the ílesh and the blood, 
emanated the red rays about the size of a house or a mountain. Shinning 
brightly, the red rays, that are like the powder of red-lead, molten lac, shoe- 
flower (China rose), the flower of Pentapetes phoenicea ( BandhụịTvaka 
puppha), the flower of the Indian coral tree ( parịịata ), making the suríace of 
land and water and the whole sky red, have been spreading since the day the 
Buddha reílected on the Patthãna up till now, this evening. 

Besides, from the various unascertainable spots of the Buddha’s body 
emanated the rays of light and dark colours (maiyettha ) resulting from a 
mixture of black, red and blue and the rays of sparkling, ílaming and 
glittering hues ( pabhassara ) about the size of a house or a mountain. 
Shinning brightly, the rays, like the lighting in the sky during the month of 
Vesãkha or like the skin of playíul insects, or sparks of a blazing fire, have 
been spreading since the day the Buddha reAected on the Patthãna up till 
now, this evening. 


(5) Evarh chabbannaramsiyo 
etã yãvajjavãsarã 
sablĩã disã vidhãvanti 
pabhã nassanti tatthikã. 

Thus the six rays of blue, gold, white, red, darkish and glittering colours 
shined in the directions of all ten quarters at a time when the Buddha’s 
Teaching still shines íorth. The rays of the body and the glory of those devas 
and Brahmas, that happened to be at kappa-rukkhas or wish-fulfilling trees, 
gardens and mansions which were along the course of the Buddha's six rays 
and which could illuminate the entire ten thousand world-systems, only by 
means of their ten íingers, disappeared as they were not capable of 
outshining the rays from the Buddha. 
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(6) Iti chabbannaramsittã 
angiraso ti nãmaso 
loke patthatagunarìi tam 
vande Buddham namassiyarh. 

To the Buddha, Lord of the world, who has earned the name Angirasa 
because He has possessed the rays of six colours in the aíoresaid manner, 
who is endowed with the good reputation spreading throughout the three 
worlds, who is worthy of honour done to Him by the whole world, who 
knows the four Noble Truths thoroughly as though they were put on the palm 
of His hands, like a lively ruby, the so-called ‘I’, whose body is íound, on 
contemplation, to be composed of thirty-two portions of dirty, disgusting 
nature, pay homage repeatedly in full íaith with my head bowing, recalling 
the time when the Lord was still alive. 

The Patthãna teaching is full of an unlimited number of methods, like the sky; it is 
extensive, like the mass of the earth; it is deep, like the mass of water in the ocean. And yet 
its survey by the Buddha was completed within seven days because Omniscience is vast but 
quick in its application. The place where the Buddha contemplated the Dhamma-Jewel for 
seven days carne to be known as Ratana-ghara-cetiya. 

(5) The Week at Ajapãla Banyan Tree 

Aíter spending the four weeks (twenty-eight days) near the Mahãbodhi tree and on the 
fifth week, the Buddha proceeded to the foot of Ajapãla banyan tree, situated to the east of 
the Mahãbodhi tree and stayed for seven full days at the foot of this tree retlecting on the 
Dhamma and absorbed in phaìa-samãpatti. (The banyan tree was called Ajapãìa because it 
was there that goatherds gathered together. Ajapãta nigrodha, the banyan tree under the 
shade of which goatherds took shelter.) 

At that time, a brahmin of unknown clan and name, one seemingly violent and haughty 
by nature, approached the Buddha and had a pleasant and joyful conversation with Him. 
Having íinished the pleasant and joyful conversation, worthy of life-long remembrance, the 
(haughty) brahmin stood at a suitable place and asked the Buddha: 

“Venerable Gotama, what virtues make a true Brãhmana in this world? What does it take 
to become a Noble One?” 

Here, the haughty brahmin would not penetrate the four Truths even if the Buddha made 
him a listener and taught him. True, those who heard the Buddha's utterance of Dhamma 
verses prior to His teaching of the Dhammacakka sermon would get beneíit only as 
impression on the mind, like the taking of reíuges by the merchant brothers, Tapussa and 
Bhallika, who would never realize the Path and Fruition through the penetration of the four 
Truths. Such is a dhammatã, natural thing (Sãrattha Dĩpanl Tikã). Since the haughty 
brahmin could not absorb the Dhamma (not being a person capable of discerning the four 
Truths), the Buddha did not make him listener of His Dhamma. But being aware of the 
meaning of the brahmin's question, the Buddha breathed íorth this udăna verse: 

Yo brahmano bãhitapãpadhammo 
nihunhutnko nikkasãvo yatatto 
vedantagũ vusitabrahmacariyo 
dhammena so brahmavãdarh vadeyya 
yassdssadã n'athi kuhinci loke. 

An arahat, called a Brahmin, is he who has rid himselí of all that is evil. He 
is free from violence and haughtiness; he is free from the stains of 
deíilements; he is intent on developing meditation, or he has the heart 
restrained with morality; or he has reached Nibbãna, the true cessation of 
mental íormations by realising it through the íouríold Magga-nãna ; or he has 
reached the stage of arahatta-phala, the climax of the íouríold Magga-nãna. 
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He has accomplished the noble practice of the Path which leads to Nibbãna. 

In this world, where things rise and fall, there is absolutely nothing of the 
five evil things of prominence ( ussada ) in any of his sense object, namely, 
prominence of passion (rag'ussada), prominence of hate ( dos'ussada ), 
prominence of delusion ịmoh 'ussada), prominence of conceit ( mãriussada ) 
and prominence of (wrong) view (ditth'ussada). That arahat, who is called a 
brãhmana, should fearlessly declare, properly and correctly: “I am indeed a 
true brăhmana ?” 

(What is meant here is this: A brãhmana is one who is endovved with seven virtues, 
namely, (1) riddance of evils; (2) thereíore íreedom from violence and haughtiness; (3) 
freedom from stains of deíilements; (4) restraint of heart through morality; (5) realừation 
of Nibbãna; (6) completion of the noble practice of the Path thereby; and (7) non- 
occurrence of the five evils of prominence (ussada). 

Mãra's Concession of Defeat 

Mãra had been following the Buddha for seven years to get a chance of íinding íault with 

Him, but had not come across the slightest opportunity to do so. He thereíore approached 

the Buddha who was thus remaining at the foot of Ajapãla banyan tree and said in verse: 

“O Ascetic Gotama, are you brooding over here in this íorest because you are 
overwhelmed by grieí? Have you incurred loss of property worth hundreds and 
thousands? Or, are you brooding over here because you want to have property 
worth hundreds and thousands? Or, are you brooding over here, in this íorest, 
because you have committed a serious wrong deed in a village or a town and do 
not dare to face others? Why do you not make íriends with the people? You have 
absolutely no íriendship with anybody!” 

Buddha: 

“O Mara, I have uprooted and destroyed all the cause of grieí. I have not even an 
iota of evil. Being completely free from worry, I remain absorbed in two jhănas. I 
have cut off desire for existence ( bhava-tanhấ ). I have no attachment whatever. I 
remain blissíully in the two íorms of jhãna. (Contrary to what you think, I am not 
brooding over here because of grieí over loss of property, or on account of my 
greed for it.)” 

Mara: 

“O Ascetic Gotama, in this world, some men and some recluses are attached to 
their utility objects, such as gold and silver, etc., and their requisites, such as robes, 
etc., saying: ‘This is mine.’ If your mind is attached, like these men, these recluses, 
to that gold and silver, etc., and to that robe, etc., you will never escape from my 
domain of three existences.” 

Buddha: 

“O Mara, I have no attachment at all to the utility objects, such as gold, silver, etc., 
nor to the requisites, such as robes, etc., saying: ‘This is mine.’ Unlike others, I am 
not the one who says: ‘This is mine.’ o Mara, take Me as such a one! Since I have 
abandoned the three existences, you will never see my path in your domains, such 
as the three existences ( bhavas ), the four ways of rebirth ( yonis ), the five courses 
(gatis ), the seven consciousness States (vinnãna-thitis), and the nine abodes of 
sentient beings.” 

Mara: 

“O Ascetic Gotama, if you know the good secure path leading to Nibbãna, go 
alone. Why do you want to teach others and convert them?” 
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Buddha: 

“O Mãra, (however much you try to hinder Me) I shall keep on teaching them the 
correct noble Path leading to Nibbãna, if I am asked about the good Path and 
Nibbãna, which is free from death, by devas, humans and Brahmãs, who are 
desirous of reaching Nibbãna, the other shore of existence.” 

When thus said, Mãra, being at his wit’s end, like a crab whose thumb had been broken 
by village children, uttered the two following verses (to concede his deíeat): 

Medãvannan ca păsãnarh, vậyaso anuparrigã 
apettha mudurh vindema, api assãdanã siyã. 

Aladdha tattha assãdarh. vãyasetto apakkame 
kãko'va selamasajja nibbijjãpema Gotama. 


“Buddha, Gotama by name, a descendent of the great elected Monarch 
(MahãsammataỴ. (A simile goes that) a starving íoolish crow jumped about 
in the eight directions, encircling a stone that has the semblance of a lump of 
fat and tearing it apart by piercing with its beak, for he thought that be would 
get a soft piece of fat together with some flesh out of it and that its taste 
would be really delicious and pervading his whole body. 

“Failing to get the delicious taste from that stone, the foolish crow left it. 

Like that íoolish crow, having íailed to relish the slightest taste, though it had 
tried to tear apart the stone resembling a lump of fat, departed from it, we 
give up, íeeling sad and despondent almost to the point of heart break, being 
unable to accomplish anything desired after annoying, offending and 
deterring you, Lord.” 

The Daughters of Mãra came to entice The Buddha 

Thereaíter Mãra mused thus: “Though I have all along followed the Buddha to find íault 
with Him, yet I could not find even a slightest amount of wrongdoing which is worthy of 
blame. Now, this Prince Siddhattha has escaped from my domain of three worlds.” Thus he 
brooded and was so dejected that he sat, squatting alone on the main road not far from the 
Buddha and scratched sixteen lines on the ground pondering over sixteen events. The 
sixteen lines meant: 

(1) “Unlike this Prince Siddhattha, I have not íulíilled the Períection of Generosity in 
my íormer existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mãra drew the íirst line. 

(2) “Unlike this Prince Siddhattha, I have not íulíilled the Perfection of Morality in my 
íormer existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mãra drew the second line. 

(3) “Unlike this Prince Siddhattha, I have not íulíilled the Períection of Renunciation in 
my íormer existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mãra drew the third line. 

(4) “Unlike this Prince Siddhattha, I have not íulíilled the Períection of Wisdom in my 
íormer existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mãra drew the íourth line. 

(5) “Unlike this Prince Siddhattha, I have not fulfilled the Perfection of Energy in my 
former existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mãra drew the fifth line. 

(6) “Unlike this Prince Siddhattha, I have not íulíilled the Períection of Forbearance in 
my íormer existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the sixth line. 
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(7) “Unlike this Prince Siddhattha, I have not fulfilled the Períection of Truthíulness in 
my íormer existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the seventh line. 

(8) “Unlike this Prince Siddhattha, I have not íulíilled the Períection of Resolution in my 
íormer existences. On this account, I cannot be the equal of the Prince.” With this 
thought Mara drew the eighth line. 

(9) “Unlike this Prince Siddhattha, I have not íulíilled the Períection of Loving-kindness 
in my íormer existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the ninth line. 

(10) “Unlike this Prince Siddhattha, 1 have not fulfilled the Períection of Equanimity in 
my íormer existences. On this account, I cannot be the equal of the Prince.” With 
this thought Mara drew the tenth line. 

(11) “Unlike this Prince Siddhattha, I have not fulfilled the Ten Períections in my íormer 
existences to acquire the knowledge of thoughts and intentions of others (indriya- 
paropariyatti-nãna) which is not common to many. On this account, 1 cannot be the 
equal of the Prince.” With this thought Mãra drew the eleventh line. 

(12) “Unlike this Prince Siddhattha, I have not íulíilled the Ten Períections in my íormer 
existences to acquire the knowledge of inclinations and disposition of others 
(ãsayãnusaya-nana) which is not common to many. On this account, 1 cannot be the 
equal of the Prince.” With this thought Mãra drew the twelfth line. 

(13) “Unlike this Prince Siddhattha, I have not íulíilled the Ten Períections in my lornier 
existences to acquire the knowledge of the attainment of great compassion ( mahã- 
karunã-samãpatti-nãna) which is not common to many. On this account, 1 cannot be 
the equal of the Prince.” With this thought Mira drew the thirteenth line. 

(14) “Unlike this Prince Siddhattha, I have not íulíilled the Ten Períections in my íormer 
existences to acquire the knowledge of the períormance of the Twin Miracle 
(yamaka-pãtihãriya-nãna) which is not common to many. On this account, I cannot 
be the equal of the Prince.” With this thought Mãra drew the fourteenth line. 

(15) “Unlike this Prince Siddhattha, I have not íulíilled the Ten Períections in my íormer 
existences to acquire the knowledge of unobstruction (anãvarana-nãna) which is not 
common to many. On this account, I cannot be the equal of the Prince.” With this 
thought Mãra drew the fifteenth line. 

(16) “Unlike this Prince Siddhattha, I have not íulíilled the Ten Períections in my lornier 
existences to acquire Omniscience (sabbannutã-nãna) which is not common to many. 
On this account, 1 cannot be the equal of the Prince.” With this thought Mãra drew 
the sixteenth line. 

At that time, Mãra's three daughters, Tanhã, Arati and Ragã, looked around, thinking: 
“We have not seen our íather (Mãra). Where is he now?” and they saw him brooding, 
squatting and scratching lines on the ground. So they approached him quickly and asked: 
“Father, why do you look so sad and dejected?” “Dear daughters,” replied Mãra, “this 
Ascetic Gotama has escaped my domain of three worlds. Though I have been shadowing 
Him for this period of seven years to find íaults with Him, yet I could not find the least 
chance to blame Him for His wrong. Thereíore, I am so sad and dejected.” “Father, please 
do not get worried at all. We shall entice this Ascetic Gotama and bring Him to your 
presence,” promised the three daughters. 

Then Mãra said: “Dear daughters, nobody in the world is able to entice this Ascetic 
Gotama. He is well established in His unshaken íaith.” “Father, we are womenfolk. We 
shall get him bound in the snares etc., of passion and bring him to you quickly. Please do 
not get disappointed and worried.” Saying thus, the three íemale deities approached the 
Buddha and said to Him enticingly: “Venerable Recluse, permit us to attend on you, sitting 
respectíully at your feet and satisíying all your needs.” The Buddha, however, ignored 
them, and remained enjoying the bliss of Nibbãna, absorbed in phala-samãpatti without 
opening His eyes. 
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The three daughters of Mara discussed among themselves: “Meníolk have different 
tastes. Some love young and tender íemales, others like women in the first phase of life. 
Still others preíer those of the middle phase. So let us assume various ages and allure this 
Recluse.” Accordingly, each of them created one hundred ladies (1) under the guise of 
young women, (2) under the guise of prenatal ladies, (3) under the guise of those having 
given birth but once, (4) under the guise of those having given birth twice, (5) under the 
guise of middle-aged women, and (6) under the guise of well grown-up ladies; each and 
every one of them was made beautiíul. Then they approached the Buddha six times and 
said alluringly as beíore: “Venerable Recluse, permit us to attend on you, sitting 
respectíully at your feet and satisíying all your needs.” As on the previous occasion, the 
Buddha ignored them and remained enjoying the bliss of Nibbãna, absorbed in phaìa- 
samãpattỉ without opening His eyes. 

Thereaíter the Buddha said: “Go away, deities. What beneíit did you try to tempt Me like 
this? Such a thing should be done to those who are not free yet from passion (rãga). hate 
(dosa) and delusion ( moha ). As for Me, I have absolutely done away with passion; I have 
absolutely done away with hate; I have absolutely done away with delusion.” Then the 
Buddha uttered the following two verses as mentioned in the Dhammapada: 

Yassa jitam nãvạịĩyati 
Jitamassa no yãti kosi ìoke 
tam Buddhaihananta gocararíi 
apadam kena padena nessatha. 

Yassa jălinĩ visattikã 
tanhã natthi kuhin ci netave 
tam Buddhamananta gocararìi 
apadam kena padena nessatha. 

The Buddha, having overcome the deíilements, has nothing to conquer again. 

No deíilement that has been conquered follows the Buddha. That Buddha, 
who has iníinite range of sense perception through all-embracing wisdom, 
who is devoid of such íactor as passion ( rãga ), by which way will you take 
Him away. 

The Buddha is devoid of such íactors as carving (taụhă), which like a net 
would ensnare Him back to any existence, which has the nature of a violent 
poison; or which is particularly able to cling or adhere to things. The 
Buddha, who has an iníinite range of sense perception through all-embracing 
wisdom, who is devoid of such íactors as passion, by which way will you 
take Him away. 

Aíter saying in praise of the Buddha among themselves: “Our íather has told us the truth. 
This Recluse Gotama, being endowed with such attributes as Araharh and Sugata, cannot 
be easily enticed by means of passion,” they returned to their íather. Mãra. 

The Buddha's Intention to live honouring The Dhamma 

While the Buddha was staying during the week at Ajapãla, He pondered: “It is miserable 
indeed to live without showing respects to others (with nobody to respect). Whom should 
be approached and held by Me in high esteem. One who has rid himseir of all deíilements, 
who has removed evils?” Then He continued to ponder thus: “I should live near someone 
who is superior to Me in morality, concentration, wisdom and emancipation so that My 
morality, concentration, wisdom and emancipation which are still incomplete and 
inadequate will become complete and adequate.” Then He made a survey with His 
omniscience to find someone superior to Him in morality, concentration, wisdom and 
emancipation. Seeing no such person in the three worlds, He thought: “It will be good if I 
live paying respects only to the Dhamma that I have penetrated.” 

At that moment, knowing the Buddha’s intention, Sahampati Brahmã arrived instantly in 
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the presence of the Buddha and having put his shawl on his left shoulder and touched the 
ground with his right knee, he raised his íolded hands in adoration and said: “Glorious 
Buddha, what you have thought of is correct. Blessed One, those Buddhas, who appeared in 
the past, lived honouring only the Dhamma. Those Buddhas, who will appear in the íuture, 
will also live honouring only the Dhamma. Glorious Buddha, You, appearing as a present 
Buddha, should live honouring only the Dhamma.” He also added the following three 
verses: 


Ye ca atĩtã Sambuddhã, ye ca Buddhã anãgată, 
yo ce tarahi Sambuddho, bahĩnarh sokanãsano. 

Sabbe saddhammagaruno vihamsu vihãranti ca, 
atho pi viharissanti esã Buddhãna dhammatã. 
tasmã hi attakãmena mahãttarh abhikahkhitã, 
saddhammo gamkãtabbo sarath Buddhãna sãsanam. 

Lord, glorious, there exist those Buddhas who appeared in the past, those 
who will appear in the íuture, and He, who is appearing now, who removes 
or destroys the thorn of worry of many devas, humans and Brahmãs. 

All these Buddhas, of the three phases of time, lived paying respects to the 
Dhamma, are living and will live in the same manner. Such a living with 
respects paid to the Dhamma is a custom of Omniscient Buddhas. 

Thereíore, he, who wishes to gain beneíits and who is desirous of being a 
highly honoured person, should pay respects, day and night, to the Dhamma- 
jewel which is the property of the virtuous, bearing in mind the three aspects 
of the Teaching. 

Aíter uttering these three verses, Sahampati Brahmã saluted the Buddha respectíully, 
circumambulated Him and disappeared from that very place and appeared at his Brahmã 
abode. Then knowing thoroughly that the request made by Sahampati Brahmã was quite 
appropriate for Him, the Buddha lived paying respect only to the Dhamma that He had 
realized. (Later on the Sangha became complete with the four greatness in number 
(mahatta), namely, (1) greatness in number of elders (rattannu-mahatta), (2) greatness in 
number of members of Sangha ( vepulla-mahatta ), (3) greatness in number of teachings 
(brahmacariya-mahatta) and (4) greatness in number of material gains ( ìãbhagga-mahatta ). 
At that time, the Buddha showed respects to the Sangha also. For that reason, when His 
aunt Mahã Pajãpati Gotamĩ oííered Him a pair of cloth meant to be robes, the Buddha said: 
“Dear aunt, give it to the Sangha. Giving the Sangha would mean giving Me as well as the 
Sangha.” Thus the Buddha clearly displayed His respects and adoration to the Sangha.) 

(6) The Week at Mucalinda Lake (Mucalinda Sattãha) 

Aíter spending seven days retlecting on the Dhamma under Ajapãla banyan tree, the 
Buddha left it for the Mucalinda (Barringtonia acutangula) tree, near east of the Mahãbodhi 
tree. There, at the foot of the Mucalinda tree, the Buddha spent seven days sitting cross- 
legged and enjoying the bliss of arahantship. 

At that time, the great untimely rain (the great rain before the rainy season) fell for seven 
days. (Such rain íalls only on two occasions: one, when a Universal Monarch appears and 
the other, when a Buddha appears.) When the great rain fell, a very powerful nãga king, 
Mucalinda, who ruled the nãga abode underneath the lake thought thus: “This great 
unseasonal rain fell as soon as the Buddha took shelter in my abode. It will be good if the 
dwelling place for the Buddha can be íound.” The nãga king was powerful enough to 
create by himselí a big mansion with seven kinds of jewels but he considered that “It will 
not be of great beneíit if I were to create a big mansion of jewels and offered it to the 
Buddha. I shall render my Service to Him by means of my body.” So he assumed a huge 
physical írame and coiled around the Buddha with his body seven times and covered the 
Buddha’s head with his expanded hood so that He could not be harmed by the cold, heat, 
gnats, mosquitoes, flies, etc. 
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(The inside of the coils was as vast as the lower storey of the Lohapasada. It was 
the intention of the nãga king to let the Buddha stay in the four attitudes of lying, 
sitting, standing and walking as He pleased. That was why the nãga king created 
such a vast place with his coils. The Buddha, however, spent seven days in sitting 
position. Inside of the coils, at the centre, was placed a bejewelled throne. Above 
the throne was a canopy from which íragrant íestoons of flowers, exquisite with 
golden stars, were hanging. In the four corners were scented oil lamps which 
lighted brightly. Caskets containing sandalwood were left open in the four 
directions. On the bejewelled throne, at the centre of the coils, sat the Buddha 
enjoying the bliss of the attainment of Fruition ( Mạịịhima Atthakathã). 

In this manner, the Buddha stayed inside the seven coils of Mucalinda, the nãga king, and 
spent seven days enjoying the bliss of arahantship as though He was passing the time in a 
scented chamber of not too narrow a size. When the nãga king looked up very high into the 
sky and saw it was free of clouds and as it was no longer necessary to cover the Buddha 
with his body and hood, he discarded the form of a nãga and assumed the guise of a 
handsome young man standing with his hands clasped in íront of the Buddha. 

Then reílecting and realizing the fact that “To him who enjoys the bliss of Nibbãna 
occurs happiness wherever he sojourns.” the Buddha breathed forth the following two 
solemn verses of ecstasy as He was not able to contain His joy: 

Sukho viveko tutthassa, 
siitadhammassa passato. 

Abyãpajjarh sukharh ìoke, 
pãnabhutesu sarhyamo. 

Sukhã virãgatã loke, 
kãmãnam samatikkamo. 

Asmimãnassa yo vinayo 
etarh ve paramani sukharh. 

Nibbãna, which is a seclusion from the four substrata of rebirth ( upadhis ), is 
bliss. Display of no anger but loving-kindness tovvards devas, humans and 
Brahmãs by him, who is contented with his accomplishment through four 
knowledges of the Path, who has realized the Dhamma by means of his eyes 
of wisdom, or who has penetrated the Dhamma, and who has seen through 
his eyes of wisdom, Nibbãna, which is devoid of the four upadhis and the 
Dhammas that are worth-knowing, is bliss in this world. Development of 
compassion, a practice of Brahmãs, free of violence and cruelty, is bliss. 

The noble Anãgãmi Path, which gives rise to the knowledge of detachment 
from passion, which resists and escapes by eradicating sensual pleasures, is 
bliss in this world. There exists the Fruition of Arahantship that completely 
eliminated the egoistic idea, “I am”. That Fruition of Arahantship is indeed 
the best happiness of all conditioned things. 

(7) The Week at Rặjãyatana Tree (Rãjãyatana Sattãha) 

Aíter spending seven days enjoying the bliss of arahantship at the foot of Mucalinda tree 
and on the seventh week, the Buddha moved from that place to Rặjãyatana tree 
(Buchanania latiíolia) to the South of the Mahãbodhi tree and sat at the foot of that tree 
enjoying the bliss of arahantship for seven days. 

(In this way, Sattasattãha or 7x7 days = 49 days had been completed. During these 
forty-nine days, the Buddha did not do any of the followings: rinsing the mouth, 
washing the face, cleansing the body (discharging the body); bathing, taking meal, 
drinking water, or lying down. He spent the time by entirely enjoying the bliss of 
jhãna and Fruition.) 

When the forty-nine days had completed, on Wednesday, the fifth waxing moon of 
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ÃsãỊhã, while staying at Rặjãtana, Sakka appeared and offered the medicinal fruit of 
myrobalan (Terminalia citrina) as he knew the Buddha’s desire to wash the face and clean 
himselí. The Buddha ate the fruit. As soon as He had eaten the íruit, He answered the call 
of nature. Thereaíter, Sakka gave the tooth-cleaner from the nãga abode, and the water 
from Anotatta lake (for washing the face). The Buddha used the tooth-cleaner, rinsed His 
mouth and vvashed His face with the Anotatta water, and remained sitting under the 
Rãjãyatana tree. 

Tapussa and Bhallika took Double Refuge 

The two merchant brothers, Tapussa and Bhallika, were travelling with five hundred carts 
from their home in Ukkalãjanapada to Majjhimadesa for trading. As they were travelling 
along the main road and approaching near the Rặjãyatana tree, their carts stopped suddenly, 
as if they were stuck in the mud, but the ground was even and free from water. Just while 
they were asking: “What is the cause?” and were discussing between themselves, a male 
deity, who happened to have been closely related to them in the past existence, revealed 
himselí, clearly in his physical form, from up the fork of a tree and said: “Young men, not 
long aíter attaining Buddhahood, the Buddha, absorbed in the bliss of arahantship, is still 
staying at the foot of the Rãjãyatana tree at present, without having taken any food for the 
whole duration of forty-nine days. Young men, adore and honour the Buddha with oííering 
of alms food. This will bring you welfare and happiness for a long time.” 

On hearing this, they became much delighted and considering that “It will take time to 
cook rice”, they went to the Buddha taking with them rice-cakes and balls of honey-food 
which they had brought with them all along. Having approached the Buddha, they 
respectíully paid obeisance to Him, and stayed at a suitable place. “Blessed One, may the 
Blessed One accept our rice-cakes and balls of honey-food. Your acceptance will cause 
welfare and happiness to us for long.” 

Thereupon the Buddha wondered: “My brother-like predecessors had never received alrns 
food with their hands. So, with what shall I now receive these rice-cakes and balls of 
honey-food being offered by these merchant brothers?” (Because the earthen bowl, given 
by Ghatĩkãra Brahmã on His renunciation, had disappeared since the day He received 
Sujãtã's milk-rice). Knowing the thought of the Buddha, the Four Deva Kings of the four 
directions, namely, Dhataratta, ViruỊhaka, Virũpakkha and Kuvera, respectíully handed 
four bowls of blue stone. The Buddha, however, reíused to take them. Again, the Four 
Deva Kings gave the Buddha four bowls of (natural) stones, having the colour of green 
gram (Phaseolus mungo). These four bowls the Buddha accepted. And out of compassion 
and goodvvill towards the Deva Kings, He placed one bowl upon another and resolved thus: 
“Let there be only one bowl.” No sooner had the Buddha resolved thus, the four bowls 
reduced themselves to just one bowl with four rims. 

The Buddha then received the rice-cakes and balls of honey-food with that alms-bowl and 
partook them and then delivered a sermon of appreciation which was suitable to the 
merchant brothers. Then the two brothers took reíuge in the Buddha and the Dhamma (as 
the treasure of the Sangha had not come into existence yet at that time) and thereby becarne 
devotees who had to pronounce only two-word reíuge ( Devãcika-sarana ) with reference to 
the Buddha and the Dhamma, saying: “We take reíuge, sir, in the Blessed One and the 
Dhamma — Ete mayaríì bhante, Bhagavantarn saranarh gacchãma dhamman ca.” (These 
two were the íirst devotees in whom the two-word reíuge was established.) 

Thereaíter, the two merchant brothers made a request saying: “Blessed Buddha, give us 
something, out of compassion to us, for our worship íorever.” The Buddha then rubbed His 
head with the right hand and gave them His hair, conceding to their request. Obtaining the 
hair, the brothers were very much delighted, as if ambrosial waters were poured on them. 
Aíter íinishing their trading, they returned and arrived back at their native town of 
Pukkharavatĩ in the district of Ukkalã where they built a cetiya, enshrining in it the hair- 
relics kept in a gold casket. 



THE GREAT CHRONICLE OF BUDDHAS 


348 



Chapter 9 


chapter 9 

THE BUDDHA REFLECTING DEEPLY ON THE PROFUNDITY OF THE 

DHAMMA 


T hereaíter, on Thursday the sixth waxing moon of ÃsãỊhã, which was 50 days after the 
attainment of Buddhahood on Wednesday the full moon day of Vesãkha, having passed 
the sattasattãha (49 days), the Buddha rose from His Seat under the Rãjãyatana tree, again 
He proceeded to the foot of Ajapãla (Goatherds') banyan tree and remained there, sitting 
cross-legged. Thereupon, the Buddha, in solitary quietude, retlected thus: 

“This Dhamma aggregate, the Four Noble Truths, discerned by Me distinctly with 
sayambhũ-nãna (self-born wisdom) is indeed pmlound (like the mass of water 
sustaining the solid earth from below). It is indeed difficult to see (like a mustard 
seed covered by the great Meru Mountain), it is indeed difficult to know (as 
difficult as hitting directly the tip of an animaĩs tail-hair split into one hundred 
threads with the tip of another such hair-thread). It is indeed peaceíul, it is indeed 
noble. (These two attributes refer to Lokuttara Dhamma, Supramundane things.) It 
is not the Dhamma which is not for the logicians to delve into through vitakka 
(reasoning). (It is the Dhamma to be resorted to and accepted by means of Nãna- 
paiĩnã, Knowledge and Wisdom.) It is indeed subtle; it is the Dhamma which is 
discerned only by the wise of correct practice. All these sentient beings, however, 
find delight in two íorms of attachment, namely, attachment to the five objects of 
sensual pleasure ( kãmãìaya ) and attachment to the enjoyment of the five sensual 
objects (tanhãìya). Those sentient beings, who take delight in these two íorms of 
attachment, are in fact unable to discern this Doctrine of Paticcasamuppãda, the 
relationship of Cause and Effect. It will be even dilTicult for them to discern the 
Dhamma of Nibbãna, which is the extinction of all conditioned things ( sankhãra ), 
the total rejection of all the substrata ( upadhi ), of sensuality ( kãma-upadhi ), of 
aggregates ( khandha-upadhi ); deíilement (kiìesa-itpadhi), and of íormation 
( abhisankhãra-upadhi ), which is the drying up of one hundred and eight kinds of 
craving ( tanhã ); which is the exhaustion of one thousand and five hundred íorms 
of deíilement and passion (kilesa-rãga) and which is the cessation of all suffering. 
Also, if I were to teach the Dhamma of such proíundity, those devas and humans, 
who are of immature íaculties ( indriya ), who are not íully developed yet for 
emancipation, will not see or understand the said Dhamma. To teach the Dhamma 
to such devas and humans will only mean weariness and exhaustion for Me.” 

Moreover, two exceedingly marvellous verses, which had never been heard of beíore, 
appeared distinctly in the mind continuum of the Buddha. They were: 

1. Kicchena me adhigatarii 
haỉarh dãnipakãsiturh; 
rãgadosaparetelĩ i 
ỉĩayríi Dhamma Susambuddho. 

2. Patisotagãmirh nipunam 
gambhiĩram duddasarh anum 
rãgarattã na dakkhanti 
tamokhandhena ãvntã. 

(1) It is not opportune yet to teach devas and humans the Dhamma of the 
Four Noble Truths, which has been achieved by Me, through much effort, 
while developing the Períections ( pãramĩs ). At this very moment, when there 
is only my íeeling of compassion, which is the internal cause ( ajjhattika- 
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nỉdãna) but there is not yet the request by the Brahmã, who respected by the 
world ( ỉoka-garu ), which is the external cause ( băhira-nidăna ). This Dhamma 
of the Four Noble Truths is not easy to know and comprehend clearly by 
those who are overcome by evil iníluence of greed and hate. 

(2) All devas and humans, who being covered by the darkness of ignorance 
(avijjẩ), so much so that they have no eye of vvisdom, crave for sensual 
pleasure ( kãma-răga ), continued existence (bhava-rãga), and íalse doctrine 
( ditthi-răga ), will not be able to see the good Dhamma of the Four Noble 
Truths, which is subtle, profound (like the mass of water sustaining the solid 
earth from below), diííicult to see (like a mustard seed covered by the great 
Meru Mountain), fine as an atom; and which leads to Nibbãna by going 
against the stream of sarhsãra. (This thought is in fact a usual thing, 
dhammatã, which happens to all the Buddhas.) 

The Buddha, who had thus reílected, was inclined not to make an effort to teach the 
Dhamma forthwith, in view of the following three reasons: (1) the minds of sentient beings 
were full of deíilements; (2) the Dhamma was very proíound and (3) the Buddha held the 
Dhamma in high esteem. 

The Buddha’s thought process may be likened to that of a physician who, having given 
treatment to a patient aíílicted with various kinds of illness, would reílect: “In what way 
and with what medicine should this patient be treated for recovery from his illness?” so too 
the Buddha, being aware of all sentient beings aíílicted with various ailments of kilesa on 
the one hand and of the Dhamma being immensely proíound and not easily discernible on 
the other, reílected: “What Dhamma should be taught to these beings and what modus 
operandi should be employed in teaching them.” (It was not that the Buddha had entirely 
given up His intention thus: “I will not at all teach the Dhamma to sentient beings.” For 
details, see the Milindapanha.) 

Another version: There are two causes (nidãnà) for the Buddhas to teach the 
Dhamma: (1) the íeeling of compassion for sentient beings generated in the mind 
continuum of the Buddhas, i.e. the Great Compassion ( Mahã-karună ), which is the 
internal ( ajjhattika ) cause and (2) the act of asking by the world-respected Brahmã 
for the Buddha’s teaching of the Dhamma, i.e. the request by the Brahmã, (Brahmã- 
yãcana) which is the external ( bãhira ) cause. At the time when the Buddha thus 
reílected on the proíundity of the Dhamma and on the abundance of kilesa in 
sentient beings, the mahã-karunã of Buddha, the ajjhattika-nidãna, had already 
arise, but the băhira-nidãna was still lacking as the Brahmã had not made the 
request yet. The Buddha was inclined to teach the Dhamma only when the Brahmã 
had made the request, thereby íulíilling the bãhira-nidãna. 

The teaching of the Dhamma, only when requested by the Brahmã, was a natural 
course of event, dhammatã, for every Buddha. The reason for the teaching the 
Dhamma, only when thus requested by the Brahmã, was this: Outside the Buddha's 
Dispensation (beíore the appearance of the Buddha), those who were considered 
virtuous, whether laymen, wandering ascetics, samanas or brãhmanas, worshipped 
and revered only the Brahmã. This being the case, if the world-respected great 
Brahmã showed reverence to the Buddha by bowing beíore Him, the whole world 
would do likewise, having íaith in the Buddha. For this reason, it was usual for the 
Buddhas to teach the Dhamma only when requested by the Brahmã. Thus only 
when the bãhira-nidãna, the request of the Brahmã, had been made, the Buddha 
would teach the Dhamma. 

The Great Sahampati Brahmấs Request for The Teaching of The Dhamma 

(The great Sahampati Brahmã was a noble Thera by the name of Sahaka, at the time of 
Buddha Kassapa's Dispensation. In that capacity, he attained rũpavacara íirst jhãna and 
when he died without having íallen from the jhãna, he was reborn on the íirst jhãna plane 
of existence and became the Mahã Brahmã with a life span of sixty-four antara-kappas 
which is equal to one asankhyeyya-kappa. He was called Sahampati Brahmã by the 
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Brahmas of the said plane of existence.) 

— Samyutta Atthakathă and Sãrattha Tikă — 
When, thus the mind continuum of the Buddha was such that He was still inclined not to 
exert himselí for teaching the Dhamma, this thought occurred to Sahampati Mahã Brahmã: 
“Nassati vata bho ỉoko! Vimassati vata bho ỉoko! - o íriends, the world is going to perish! 
o íriends, the world is going to perish! The Buddha, who is worthy of special veneration 
by devas and humans because of His fully and truly penetrating knowledge of all the 
Dhammas in the world, is inclined not to exert himselí for teaching the Dhamma!” Then, as 
instantly as a man of great physical and mental strength might stretch out his bent arm or 
bend his outstretched arm, Sahampati Mahã Brahmã vanished from the Brahmã-world 
along with ten thousand fellow Mahã Brahmãs and appeared in front of the Buddha. At that 
time, Sahampati Mahã Brahmã had a scarí (a Brahmã scarí) placed over his left shoulder 
and kneeling with his right knee on the ground (sitting in the way of a Brahmã), he made 
obeisance to the Buddha by raising his clasped hands and addressed Him: 

“Exalted Buddha, may the Buddha kindly teach the Dhamma to all sentient beings, 
devas, humans and Brahmãs. Exalted Buddha of good speech, may the Buddha 
kindly teach the Dhamma to all sentient beings, devas, humans and Brahmãs. There 
are many beings who have just a little dust of deíilement in their eyes of 
knowledge and wisdom. If these beings do not get the chance to listen to the 
Dhamma of the Buddha, they will suffer a great loss by not acquiring the 
extraordinary Dhamma of magga-phaìa which they deserve. Venerable Buddha, 
there will evidently appear those who can comprehend the Dhamma to be taught by 
you.” 

Then again, having addressed the Buddha in plain prose, Sahampati Mahã Brahmã made 
the request also in verse: 

“Glorious Buddha, in the past, be í ore your appearance, there had existed in 
Magadha country the impure, íalse doctrine sponsored by six heretical teachers, 
such as Purãna Kassapa, who were stained by the dirt of deíilements And so, 
kindly open the great doorway of magga for entry into the Deathless Nibbãna 
(which has remained closed since the disappearance of the Buddha Kassapa's 
sãsana). Let all sentient beings listen to the Dhamma of the Four Noble Truths 
discerned by you, who is free from the dust of kiìesa. 

“Noble and wise Buddha, the possessor of the eye of wisdom that is capable of 
seeing all around! As a man of keen eye-sight stands on the top of a rocky hill and 
surveys all the people in the surroundings, so you, Venerable Buddha, being 
already free from sorrows, go up to bejewelled tower of paíĩnã and look at all 
sentient beings, devas, humans and Brahmãs, who have íallen into the abyss of 
sorrows (being oppressed by birth, old age, sickness, death, etc.). 

“Venerable Buddha of great, noble and courageous diligence, who knows only 
victory, but no deíeat, in all battles! Arise! Venerable Buddha, free from the debt 
of sensual desire, who is wont to set free all sentient beings, who are eager to listen 
and follow the Buddha's teaching, from such diíTicult journeys as birth, old age, 
etc. and, like unto a caravan leader, convey them to the saíety of Nibbãna! Kindly 
vvander in the world to proclaim the Dhamma. Glorious Buddha, kindly teach the 
Four Noble Truths to all sentient beings of devas, humans and Brahmãs. Venerable 
Buddha, there will appear those who can discern and understand the Dhamma to be 
taught by you.” 

(The fact that the Brahmã came and made the request to teach the Dhamma 
at the time when the Buddha retlected on the proíundity of the Dhamma and 
on the abundance of kiìesa in sentient beings and was still mentally inclined 
not to exert himselí to teach the Dhamma is a dhammatã for every Buddha. 
Exposition on the thirty Dhammatăs in the Buddhavamsa Atthakathã.) 
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The Budđha surveying The World of Sentient Beings 

When Sahampati Brahmã thus made the request for teaching the Dhamma; the two 
conditions for doing so, namely, bãhira-nidãna and ajj'ihattika-nidãna were fulfilled; and so 
He surveyed the world of sentient beings with the pair of Buddha’s eyes ( Buddha-cakkhus). 
Knowledge of the latent desire or inclmation of beings ( ãsayãnusaya-nãna ) and Knowledge 
of the maturity or otherwise of the sense íaculties (indriya-paropariyatta-nãnà). 

On thus surveying, He saw distinctly diííerent types of beings (comparable to four kinds 
of lotuses): There are, in the pond, blue, red or white lotuses. Of these four kinds of 
lotuses, there are: (1) the kind of lotuses which come into being in the water, grow and 
develop in the water but remain submerged; (2) the kind of lotuses which come into being 
in the water, grow up in the water and stand level with the suríace of the water; (3) the 
kind of lotuses which come into being in the water, grow up in the water and stand aloít, 
above the water and without the water wetting and adhering to them. (Of the said three 
kinds of lotuses, the no. 3 lotuses which stand aloít above the water would bloom forth that 
very day; the no. 2 lotuses which stood level with the suríace of the water would bloom 
íorth the next day; and the no. 1 lotuses which developed but remained submerged would 
bloom íorth on the third day.) Apart from the said three kinds of lotuses, there is the íourth 
kind of lotuses which will neither appear at all above the water nor bloom forth; the lotuses 
of this kind are diseased and will eventually become food for fish and tortoises. Like these 
four kinds of lotuses, there are beings who have little or no dust of kiìesa in their eyes of 
knowledge; beings who have much dust of kilesa in their eyes of knowledge; beings in 
whom the five íaculties of íaith, diligence, mindíulness, concentration and wisdom are 
Sharp and mature; beings in whom the said five íaculties are dull and immature; beings 
whose disposition, such as íaith, etc., are good or are not good; beings who would easily 
understand the Dhamma taught and beings who would not, beings who view all mundane 
matters, such as aggregates, all íorms of deíilements, wrong deeds, volitional activities and 
actions that would cause íurther existences as the dreadíul group of dangers just like an 
enemy wielding a two-edged sword to prepare for an assault; and beings who have no such 
view. 

(When the Buddha surveyed the world of beings with His Buddha-cakkhns, He saw 
four groups of individuals thus: (1) the individuals who understood the Dhamma of 
the Four Noble Truths, even if taught in a brieí outline ( mãtikũ uddesa), and 
became converted, just as the lotuses standing aloít above the water would bloom 
forth that very day with the rising of the sun (ugghãtitanm 7 puggala); (2) the 
individuals who could not yet be converted by just hearing the Dhamma in a brieí 
outline but would understand and become converted only when the Four Noble 
Truths were taught and explained in detail (vitthãra niddesa padabhặịaní), just as 
the lotuses standing level with the suríace of the water would bloom forth the next 
day (vipancitannũ-puggala); (3) the individuals who could not yet be converted by 
listening to the Dhamma both brieíly and in detail at one sitting but would 
understand the Four Noble Truths and becorne converted aíter a day or a month or 
a year with the help of their íriends and by persistently applying themselves to the 
realisation of the Dhamma, just as the lotuses remaining submerged would bloom 
íorth on the third day ( neyya-puggala ); (4) the individuals who would not realise 
magga-phala however much they listened to and practised the Dhamma in the 
present life ( padaparama-puggaìa ) but had the beneíit of acquiring a bent ( vãsanã ) 
for the Dhamma in íuture existences. They would end their lives by becoming the 
food for íishes and tortoises of kilesa, just as the lotuses, which were diseased, 
neither rose from the water nor bloomed íorth, would eventually become the food 
for íìshes and tortoises. 

(On thus seeing the four kinds of individuals and reílecting on the Dhamma which 
would be of respective beneíit to them, the Buddha developed an ardent desire to 
teach the Dhamma. Then He proceeded to separate all beings into two categories; 
individuals fit for higher truths and liberation (bhabba-puggaìas) and individuals 
not fit for higher truths and liberation (abhabba-puggaìas). Of these two 
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categories, abhabba-puggalas were set aside and not taken into consideration, He 
took only bhabba-puggaìas into the fold of His sabbannutã-nãna and divided them 
into six groups, saying: “The beings full of rãga, are this many. The beings full of 
dosa, are this many. The beings full of moha, are this many. The beings full of 
vitakka, are this many. The beings replete with saddhã, are this many. The beings 
replete with pannã, are this many.” And then He expressed His intention by saying: 

“I shall indeed teach the Dhamma!”) 

Aíter thus reílecting and discerning, the Buddha gave His assent to Sahampati Mahã 
Brahmã in verse: 


Apãrutã tessam amatassa dvãrã; 
ye sotavanto pamuncantu saddham. 

VihimsasannTpagunam na bhãsim; 

Dhammam panĩtam manụịesu Brahme. 

“O Sahampati Mahã Brahmã, I do not keep the eight portals of magga, for 
entering into the Deathless Nibbãna, closed to devas and humans who are fit 
for emancipation (They are kept permanently open). Let devas and humans 
with good hearing (sota-pasãda show íaith in Me.)” 

(What is meant here is, only those with sota-pasãda will be able to listen to the 
Dhamma taught by the Buddha. Also only if they have íaith in Him will they exert 
themselves to practice the Dhamma with íaith, and the door of Nibbãna will be 
opened. If they have no íaith in the Buddha, even though they have sota-pasãda, 
they will not have íaith also in the Dhamma and will not exert themselves and 
practise it and in that case, the door of Nibbãna will not be opened. So, beings 
having sota-pasãda should show íaith in the Buddha and listen to the Dhamma. 
Altematively: Since the time of the disappearance of the sãsana of Buddha Kassapa 
up to the present time, a genuine Buddha and His genuine Dhamma could not be 
íound and so there had not been genuine íaith in the mind continuum of beings, the 
Gem of Faith which should be packed and clutched in their íists. Devotion to 
heretical teachers in the meantime was not genuine íaith. It was only an arising of 
unwholesome consciousness (aknsala-citt'uppãda) which mistook what was wrong 
as right (micchãdhimokkha). Now that a genuine Buddha had appeared, let devas 
and humans who had sotapasãda open their fists and unpack the Gem packets 
which had been kept close-íisted, as it were, since the time of the disappearance of 
the sãsana of Buddha Kassapa.) 

“O Sahampati Mahã Brahmã, to devas, humans and Brahmãs I have not in days 
past taught the noble Dhamma which I have acquữed. It was because at that time 
the two nidãnas for teaching the Dhamma had not yet been íulíilled and as such I 
knew well that, even though the Dhamma was taught, it would be of no beneíit to 
them but merely an exhaustion for Me.” 

Thereupon, Sahampati Mahã Brahmã felt jubilant and exclaimed: “The Buddha has given 
me the word of assent for teaching the Dhamma!” Then, aíter making obeisance to the 
Buddha and circumambulating Him, he vanished from that very place (and reappeared at 
the Brahmã World). 

The Buddha proceeding to Migadaya to deliver The Sermon of Dhammacakka (The Wheel 

of The Dhamma) 

Aíter Sahampati Mahã Brahmã had left, the Buddha reílected: “To whom should I íirst 
teach the Dhamma? Who will quickly understand the Dhamma to be taught by Me?” Then 
it occurred to him: “The Sect-Leader, AỊãra of Kãlãma clan, is one endowed with the three 
pannãs, namely, knowledge of birth (Jãti-pamđ), knowledge of meditation ( bhãvanã- 
pannă), and knowledge of perservation (pãrỉhãrika-pannã). He is also an individual whose 
eye of wisdom has been free from the dust of kilesa (apparajdkkha-punggaìa) for a very 
long time. It would be good if I were to teach him the Dhamma first. He will quickly 
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discern the Dhamma to be taught by Me.” 

Thereupon, one deva, without making himselí visible, addressed the Buddha: “Glorious 
Buddha, it has now been seven days since the Sect-Leader AỊãra of Kãlãma clan died.” The 
Buddha, however, without readily acceptmg the mere words of the deva, looked through 
His sabbaũnutã-nãna and coníirmed that AỊãra had indeed died seven days ago as iníormed 
by the deva and that he had been reborn since in ãkincannãyatana, the third of the four 
planes of the Arũpa Brahmã World. 

Aíter musing, “It was indeed a great loss for the Sect-Leader ÃỊãra of Kãlãma clan to 
miss the opportunity of realising magga-phaìa which he deserved: if he could have listened 
to the Dhamma to be taught by Me, he would have quickly discerned the Four Noble 
Truths.” The Buddha again reílected íurther: “To whom should I then teach the Dhamma? 
Who will quickly understand the Dhamma to be taught by Me?” Then it occurred again to 
him: “The Sect-Leader Udaka, son of Rãma, is one endowed, like AỊãra, with the three 
pcuĩnã s. He is also an apparaịakkha-puggata. his eye of wisdom having been free from the 
dust of kiìesa for a very long time. It would be good if I were to teach the Dhamma íirst to 
him, he will quickly discern the Dhamma to be taught by Me.” 

Thereupon, another deva, without making himsell' visible, addressed the Buddha: 
“Glorious Buddha, the Sect-Leader Udaka, son of Rãma, had already died at about 
midnight yesterday.” The Buddha, however, without readily accepting the mere words of 
the deva, looked by means of His sabbannutã-nãna and coníirmed that the Sect-Leader 
Udaka had died in the middle of the previous night, as iníormed by the deva, and that he 
had been reborn since in Nevasannã-nãsannặyatana which is the íourth (called Bhavagga) 
of the four planes of the Arũpa Brahmã World. 

Thereupon, (musing): “It was indeed a great loss for the Sect-Leader Udaka, son of 
Rãma, to miss the opportunity of realising magga-phaìa which he deserved. If the Sect- 
Leader Udaka could have listened to the Dhamma taught by Me, he would have quickly 
discerned the Four Noble Truths.” He again reílected íurther: “To whom should I teach the 
Dhamma first? Who will quickly understand the Dhamma to be taught by Me?” 

Then the Buddha thought: “The Group of Five Ascetics ( Pancavaggĩ ), had been very 
helpíul to Me. They stayed with Me and attended to My needs when I was practising 
dukkaracariya for six long years in Uruvelã Forest. So, it would be good if I were to teach 
the Dhamma first to the Group of Five.” On reílecting, “Where are the five Ascetics living 
at present?” and with His dibbacakkhu-abhinnã, He saw them dwelling in Migadãya, a huge 
Deer Park also called lsipatana, near Bãrãnasĩ City. 

(In this connection, the Buddha took into consideration and reílected on the 
Services rendered by the Group of Five Ascetics because He was especially 
mindíul of the gratitude He owed to them. It was not that He did not want to teach 
the Dhamma to those who had not rendered Service to Him.) 

Aíter intending: “I will proceed to the Deer Park and deliver the Sermon of 
Dhammacakka ,” He went round for alms neạr Bodhimandala mound and stayed there till 
the íourteenth waxing moon of the month of ÃsãỊha. And then on the full moon day of the 
month, quite early in the morning, arranging and carrying His robes and alms-bowl and 
thinking: “I will proceed to Bãrãnasĩ City”, He began the journey of eighteen yọịanas on 
foot. 

(The distance between Mahãbodhi and Gayã ( Buddhagaya ) was three gãvutas. The 
distance between Mahãbodhi and Bãrãnasĩ City was eighteen yọịanas. The Buddhas 
of the past travelled to Migadaya, by their jhãna power, to deliver the Sermon of 
Dhammacakka. As for our Buddha, He went eighteen yọịanas on foot, as He 
foresaw that an ascetic, Upaka, was soon to become an anãgămin by virtue of his 
past deeds of merit. He knew thus: “Upaka is now travelling the same route. That 
Upaka will meet Me, converse with Me and go his way. Later on, being weary of 
the world, he will come back to my presence to listen to the Dhamma and become 
an anãgãmĩ-ariya in the present life and also become an arahatta in his second 
existence aíter reaching Avihã bhũmĩ, the twelfth. Brahmã plane.”) 
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The Buddha meeting Ascetic Upaka 

When the Buddha thus went from Mahãbodhi to Bãrãnasĩ on foot, the ascetic Upaka, who 
was travelling between Mahãbodhi and Buddhagayã, approached the Buddha on seeing Him 
and asked: “My íricnd. your organs of eye, ear, nose, tongue, body and mind are so clear; 
your complexion is also clean and radiant. My íriend, under which teacher have you gone 
íorth? Who is your teacher? Whose teaching do you like?” The Buddha thereupon gave the 
reply to the ascetic Upaka in verse: 

Sabbãbhibhũ sabbãvidữham asmi; 
sabbesu dhantmesu anupalitto. 

Sabban'jaho tanhã’khaye vimutto; 
sayarh abhinnặya kam uddiseyyarh. 

Upaka, I, the Buddha, have mastered all the Dhammas in the three worlds 
and possessed períect and complete knowledge of them all; I am one also 
free from the stain of kilesa, such as greed, wrongdoing, delusion, etc., with 
regard to the three forms of existence (tebhũmaka-dhammas). I have 
abandoned all the tebhũmaka-dhammas. I am also one established securely in 
Nibbãna where tan hữ is extinct. Being one who has penetrated all the 
Dhammas by myselí, without being taught by others, whom should I point 
out saying, ‘This is my teacher?’ In fact, there is none. 

Na me ãcariyo atthi; 
sadiso me na vijjati. 

Sadevakasmim lokasmirh; 
n'atthi me patipuggalo. 

Upaka, for Me, there is no teacher. (Not to speak of a teacher superior to 
Me), there is even no one who is My peer. There is no one in the world of 
sentient beings, including devas, who can represent Me in respect of such 
qualities as Sĩìa, etc. 

Aharíi hi Arahã ỉoke; 
aharh sattlĩã anutttaro. 

Eko 'mhi Sammãsambuddho; 
sĩtibhũto'smi nibbuto. 

Upaka, I am indeed the arahat in the world, one deserving of special 
veneration: I am also the incomparable and most excellent Teacher of the 
devas and humans in the world. Since I can discern with sayambhu-nãna all 
the Dhammas without perversion, I am the Supremely Self-Enlightened One. 

I am also one who has extinguished the fire of kiìesa. 

Dhammacakkarh pavatteturh; 
gacchãmi kăsinarh purarh. 

Andhĩbhũtasmim lokasmirh; 
ãhancham amatadundubirh. 

Upaka, I will go to Isipatana Deer Park, near Bãrãnasĩ, in Kãsi Country, to 
set in motion the Wheel of Dhamma. I will beat the large Deathless Drum 
for all devas and humans who, without the eye of wisdom, are groping like 
the blind. 

Thereupon, the ascetic Upaka said: “My íriend, if what you claim is true, you must be 
one who possesses iníinite wisdom ( ananta-nãụa ) and who has conquered the five Evils 
(. mãras)” 

The Buddha replied thus: 
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Mãdisã ve jinã honti; 
ye pattã ãsavakkhayarh. 

Jitã me pãpakã dhammã; 
tasmã 'ham Upaka Jino. 

Upaka, the Buddhas who are of the same nature like myselí are named 
Conqueror (Jina) since they have attained the arahatta-magga-nãna, the 
extinction of the four ãsavas, and got rid of unwholesome íactors (akusaìa- 
dhammas). I am also known by the name of jina, for, like these Buddhas, I 
have attained the Knowledge of the extinction of ãsavas, ãsavakkhaya 
(arahatta-magga) riãna , and abandoned the akusala-dhammas. 

Thereupon, the ascetic Upaka saying, “My íriend. what you have said may be true!” 
nodded his head and took another route to go to Vankahãra county. The opportunity of 
having such a dialogue and discussion with the Buddha proved to be a helpíul íactor in his 
renouncing the world later on. True! Upaka was in fact one who possessed extraordinary 
merit (i adhikãra ). For this very reason, the Buddha had taken the journey on foot to meet 
him on the way. 

(Those who listened to the Buddha’s words of the Dhamma beíore He delivered the 
Sermon of Dhammacakka did not attain magga-phaìa. They just acquired a 
tendency (vãsanã) for applying themselves to the realisation of the Dhamma. It is a 
dammatã; and so Upaka did not attain magga-phaìa although he had listened to 
such proíound words of the Dhamma relating to the qualities of the Buddha. He 
just enjoyed the beneíit of having an inclination to become a bhikkhu afterwards.) 

The Story of Upaka in brieí. 

The ascetic Upaka lived in a small hermitage in a hamlet of hunters in Vankahãra county 
and was held in high esteem and looked after by the leading hunter of the hamlet. (As there 
were plenty of wild gnats in the said county, Upaka was made to spend his time inside a 
large pitcher.) 

As the hunter wanted to go to a distant deer-forest, he left word with his daughter Cãpã: 
“Daughter, look after and serve well our reverend teacher who is an arahat. Don't fail to 
do so!” (Cf. Chãvã, Sutta nipãta Commentary: Majjhima Nikãya Commentary). And then 
he left for the íorest in company of his sons and younger brothers. 

Cãpã, the daughter of the chieí hunter, had pleasant, beautiíul looks. She possessed 
períect bodily form with íeatures becoming to a women. The day after the íather-hunter 
had left, the ascetic Upaka went to the chieí hunter's house. On seeing the hunter's daughter 
Cãpã as she approached close to him to offer alms food which she had prepared, he 
became overwhelmed by lust. So, without even being able to take the food, he went back to 
his place carrying the alms-food in a dish. Keeping the dish of alms-food in a suitable 
place, and thinking, “I will remain alive only if I can have Cãpã! I will die if I cannot get 
her!” he lay down without taking food. 

On the seventh day, when the chief hunter returned home, he enquired from Cãpã about 
teacher Upaka. On being told by Cãpã: “Father, your teacher Upaka came to the house only 
one day and had not come again,” he went straight to teacher Upaka (without even 
changing his clothes) in the very guise that he had on from the forest, and asked him: 
”What ails you, Venerable Sir?” íeeling and massaging his legs at the same time. The 
ascetic Upaka, without yet giving an ansvver, remained lying, rolling to the left and to the 
right and groaning. When the hunter pressed him for an ansvver, saying: “Just tell me sir. I 
will do everything 1 can possibly do for you.” The ascetic Upaka replied: “I can be alive 
only if 1 can have Cãpã. If not, it is better for me to die even here.” 

When the hunter asked: “Venerable Sừ, do you possess any skill?” the ascetic Upaka 
replied: “I possess none.” Again, when the hunter said: “Venerable Sir, one who is not 
skilled in anything will not be able to manage domestic affairs,” the ascetic Upaka replied: 
“1 am not skilled in anything. Nevertheless, I will carry the carcass obtained by you. 1 will 
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also sell its meat.” 

Saying: “We also like the idea of you carrying and selling meat,” the hunter gave him an 
outer garment and let him change into a layman's clothings and, bringing him home, he 
gave his daughter Cãpã in marriage to Upaka. 

The son born of the Union of Upaka and Cãpã as husband and wife was given the name 
of Subhadda. When the child cried, Cãpã used to nag, taunt and ridicule Upaka by singing 
this lullaby 1 to hurt and disparage him indirectly: 

Son of a meat vendor, 

ascetic and ex-monk! 

Son of a íoolish ex-monk, 

a hunter's hanger-on, 
who fell in love with me. 

Mother is coaxing you to sleep, 

Stop crying! I wish you would sleep. 

In a cradle íinished with emerald and diamond, 

Sleep! my son of pure gold. 

Mother will sing and rock (the cradle) 
to lull you to sleep. 

Stop crying! gold nugget! I wish 
you to sleep. 

Your íather, last in the file of men! 

This (his) way avoid; in íuture for 
liberation strive. 

Mother is advising you 

My pretty son, my garland of gold! 

Thereupon, Upaka said: “Wife, do you think of me as one who has nobody to turn to for 
help and reíuge? I have a very good íriend by the name of Ananta Jina. I will go to that 
good íriend Ananta Jina.” Realising “This Upaka is unbearably hurt if I taunt and insult 
him in this way,” Cãpã would sing the lullaby again and again. One day, Upaka departed 
for the Middle Country (Maịịhima Desa) without iníorming Cãpã, without letting her 
know. 

At that time, the Buddha happened to be dvvelling in Jetavana Monastery in Sãvatthi; and 
He had earlier given words in advance to the monks: “Ascetics, if someone comes and 
enquires aíter Ananta Jina, point him out to Me.” Upaka enquired from every one he met 
all along the way: “Where is Ananta Jina staying?” and in due course he reached Savatthi; 
and, standing in the centre of Jetavana Monastery, asked the ascetics: “Venerable Sirs! 
Where is Ananta Jina staying?” The ascetics took him to the presence of the Buddha. On 
seeing the Buddha, Upaka immediately addressed Him: “Glorious Buddha! Do you still 
remember and know me, your disciple?” When the Buddha said: “Yes, Upaka, I do. Where 
are you living at present?” Upaka replied: “Glorious Buddha! I am living in Vankahãra 
county.” Thereupon, the Buddha asked him: “Upaka, you have become advanced in age. 
Can you enter the order of ascetics?” Upaka replied: “Yes, Glorious Buddha, I will.” 
Thereupon, the Buddha permitted him to enter the order of ascetics and taught a suitable 
form of meditation. Upaka practised the meditation with great exertion and attained 
anãgãmĩ-phala. When he died, he was reborn in Avihã which is the lowest (Hrst) in the five 
planes of Suddhãvãsa Brahmã World; and, beíore long, he attained arahatta-phala. 

The Story of Cãpã in brief. 

Aíter she was abandoned by the ex-monk Upaka, Cãpã became weary of the world of 
humans; so, aíter entrusting her young son Subhadda to his grandíather, she took the same 


1. lullaby : This was written by Manli Sayadaw who is íamous for his works in verse. 
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journey taken by Upaka. On reaching Sãvatthi, she became a bhikkhunĩ in the presence of 
other bhikkhunĩs. There, she practised and developed Vipassanã meditation strenuously and 
having attained arahatta-phala aíter going through the four maggas in succession, she 
became a íemale arahatta by the narne of Cãpã Therĩ with the ãsavas extinguished. 

(Therigãthã Athakathã.) 

The Buddha arriving at Migadaya Forest. 

The Buddha proceeded on His journey by successive stages until He came upon the group 
of Five Ascetics in Isipatana, Migadãya Forest of Bãrãnasĩ in the cool evening of the full- 
moon day of ÃsãỊha, in the year 103 Great Era. Seeing the Buddha approaching from a 
distance, the Five Ascetics made an agreement among themselves:- 

“Friends, the monk Gotama is approaching. The monk Gotama is one who has 
given up meditation practices. He has become one who strives for the acquisition 
of the Four Requisites. He is one who has reverted to the acquisition of the Four 
Requisites. Let us not make obeisance to the monk Gotama. Let us not greet Him. 

Let us not take the alms-bowl from His hands. However, we will prepare a Seat for 
Him to sit on if He wants to.” 

Being aware of the mood of the Five Ascetics, the Buddha developed loving-kindness 
specially directed towards them, ( Odhissaka Mettă). As the Buddha came nearer and nearer 
and touched with the splendour and might of the Buddha (Buddhateịọ Anubhãva) as well as 
the splendour and might of His loving-kindness (Mettãtẹịo Anubhãva), they found 
themselves unable to keep the agreement they had made and all the five went to welcome 
the Buddha; one took the alms-bowl from His hands, another prepared a Seat for Him, 
another set out water, another placed a plank and another kept a broken piece of pot for 
washing His feet. 

The Buddha took His Seat and washed His feet as arranged by the ascetics. (Although 
they showed due respect with physical actions regardless of their agreement,) they spoke to 
Him as their equal by addressing Him by the name Gotama and by calling Him, Avuso 
(íriend). They entered into a Iriendly talk with the Buddha, addressing Him by the name 
'Gotama' and as í riend as their equal: “Friend Gotama, at the time when you were engaged 
in meditation practices in UruveỊã Forest, we carried your alms-bowl and robe and went 
round (for alms). We offered you water and tooth cleaner. We swept the precincts of the 
monastery. Who looked aíter you by attending to such duties, big and small, after we five 
had left? Were you not in a State of coníusion when we left you?” 

Thereupon, the Buddha said: “O Pancavaggĩs! do not address Me by My name Gotama 
and by the term ‘íriend’ as your equal. o Pancavaggĩs! I have become a truly Enlightened 
One who, being possessed of complete true, penetrating and clear knowledge of all 
cognizable Truths (Saccaneyya Dhammà), is deserving of special veneration. Ascetics, 
listen attentively, I have realised the Deathless Nibbãna ( Amata Nibbãna). I will instruct 
you. I will teach you the Dhamma. If you follow and practise in accordance with the 
instruction given by Me, you, yourselí, will realise soon, even in this present life and, 
through direct knowledge, the happiness of arahatta-phala which is aspired to by these two 
kinds of noble men, namely, men noble by birth ( ịãti-kulaputta ) and men noble by virtue of 
good conduct though of lowly birth ( ãcãrã-kulaputta ) who renounce the world, abandoning 
íamily life, and become recluses in the Service of the sãsana.” But the group of Five 
Ascetics (being sceptical) replied (in good íaith): “Friend Gotama! Even though you 
practised and attained apãnaka-jhãna, etc.. which is difficult to achieve by ordinary 
individuals at the time you practised dukkarãcariya for six long years, you could not realise 
arahatta-magga-nãna and sabbannută-nãna which could make you an ariya. At that time, 
you were striving for the acquisition of the Four Requisites, and you had given up the 
meditation practices, now that you have reverted to the acquisition of the Four Requisites, 
how could you have attained and realised arahatta-magga-nãna and sabbannutã-nãna 
which can make one an ariya, and which is superior to the ten modes of virtuous action 
(kusalã-kammapathas) of ordinary individuals?” 

On being thus told, the Buddha addressed the Pancavaggĩs: “Ascetics, I am not one who 
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strives for the acquisition of the Four Requisites. I am also not one who has given up the 
practice of meditation. I am also not one who has reverted to the acquisition of the Four 
Requisites. Ascetics, I have become a truly Enlightened One who, being possessed of 
complete, genuine, penetrating and clear knowledge of all the cognizable Truths, 
(Saccaneyya Dhamma) and deserving of special veneration, ascetics! Listen attentively. I 
have realised the Deathless Nibbãna. I will instruct you. I will teach you the Dhamma. If 
you follow and practise in accordance with the instruction given by Me, you, yourselí, will 
realise soon, even in this present life and, through direct knowledge, the happiness of 
arahạtta-phala, which is aspired by these two kinds of noble men, namely, Jãtĩ-kulaputta 
and Acũrũ-kulaputta, who renounce the world, abandoning íamily life, and become recluses 
in the Service of the sãsana.” But the Five Ascetics (still remaining sceptical) replied as 
beíore for the second time. 

Although the Buddha told them for the second time as beíore, “I am not one who strives 
for the acquisition of the ‘Four Requisites’, etc.”, the Five Ascetics (still remaining 
persistently sceptical) replied as beíore for the third time. 

Thereupon, the Buddha (changing His tactics) addressed them thus: “Ascetics, do you 
recollect whether, when I was previously engaged in meditation practices in Uruvelã 
Forest, I ever came and spoke to you, by way of giving encouragement and to keep you 
from being bored and also in order to make you form a high opinion of myselí, thus: ‘My 
íriends, do not get yourselves coníused and think of leaving for another place. I have 
begun to see lights and signs in meditation (Kammatthãna nimittà).”’ The Five Ascetics 
then reílected: “At the time when this monk Gotama was practising meditation, we would 
have readily believed Him if He had said, ‘I have become an arahatv But, this Monk 
Gotama did not brag nor deceive us thus at that time. At present, however, He is only 
speaking of the quality igunà) truly possessed by Him.” With this one single utterance of 
the Buddha, they were reassured and they regain íaith and held Him in high esteem. And, 
íully convinced that “this Monk Gotama has really become an Enlightened One,” they 
replied in acknovvledgement: ‘Wo hetarh Bhante - Venerable Buddha, we cannot recollect 
that you have spoken such words (you have not spoken such words).” 

The Buddha was able to make the Five Ascetics know períectly that He had become an 
Enlightened One. Thereupon, the Five Ascetics listened to the words of the Buddha with 
respect. They gave rapt attention to Him. They directed their minds towards achievement of 
arahatta-phala. Having made the Pancavaggĩs know perfectly well that He had no doubt 
become genuinely Enlightened, the Buddha, for the íirst time, delivered the Discourse of 
Dhammacakka-pavattana, beginning with the words “ Dve'me bhikkhave antè\ etc., on the 
cool evening of Saturday, the full-moon day of AsãỊha in the year 103 Great Era. At that 
time, the sun was just setting in the west aíter dispelling darkness with its light and the 
moon, in conjunction with the constellation of Uttarasatha, was just rising in the east and 
vanquishing darkness with its rays. 

(No sooner had the Buddha uttered this sentence of “Dve'me bhikkhave ante ”, than 
the sound that had appeared spread all over the ten thousand world-systems, 
reaching Bhavagga, the highest of the arũpa worlds above and Avĩci, the lowest of 
the hells below. Even at that time, eighteen crores of Brahmãs who were of mature 
meritorious roots and who had performed deeds of extraordinary merit (adhikãm- 
kusaìa) to comprehend the Four Truths had already assembled in unison.) 

When the Buddha thus delivered the Discourse of Dhammacakka-pavattana, the 
Venerable Kondanna followed the teaching, concentrating his mind on the sermon through 
its course and developed his nãna, so that he became established in sotãpatti-phaìa along 
with the eighteen crores of Brahmãs by the time the delivery of the discourse came to an 
end. 

Thirty-two awesome and extraordinary great omens appeared when the Buddha delivered 
the sermon, as on the occasions of His conception, birth and attainment of Buddhahood. 

When the Venerable Kondanna was thus established in sotãpatti-phaìa, the Buddha 
exclaimed with joy: “Annãsi vata bho Kondanno! Aíĩnãsi vata bho Kondanno! — Ah! 
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Kondanna has penetratingly discerned the Four Noble Truths indeed! Ah! Kondanna has 
penetratingly discerned the Four Noble Truths indeed!” so that devas and humans of the ten 
thousand world-systems might hear. Because the Buddha had thus made His joyous 
utterance beginning with “ Annãsi vata”, etc., the Venerable Kondanna Thera became 
renowned by the name of “Annasi Kondanna Thera”. 

On thus becoming a sotãpanna, the Venerable Annãsi Kondanna Thera asked the Buddha 
for the State of being a bhikkhu: “Glorious Buddha, may I, in your presence, have the State 
of being a novice (sãmanerà) and then the State of being a bhikkhu.” Thereupon, the 
Buddha stretched out His golden right hand from beneath the robe and addressed him in a 
voice like that of a Brahmã: “(1) Ehi Bhikkhu; (2) Svãkkhãto Dhammo; (3) Cam 
brahmacariyarh sammã dukkhassa antakỉriyãya — (1) Come, Bhikkhu, receive the status of 
bhikkhu you had prayed for; (2) the Dhamma has been well-taught by Me. (3) Strive for the 
accomplishment of the noble Practice constituting the three upper maggas in order to put 
an end to the round of suííering.” The ordination of the Venerable Annãsi Kondanna as 
bhikkhu came to a successíul completion just as the íirst of the three sentences uttered by 
the Buddha ended. 

(Even as the Buddha pronounced the Venerable Kondanna “Ehi Bhikkhu ”, 
immediately his original appearance vanished and he was transíormed into a 
bhikkhu, with the head already shaved and the body already donned in the robes. 

He became already equipped with the eight requisites each in its proper place, one 
robe at the waist, another robe of single layer ( ekacci) covering the body, another 
robe (the bigger one), resting on the shoulder and the alms-bowl hung over the tip 
of the left shoulder. The deportment ( iriyapatha ) he carried was worthy of 
devotion and was like that of a senior Thera with 60 years of monkhood (being 80 
years of age); and his posture was that of making obeisance to the Buddha, who 
was his preceptor (upajjhãya). 

(The requisites received by these ehi-bhikkhu monks are known as requisites 
created by supernatural powers ( iddhimaya parikkhãras). If a certain person gave 
away in charity the eight requisites, such as robe, etc., (or an alms-bowl or robe, if 
he could not afford all) to a noble individual ( ariya-puggala ), such as a sotãpanna, 
etc., or to an ordinary but virtuous (puthujjana-sĩlavanta) bhikkhu and aspired 
earnestly saying: “Let this gift of requisites be the supporting cause ( paccaya ) for 
becoming an ehi-bhikkhu in the íuture,” the said gift, provided it is of Adhikãra 
merit, could be of help to that person to acquire iddhimaya-parikkhãra (to become 
an ehi-bhikkhu) in the presence of the Buddhas .... Sãratha Ti.) 

The Buddha took up residence in that Migadãya Forest for the rainy season; and, on the 
following day (the lst waning moon of the month of AsãỊha) He remained in the monastery 
(without going round for alms) and spent the time giving instruction to Vappa Thera. The 
remaining four bhỉkkhus went on alms-round. Vappa Thera became a sotãpanna in the 
morning of that very day. Similarly, the Buddha remained only in the monastery without 
going round for alms and spent the time giving instruction to Bhaddiya Thera on the 
following day (the 2nd waning moon of the month of AsãỊhạ), to Mahãnãmã Thera on the 
next following day (the 3rd waning moon of the month of ÃsãỊha) and to Assaji Thera on 
the day following after (the 4th waning moon of the month of AsãỊha). These theras also 
attained sotãpatti-phaìa each, on the day concerned and all became ehi-bhikkhus in the 
presence of the Buddha. 

On Thursday, the 5th vvaning moon of the month of ẪsãỊha, the Buddha delivered the 
sermon of Anatta-lakkhana Sutta in order that the Five Bhikkhus might become arahat with 
the ãsavas extinguished. When the Anatta-lakkhana Sutta came to an end, the group of Five 
Bhikkhus became arahat with the ãsavas extinguished. 

(Note worthy íacts relating to the Dhammacakka-pavattana Sutta and Anatta- 
lakkhana Sutta will be given later in the Chapter on Dhamma Ratana.) 
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chapter 10 

THE STORY OF SÃTÃGIRI DEVA AND HEMAVATA DEVA (HEMAVATA 

SUTTA) 


T he Buddha delivered the sermon of Dhammacakka just beíore sunset on the full-moon 
day of the month of ÃsãỊha, in the year 103 Mahã Era. At midnight, He taught the 
Hemavata Sutta (or Sãtãgiri Sutta). The reason, in detail, for teaching the said Sutta was as 
follows: 

In this Bhadda-kappa with the human life span running into 20,000 years, Buddha 
Kassapa appeared,_and He entered Parinibbãna after living for 16,000 years (which was 
four-fifths of an Ayu-kappa). The cremation of His remains was carried out with great 
reverence. The corporeal relics of the Buddha did not break up into pieces but remained as 
a big solid mass of gold. This was the usual happening with all long-lived Buddhas. 

As for short-lived Buddhas, they attained Parinibbãna even beíore many people had the 
opportunity of seeing Him severally. And so, being considerate and merciíul and being 
desirous that “the many people living in such and such towns and villages should gain merit 
by worshipping the relics, even after I attain Parinibbãna ” made a resolution thus: “Let my 
relics break up to pieces and be scattered.” This being the case, the relics of the short-lived 
Buddhas, like those of our Buddha, broken into pieces and were scattered like gold dusts. 

The people built a large stupa, one yọịana in height and also one yojana in 
circumíerence, and enshrined the one and only relic of Buddha Kassapa in it. Each side of 
it, in one direction measured one gãvnta in length and each side had a large entry gate so 
that the intervening distance between one gate and the next was one gãvuta. 

King Kilĩ of Bãrãnasĩ donated one gate; his son, Prince Pathavindhara, donated another; 
the officials, led by the army general, donated the third; and the public, led by a rích man, 
donated the last. The bricks used for building the large stupa were only of gold and 
precious stones; and each brick was worth a hundred thousand. In building the stupa, 
realgar was used for cement and íragrant butter oil was used for water. 

Aíter the large stupa had thus been built, two íriends of good íamilies renounced the 
world and entered monkhood in the presence of senior disciples who had followed the 
Buddha in His liíetime. (It is to be noted especially that, in the Dispensation of long-lived 
Buddhas, only such senior Disciples were qualiíied to períorm novitiation of sãmaneras 
and ordination of bhỉkkhus and to give guidance to them. Those who became disciples only 
after Parinibbãna of the Buddha were not qualiíied to undertake such tasks.) 

Then the said two monk-friends of good lamily asked the senior disciples: “Sừ, what are, 
in fact, the tasks of monks to be undertaken in the Dispensation of the Buddha?” 
Thereupon the senior sãvakas addressed them in reply: “Monks, there are in fact two duties 
for monks to fulfill in the Dispensation of the Buddha, namely, (1) Vãsã-dhura, the practice 
of Vipassanã-kammatthãna (Insight Meditation); and (2) Parỉyattĩ-dhura, the learning or 
teaching of the scriptures. Of these two: (1) the monk of good íamily stays with his 
preceptors for five years, attending to their needs, learning and mastering the Code of 
Conduct (Pãtimokkha) and two or three sections (bhãnavaras) of Suttas and taking proper 
training in Vipassanã Meditation and also cutting off attachment to his company of fellow 
monks, as well as to his male and female supporters. And, after entering a big íorest, away 
from people, he practises meditation for the realization of arahatship. This is the monastic 
duty, the practice of Vipassanã Meditation, called Vãsã-dhura. (2) He should, according to 
his ability, learn and become skilled in one Nikãya of the Pitaka, or two Nikăyas of the 
Pitaka, or three Nikãy>as of the Pitaka, or four Nikãy>as of the Pitaka, or five Nikãyas of the 
Pitaka and should strive for the development of correct and pure Pariyatti-sãsana to the 
letter and the spirit. This duty of the monk, to learn or teach, is called Pariyatti-dhura.” 
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Thereupon saying, “Of the two duties that monks should fulfil, vãsă-dhura is superior and 
more praiseworthy,” the two monk íriends nevertheless agreed: “We are still young. We 
should fulfil văsã-dhura only when we grow older. Beíore we become old, we shall 
practise for the fulfilment and completion of the duty of learning or teaching of the 
scriptures called Pariyatti-dhura.” Intelligent by nature, they became well-versed in all 
three Pitakas within a short period of time and were also very skilled in making decisions 
on questions of the Vinaya. By virtue of their knowledge of the scriptures, the two monk- 
íriends became renowned in the sãsana and they came to have alvvays a large retinue and 
plenty of giíts and oíTerings. Each of them had as many as five hundred monk followers. 

The two Theras remained giving genuine exhortation ( ovãda ) to the four classes of 
people who came to their presence. This being the case, the three Sãsanas prospered and 
shone as if the Buddha had reappeared. 

The Dispute between A Dhammavãdĩ Monk and An Adhammavãdĩ Monk 

At that time, there lived two monks, a dhammavãdĩ (Dhamma Speaker) and adhammavãdĩ 
(Non-Dhamma Speaker), in a monastery near a village. Of the two, the adhammavãdĩ monk 
was cruel and harsh by speech. One day, when the dhammavãdĩ monk came to know 
clearly about the other monk’s oíTence against some Disciplinary rule ( Vinaya Sikkhãpada), 
he rebuked the latter thus: “My íriend, your conduct is unbecoming of the sãsanal” 
Thereupon the adhammavãdĩ monk, in order to disrupt the original trend of speech, 
retorted by saying: “My íriend, what do you see of me? What do you hear of me? Don't 
make any rash accusation!” The dhammavãdĩ monk replied: “My ữiend, the noble 
Vinayadhara theras, upholders of the Discipline, will know better.” 

The adhammavãdĩ monk, thinking: “If the Vinayadhara theras are to decide this matter 
according to the Vinaya, I will certainly have no support to resort to in the sãsana,” and he 
went instantly to the two Vinayadhara theras. He approached them with certain requisites 
as presents in order to beguile and persuade them to íavour him. He respectíully made 
obeisance and offered what he had brought to them and tried to receive their guidance. He 
pretended to be one who had due respects for them and desirous of staying near them at 
their Service. 

One day the adhammavădĩ monk went to the meeting place of the Vinayadhara theras 
and aíter making obeisance to them remained standing obstinately even though the Theras 
permitted him to leave. The Theras asked him: “Friend, do you have anything special to tell 
us?”; and he replied: “Yes, Sirs, there is. I have had a dispute with another monk over a 
breach of precept. If he, the said complainant ( codaka) monk, comes to you and reports 
this matter, please do not decide according to what is deemed suitable.” When the Theras 
replied: “In the matter that has been brought beíore the Sangha, it is not fit and proper not 
to give a decision according to what is deemed right,” he begged them, saying: “Venerable 
Sirs, if such a decision is made, there will be no support for me to resort to in the sãsana. 
Let this misdeed be my own. (I shall bear its consequences in sarhsãra.) Just do not come 
to a decision in that matter, please!” 

Being persistently (and unavoidably) pressed by the adhammavãdĩ monk, the 
Vinayadhara theras íinally gave in and said: “All right, monk!” Aíter obtaining the consent 
of the Vinayadhara theras , the adhammavãdĩ monk went back to the village monastery; 
and, thinking: “I have done everything I wanted to do with the Vinayadhara theras he 
became more domineering, repressive, contemptuous, harsh and adamant in dealing with 
the dhammavãdĩ monk. 

The dhammavãdĩ monk, thinking: “This adhammavãdĩ monk has in fact no fear indeed!” 
instantly departed from the monastery and went to the thousand monks who were the 
followers of the Vinayadhara theras and addressed them: “Brethren, should not the matter 
Corning up to the Sangha be decided in accordance with the Vinaya rules? Or without 
allowing the matter to come up to the Sangha, should not the complainant ( codaka) monk 
and the accused (cuditaka) monk be made to admit their own íaults and have their dispute 
amicably settled? But now, these Vinayadhara theras neither decide the matter by 
themselves nor allow it to be amicably settled by us through their compromise. What does 
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this mean?” On hearing the words of the dhammavãdĩ monk and thinking: “There must 
have been some irregular thing already known to the Vinayadhara theras the thousand 
monk-disciples of the Vinayadhara theras did not give any reply but remained silent. 

Taking advantage of this, the adhammavãdĩ monk said in repressive terms: “My triend, 
you have said previously that the Vinayadhara theras would know. Well, you had better 
report that matter now to them.” He then departed after saying harshly: “From now on, you 
are totally ruined! Don't you come back to the village monastery where we dwell.” 

Thereaíter the dhammavãdĩ monk went to the Vinayadhara theras and bewailed loudly: 
“Venerable Sirs, thinking, ‘This adhammavãdĩ attends to our needs and pleases us,’ you 
have no consideration for the sãsana of the Buddha but have consideration only for an 
individual; (you have no regard for the sãsana but have regard only for an individual;) you 
give no protection to the sãsana but give protection only to a shameless immoral individual 
(aỉajjĩ dussĩìa puggaìa). Sirs, from today onwards you ought not decide any matter Corning 
under the Vinaya. Only on this day does Buddha Kassapa attain Parinibbãna indeed!” He 
then departed from the Vinayadharas, and wept grumbling: “The sãsana of Buddha 
Kassapa has in fact been irreparably ruined!” 

Thereupon the two Vinayadhara theras were deeply agitated and becarne remorseíul 
(kukkucca), saying: “Showing regard and giving protection only to the shameless immoral 
individual, we happened to have thrown away the solid jewel of the sãsana into the deep 
vvaters of a chasm.” Injured and oppressed in mind and heart by remorse ( kukkucca ), they 
were not reborn in any higher deva-world upon their death. Of the two theras, one was 
reborn as a devayakkha by the name of Hemavata on Mount Hemavata of the Himavanta 
and the other was reborn also as a devayakkha by the name of Sãtãgiri on Mount Sata in 
Majjhima-Desa (the Middle Country). The thousand monk followers of these two theras 
were not reborn in any higher celestial abode either. Since they had followed the same 
practice as that of the two theras, they were reborn as followers, 500 to each of the two 
devayakkhas. The donors of the four requisites of the Vinayadhara theras were, however, 
took rebirth on some higher planes of deva existence. 

Both Hemavata and Sãtãgiri were devas of great power and glory and included in the list 
of twenty-eight deva generals. It was the custom of the devas to hold meetings to make 
decisions in judicial proceedings eight times each month at the pavilion called Nãgavatĩ (or 
Bhagalavatĩ, according to Ceylonese version), on the Hat realgar rock-surface in the 
Himavanta Forests. These two devayakkhas usually participated in the meetings. 

Sãtãgiri Deva and Hemavata Deva, seeing each other in the said big meetings of devas 
and remembering their past lives in the human world, asked each other regarding the place 
of their (present) existence thus: “Friend, in which place have you been reborn? As for 
you, íriend, what is your place of rebirth?” And they were aíHicted with great anguish 
when recounting their fate: “Friend, we ha ve in fact been irreparably ruined! Even though 
we had practised the Dhamma of monasticism for the whole period of twenty thousand 
years during the sãsana of Buddha Kassapa in the past, we were reborn as devayakkhas 
because of a shameless immoral and wicked íriend. Our donors of the four requisites have, 
however, been reborn in the higher deva-world of sensual pleasures.” 

The Mutual Promises 

Thereaíter, Sãtãgiri Deva told Hemavata Deva: “My íriend Hemavata, the Himavanta 
where you are living is said to be a marvellous and extraordinary place. So, in case you see 
and hear anything strange and irregular, kindly come and let me know.” Hemavata Deva 
also told Sãtãgiri Deva: “My triend Sãtãgiri, Majjhima Desa, where you are living, the 
region where noble personages appear or live, is said to be a marvellous and extraordinary 
country. In case you see and hear anything strange and irregular, please come and iníorm 
me.” In this manner the two triends, Sãtãgiri Deva and Hemavata Deva, had made a mutual 
promise and lived without being able to discard their lives as devayakkhas\ even one 
asarikhyeyya of Biiddhantara-kappa (a vast period of vvorld-system between the appearance 
of one Buddha and that of another) had passed in the meantime. During this period the 
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great earth had also risen as much as one yojana and three gãvutas. 

At that time, our Bodhisatta had been practising and developing the Ten Pãrãmis during 
the whole period of four asankhyeyyas and a hundred thousand aeons, from the time he 
received from Buddha Dĩpankarã the Deíinite Prophecy about his attainment of 
Buddhahood to the time of his life as King Vessantara. He was then reborn in Tusitã deva- 
world and lived through the full life span of a deva. At the request made by the devas who 
had come from the ten thousand vvorld-systems, he gave his assent to them to becorne a 
Buddha, after making the Five Great Investigations. He next took conception in the lotus- 
like womb of Mahãmãyã Devĩ in this human world, causing the ten thousand world- 
systems to tremble while the thirty-two great omens were appearing. 

These two ÍYiends, Sãtãgiri Deva and Hemavata Deva, were aware of the appearance of 
the thirty-two great omens at the time when the Bodhisatta took conception; but it so 
happened that they did not take notice of them. They íailed to reHect and know: “These 
great omens appear on account of the Bodhisatta being conceived.” The thirty-two great 
ornens distinctly appeared also on the occasion of the Bodhisatta's birth, on the occasion of 
his renunciation of the world and on the occasion of his attainment of Buddhahood. 
Although they were aware of the appearance of these great ornens, they did not ponder and 
realize: “These great omens appear on account of these events.” 

When the Buddha summoned the Pancavaggĩ monks and taught the Sermon of 
Dhammacakka, which is of three phases and twelve aspects, there was the distinct 
occurrence of a severe earthquake as well as that of the marvellous and extraordinary 
thirty-two great omens. This was íirst taken notice of only by Sãtãgiri of the two devas, 
and, knovving that the Buddha was then teaching the Sermon of Dhammacakka, the primary 
cause of the omens, he went to the presence of the Buddha together with his retinue of five 
hundred devayakkhas and listened to the teaching of Dhammacakka. But he was unable to 
attain any signiíicant Path and Fruition. 

The reason was: Sãtãgiri Deva, while listening to the Sermon of Dhammacakka, 
remembered his íriend, Hemavata Deva, and surveyed the audience, wondering: “Has my 
íriend Hemavata Deva come to this Dhamma assembly? Or, has he not come?” Not íinding 
Hemavata, his mind became distracted: “How could my ữiend Hemavata be so late! He 
might not be able to listen to the Buddha's teaching of Dhammacakka, which is so much 
wonderful and splendid in letter and in spirit!” For this very reason, he was unable to 
realise any important Path and Fruition. 

The Buddha had not yet concluded the teaching of the Sermon of Dhammacakka even by 
sunset. Thereupon, intending, “I will go and bring my ữiend Hemavata to listen to the 
Dhamma-Sermon,” he created vehicles of elephants, horses, garudas, etc. and travelled 
through the air (in the sky) in the direction where Himavata and his retinue of five hundred 
devayakkhas were. 

The Meeting of The Two Devas in The Sky 

Even though the thirty-two great omens appeared on the occasions of the Bodhisatta's 
conception, birth, renunciation, attainment of Buddhahood and Parinibbãna, they did not 
last long but disappeared in a moment. At the time when the Buddha taught the Sermon of 
Dhammacakka, however, not only the thirty-two great omens were of awesome, marvellous 
and extraordinary nature but they did not disappear in a moment. In fact, they remained for 
quite a long time beíore disappearing. Seeing the marvellous and extraordinary appearance 
of the thirty-two great ornens while inside the Himavanta Forests, Hemavata De va also 
intended thus: “Ever since my birth in this íorest, this great mountain has never been so 
marvellously and extraordinarily delightful and períect. It has so happened now. Thereíore, 
(in accordance with our promise) I will go and bring my íriend, Sãtãgiri, right away, to 
luxuriate in these marvellous flowers of the Himavanta Forests.” And, as in the case of 
Sãtãgiri, he also created vehicles of elephants, horses, garudas, etc. and made an aerial 
journey in the direction of Majjhima Desa, accompanied by his retinue of five hundred 
devayakkhas. 

The two devas met each other in the sky above Rặjagaha City. When asked by the other 
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as to the reason for his visit, Hemavata said: “My íriend, Sãtãgiri, ever since I became a 
deva in the Himavanta Forests, this great Hemavata mountain has never had such delightíul 
appearance with trees blossoming unseasonally. So, I have come to call on you, with the 
intention of enjoying these marvellous flowers of the Himavanta Forests together with 
you.” 

When Sãtãgiri Deva asked Hemavata Deva again: “My friend, Hemavata, do you know 
why these flowers blossom unseasonally and so marvellously?” the latter replied: “I do not 
know, my friend, Sãtãgiri.” Sãtãgiri then told Hemavata: “My íriend. Hemavata Deva, this 
marvellous and extraordinary íeature has happened not only in this Himavanta. In fact, the 
same has happened even (everywhere) in the ten thousand world-systems. My íriend, 
Hemavata, a Buddha has appeared in the three worlds (of devas, humans and Brahmãs). 
The Buddha is at present teaching the Sermon of Dhammacakka in the Dear Park called 
Isipatana, near Bãrãnasĩ City. Because of the teaching of the Dhammacakka Sermon by the 
Buddha, the thirty-two marvellous, unprecedented and extraordinary great omens have 
distinctly appeared all over the world.” 

In this manner Sãtãgiri Deva told his íriend, Hemavata Deva, that the Buddha had 
deíinitely appeared and, being desirous of taking him to the Buddha, he addressed him 
thus: 


Ajja pannãraso uposatho; 
dibbã ratti upattitã. 

Anoma-nãmam Satthãram; 
handa passãma Gotamarh. 

“My íriend, Hemavata, today is in fact the full-moon uposatha of the 
fifteenth lunar day! Tonight is in fact a very pleasant night in which the 
whole Jambudĩpa appears as if it were most beautiíully decorated by the 
bodily light of the devas and Brahmãs (who have come from the ten 
thousand world-systems to listen to the Sermon, for it is the day the Buddha 
teaches the Dhammacakka), by the shining colours of their attire and celestial 
mansions, by the light of the moon, the stars and the lunar mansions and also 
by the bodily light of Visuddhi Deva and the Buddha himselí. My ÍYiend 
Hemavata, do not be coníused with doubt whether he is the Buddha or not. 

Come! Let us even now go and worship the Buddha of Gotama íamily, who 
is endowed with undiminishing qualities, who possesses such special epithets 
as Buddha, Bhagavã, etc. and who is the Teacher of devas, humans and 
Brahmãs.” 

On hearing the words of Sãtagiri De va, Hemavata De va pondered and intended thus: 
“This Sãtãgiri boldly asserts that the personage, whom he has met and seen, is a genuine 
Omniscient Buddha, saying: ‘Let us even now go and worship the Buddha of Gotama 
íamily, who is endowed with undiminishing qualities, who possesses such special epithets 
as Buddha, Bhagavã, etc.’ ( Anoma nãmarh Satthãram, etc.). Omniscient Buddhas are in fact 
rare and hardly accessible in the world. Only those persons, such as Pũrana Kassapa and 
others, claimed themselves to be Omniscient Buddhas and ruined many people by imparting 
wrong knowledge to them. If the monk Gotama, whom Sãtãgiri has seen, is a genuine 
Omniscient Buddha, he ought to be one genuinely endowed with tãdiguụa, the quality of 
being undisturbed or unshaken by the íavourable and uníavourable conditions of the world. 
Thereíore, I will fừst find out whether he is or is not one endowed with tãdiguna which is 
possessed only by Buddhas.” And, desiring to question about tãdilakkhana (Signs of Tãdi), 
he recited this verse: 


Kicci mano supanihito; 
sabbcibhũtesii Tãdino. 
Kacci ittlie anitthe ca; 
sarìkappassa vasĩkatã. 
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“My I ricnd Sãtãgiri, what is He like? Is the mind of the Buddha, whom you 
have seen, naturally and entirely free from love and hate for all beings and 
steady as beíitting one endowed with tũdigunal What is He like? Is Buddha 
Gotama, whom you have seen, capable of freeing Himselí from or 
overcoming kãma-vitakka (sensual thought), vyãpãda-vitakka (malevolent 
thought), and vihimsã-vỉtakka (violent thought) which are apt to generate love 
and hate for desirable objects and undesirable objects respectively?” 

Thereupon Sãtãgiri Deva, having been absolutely convinced that the Buddha was certainly 
a Sabbannũ Buddha and being desirous of replying to the questions put by Hemavata Deva 
regarding the entire set of attributes of the Sabbaũnũ Buddha, answered by reciting this 
verse: 


Mano c 'assa supanihito; 
sabbabhũtesu Tãdino. 

Atho ittlie anittlie ca; 
sankappassa vasĩkatã. 

“My ữiend Hemavata, the mind of the Buddha, whom I have seen, is 
naturally and entirely free from love and hate for all beings, as beíitting one 
endowed with tãdiguna. (Even at the time when the pãramĩs were being 
practised and developed for attainment of Buddhahood, the Bodhisatta was 
endowed with tãdiguna, not to speak of His tãdiguna at present when 
Buddhahood has been attained! In His life as Chaddanta Elephant King, he 
entertained no animosity towards the hunter Sonuttara who deliberately killed 
him, but, instead, he cut off his tusks himselí and gave them to him in 
charity. In His life as the Monkey King also, he had no hatred even for the 
hostile brahmin who struck his head with a stone in order to kill him, but, 
instead, he showed the brahmin the wayout (from the forest) without anger. 

In His life as Vidhura the Wise also, he had no hatred for the ogre Punnaka 
who dragged him by the two legs and very cruelly threw him upside down or 
headlong into the ravine at the foot of KãỊa Mountain which measured sixty 
yọịanas; he even preached the Dhamma to him.” [That was why Sãtãgiri 
Deva boldly gave the answer: “The mind of the Buddha whom I have seen is 
naturally and entirely free from love and hate for all beings, as beíitting one 
endowed with tãdiguna.” (“Mano c'assa supanihito, etc.”)] My íriend 
Hemavata, the Buddha whom I have seen is capable of íreeing Himselí from 
or overcoming kãma-vitakka, vyãpãda-vitakka and vihirhsă-vitakka which are 
apt to generate love and hate for desirable objects and undesirable objects 
respectively.” 

Thus, when Hemavata put the question, íirst with regard to manodvãra (‘mind-door’ or 
thought), whether or not the Buddha was íully endowed with tãdiguna, he got the 
affirmative reply from Sãtãgiri. Being desirous of questioning again, in order to be more 
certain whether or not there was, in the Buddha, purity of the three dvãras (‘doors’ or 
actions) at present, or in other words, aíter hearing the affirmative reply given by Sãtãgiri 
Deva to the question, íirst put brieíly, whether or not the Buddha was endowed with 
tãdiguna with regard to the three dvăras, and being desirous of questioning again in detail 
in order to make the ansvver íirmer, Hemavata Deva asked again by reciting this verse: 

Kacci adinnarh riãdỉyati; 
kacci pãnesu sannato. 

Kacci ãrã pamãdamhã; 
kacci jhãnarh na rincati. 

My íriend Sãtãgiri, what is He like? The Buddha, whom you have seen, is He 
one who is free from taking another's property without being given by the 
owner physically or verbally? What is He like? Is He one who completely 
abstains from the evil act of killing beings? What is He like? Is He free from 
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attachment to the five objects of sensual pleasures and far from 
unmindíulness (which consists of sexual conduct, and unchastity)? What is 
He like? Is He one who has discarded the five hindrances but who has not 
allowed attainment of jhãnas to become extinct. 

(The Buddha abstains from adinnădăna and other forms of wrongdoing not only in this 
life of His Buddhahood but also during the whole long period in the past he abstain from 
these evils. By virtue of His meritorious act of abstinence from such evils is he endowed 
with such marks of a Great Man (Mahãpurísa Lakkhanas). The whole world also spoke in 
praise of the Buddha thus: “Monk Gotama abstains from the crime of theft, etc.”) Hence 
Sãtãgiri Deva, being desirous of replying in clear and bold terms, recited this verse: 

Na so adinnarh ãdiyati; 
atho pãnesu sannato. 

Atho ãrãpamãdamhã; 

Buddho jhãnam na rincati. 

My íriend Hemavata, the Buddha, whom I have seen, is one who is free from 
taking of another's property without being given by the owner physically or 
verbally. He is one who completely abstains from the evil act of killing 
beings. He is free from attachment to the five objects of sensual pleasures 
and far from unmindíulness (i.e. acts of sexual misconduct and unchastity). 

He is also one who has discarded the five hindrances and who has not 
allowed attainment of ịhănas to become extinct. 

Aíter thus hearing the affirmative reply as regards the purity of deeds (kặya-dvãra) and 
being desirous of questioning whether or nor there was purity of speech (vacĩ-dvãra), 
Hemavata Deva asked by reciting this verse: 

Kacci musã na bhanati; 
kacci na kliĩnabyappatho. 

Kacci vebhũtiyarh nãha; 
kacci sampharh na bhãsati. 

My íriend Sãtãgiri, what is He like? Is the Buddha you have seen, one who 
does not speak lies? What is He like? Is He one who does not speak harsh 
words that tend to make beings upset and depressed? What is He like? Is He 
one who does not speak words that mischievously destroy íriendship between 
two persons? Is He one who does not indulge in í rivoíous talks which are 
unsubstantial and worthless like undeveloped paddy? 

(The Buddha abstained from verbal misconduct not only in this life of Buddhahood but 
also during the whole long period in the past he abstain from telling lies and from other 
verbal misdeeds. By virtue of His meritorious act of abstinence from misbehaviour in 
words, he is endowed with such signs of a Great Man as a single hair grown in each pore, 
the hair between the two eyebrows (unnaloma) and others. The whole world also spoke in 
praise of the Buddha: “Monk Gotama abstains from misconduct such as telling lies,” and so 
on.) Hence, Sãtãgiri Deva, being desirous of replying in clear and bold terms recited this 
verse: 


Musã ca so no bhanati; 
atho na khĩnabyappatho. 

Atho vebhũtiyarh nãha; 
mantã attharh subhãsati. 

My Iriend Hemavata, it is true that the Buddha, whom I have seen, is one 
who does not tell lies. It is also true that He is one who does not speak harsh 
and nasty words. It is also true that He does not speak mischievous words. 
He speaks only words which are discreet and beneíicial. 
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Hemavata Deva, after hearing the positive reply as regards the purity of speech and being 
desirous of questioning whether or not the Buddha had, at present, the purity of 
consciousness; whether or not He had overcome ignorance and whether or not He was 
endowed with the five eyes, asked by reciting this verse: 

Kacci na rajjati kãmesu; 

kacci cittarn anãvilam. 

Kacci moharh alikkanto; 

Kacci Dhammesu Cakkhunmă. 

My íriend Sãgãri, what is He like? Is the Buddha, whom you have seen, truly 
one free from abhijjhã, covetousness for five material objects of sensual 
pleasures? What is He like? Is the mind of the Buddha, whom you have seen, 
free from vyãpãda, unhealthy mental condition agitated by hate? What is He 
like? Is the Buddha, whom you have seen, truly one who has overcome the 
íouríold moha (ignorance), which is the basic cause of micchã-diuhi (wrong 
view)? What is He like? Is He truly one who is endovved with the Eye of 
Wisdom penetrating all the Dhammas vvithout any hindrance? 

(Bearing in mind that, “One is not yet a Buddha merely on account of the purity of the 
three sense-doors but one becomes a genuine Buddha only if He is endowed with 
sabbamutã-nãụa, Omniscience or the Five Eyes,” he asked: Is He truly one who is 
endowed with the Eye of Wisdom, penetrating all the Dhammas without any hindrance? 
(“Kacci Dhammesu Cakkhumấl") 

(Even beíore realising arahatta-phala and while still at the moment of His attainment of 
anãgãmĩ-magga, the Buddha became free from deíilement of craving for sensual objects 
and also free from deíilement of ill-will, an unhealthy mental State since He had already 
discarded kãnut-rcĩga-kiIesa and vyãpãda-kỉlesa. Even at the moment of His attainment of 
sotãpatti-magga, He was already one who had overcome ignorance since He had already 
discarded sacca-paticchãdaka moha, ignorance-covering which conceals the four truths, 
which is the cause of micchã-diuhi (wrong view). He had already earned the title ‘Buddha’ 
and realised Insight-Knowledge as well, since He had even discerned the Four Truths 
unaided and with Self-born Knowledge ( sayambhũ-nãna ). Hence, Sãtãgiri Deva, being 
desirous of boldly proclaiming the fact that the Buddha possessed purity in respect of His 
consciousness and having attained Omniscience, was a genuine Buddha, replied by reciting 
this verse: 


Na so rajjati kãmesu; 
atho cittarh anãvilam. 

Sabbamoham atikkanto; 

Buddho Dhammesu Cakkhumã. 

My íriend Hemavata, the Buddha, whom I have seen, is truly one free from 
abhijjhã, covetousness for material objects of sensual pleasures. The mind of 
the Buddha, whom I have seen, is also free from vyãpãda. The Buddha, 
whom I have seen, is truly one who has overcome the entire fourfold mo ha 
(ignorance), which is the basic cause of micchã-diuhi (wrong view). Since He 
has penetratingly discerned all the Dhammas with sayambhũ-nãna (Self-born 
Knowledge), He has earned the title ‘Buddha’ and has also been endowed 
with the Five Eyes. 

In this manner Hemavata Deva was greatly delighted and rejoiced in hearing and 
knowing that the Buddha possessed purity in respect of the three sense-doors and was a 
genuine Sabbatĩnũ-Buddha. Being himselí one endowed with auspiciousness of great 
learning (bãhusacca-mangaìa) in his past life during Buddha Kassapa's Dispensation and 
being thereíore a íluent, learned and effective speaker with very pure knowledge and 
wisdom, and desiring again to hear íurther marvellous and extraordinary qualities of the 
Buddha, he asked by reciting this verse: 
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Kacci vịịịặya sampanno; 
kacci sarhsuddhacãrano. 

Kaccissa ãsava khĩnã; 
kacci n 'alibi punabbhavo. 

My Iriend Sãtãgiri, is the Buddha, whom you have seen, truly one endowed 
with the eye of knowledge ( vijjấ ) which all the Buddhas should be endowed 
with? What is He like? Is He truly one who possessed the fifteenfold pure 
conduct, resembling good legs used for walking up to Nibbãna? What is He 
like? Is the Buddha, whom you have seen, already devoid of the four ãsavasl 
What is He like? Is the Buddha, whom you have seen, free from the 
possibility of appearing in a new existence (being reborn)? 

Thereupon, Sãtãgiri Deva, since he had pmlound and decided íaith in the Buddha’s 
genuine Omniscient Buddhahood and a desire to affirm that the Buddha was íully endowed 
with all the qualities questioned by Hemavata Deva, answered by reciting this verse: 

Vikkãym c'eva sampanno; 
atho sarhsuddhacãrano. 

Sabbassa ãsara khĩna; 

N'attlii tassa punabbhavo. 

My ữiend Hemavata, the Buddha, whom I have seen, is truly one endovved 
with the eye of vijjã which all the Buddhas should be endowed with. He is 
also truly one who possessed the fifteenfold pure conduct, resembling good 
legs used for walking to Nibbãna. The Buddha, whom I have seen, is already 
devoid of the four ãsavas. The Buddha, whom I have seen, is free from the 
possibility of appearing in a new existence. 

Hemavata Deva then became free from doubt about the Buddha, thinking thus: “The 
Buddha, whom Sãtãgiri has now seen, is a genuine Buddha, Períectly Self-Enlightened 
(Sammãsambuddha) and supreme in the three worlds.” Even while still remaining in the 
sky, thereíore, he recited this verse in order to praise the Buddha and delight Sãtãgiri Deva: 

Sampannãm munino cittarh; 
kammunã vyappathena ca. 

Vijjãcarana-sampannãm; 
dhammato nam pasarhsasi. 

My íriend Sãtãgiri, the mind of the Buddha, whom you have seen, is 
endowed with tãdignna. He is endowed with purity of deed, purity of word 
and purity of thought. My íriend Sãtãgiri, you have rightíully spoken in 
praise of the Buddha who is endowed with the three vijjãs, the eight viịịãs 
and the íiíteen caranas. 

Thereupon, Sãtãgiri Deva, also with the intention of gladdening Hemavata Deva once 
again, recited this verse meaning: “My íriend Hemavata, what you have said is períectly 
true. Now you, my íriend, know the qualities of the Buddha íully well and are greatly 
delighted:” 


Sampannãm munino cittarh; 
kammunã vyappathena ca. 
Vỵịãcarană-sampannãm; 
dhammato anumodasi. 


My ữiend Hemavata, the mind of the Buddha whom I have seen is endowed 
with tãdiguna. He is endovved with purity of deed, purity of word and purity 
of thought. My íriend Hemavata, you have rightíully rejoiced in the Buddha 
who is endowed with the three vijjãs, the eight vijjãs and the fifteen caranas. 

And so saying and intending to urge Hemavata Deva to go along with him to the Buddha, 



THE GREAT CHRONICLE OF BUDDHAS 
Sãtãgiri De va asked by this verse: 

Sampannãm munino cittarh; 
kammunã vyappcithena ca. 

Vijjăcarana-sampannãm; 
handa passãma Gotamarh. 

My ữiend Hemavata, the mind of the Buddha, whom I have seen, is endowed 
with Tãdiguụa. He is endowed with purity of deed, purity of word and purity 
of thought. Let us even now go and respectíully behold the Buddha, who is 
endowed with the three vijjãs, the eight vijjãs and the fifteen caranas. 

Thereupon, Hemavata Deva, as one who had acquired the power of great learning since 
his previous existence, wished to speak in praise of the qualities of the Buddha which 
appealed to him and to invite Sãtãgiri to go along with him and behold the Buddha. Thus, 
he recited the following verses: 

Enĩjangharh kisath vĩrarh; 
appãhãrarh aloluparh. 

Munùh vanasmirh jhãyantarh; 
eliipasscãma Gotamarh. 

Sĩharh v'ekacaram nãgarh: 
kãmesu anapekkhinarh. 

Upasankdmma pucchãma; 
maccupãsa-ppamocanam. 

Come, Sãtãgiri, let us go. Let us behold the Buddha of Gotama lineage whose 
calves are round and graceíul like those of an antelope (enĩ) living in the 
upper reaches of the íorest; whose limbs and other parts of the body, big and 
small, are appropriately long in five íeatures, short in four, small in four, tall 
in six, and round where they should be round; who is diligent and capable of 
resisting and íighting the dangers from within and without the body; who 
takes only one meal (a day) just to sustain His body; who has done away with 
excessive craving (loluppa-tanhă) with regard to food; who is in full 
possession of the four magga-ũãnas, knowledge of the four Paths; and who 
usually remains absorbed in jhãna in a secluded íorest. 

My ữiend Sãtãgiri, let us go to the presence of the Buddha, who, like Kesara 
Lion King, cannot be easily approached by ordinary persons; who can 
forbear the vicissitudes of the world; who is íearless; who is the one and 
only (Buddha) appearing in a universe; who, like Chaddanta Elephant King, 
is endowed with great physical and intellectual power; and who is free from 
any desire and passion for all the material objects of sensual pleasures. Let 
us ask Him about the Dhamma of Nibbãna, which will surely deliver us from 
the round of suffering in the three planes of existence, the snare of the King 
of Death. 

In this way Hemavata urged Sãtãgiri Deva King and the retinue of one thousand 
devayakkhas to go along with him and vvorship the Buddha and listen to the Sermons. 

Lady Kãự became A Sotãpanna 

It was the day in which the grand íestival of the month of ÃsaỊha was being celebrated. 
At that time, like a divine damsel enjoying divine luxury in the divine City of Tãvatimsa, 
which was adorned with ornaments everywhere, a lady, by the name of KãỊĩ, residing in the 
town of Kuraraghara near Rãjagaha City, having gone up to the upper terrace of her 
parents' mansion and having opened the lion-propped window, was just standing and letting 
herselí to be aired, to ease the pains of her impending labour from pregnancy. 

(Lady KãỊĩ hailed from Rặjagaha City. On Corning of age, she was married in 
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Kuraraghara Town. When she was carrying the would-be Sonakutikanna Thera in 
her womb, she went back to her parents' home for coníinement. She went up to the 
terrace of the mansion and while having an airing to alleviate her suííering from 
the Corning childbirth, she overheard the attributes of the Buddha being spoken of 
by the two devayakkhas.) 

Overhearing the whole conversation between the two devayakkhas generals, relating to 
the attributes of the Buddha, Lady KãỊĩ became attentive to them and thought: “The 
Buddhas are indeed thus endowed with marvellous and extraordinary qualities!” and so 
thinking she was overwhelmed with joy and delight. Even while standing at that very place 
in the State of joy, and removing the hindrances by means of that joy, she practised 
Vipassanã Meditation and thereby realised the Fruition of Sotãpatti. Lady KãỊĩ, being the 
íirst sotãpanna and Noble Female Disciple ( ariya-săvika ) established amongst women was, 
as it were, the eldest sister of womankind. On that very night, she gave birth to a son (who 
later on became Sonakutikanna Thera). After staying in her parents’ house for as long as 
she liked, she returned to her Kuraraghara home. 

Thus, without even encountering and beholding the Buddha in the past and just by 
overhearing, she came to have absolute íaith in the attributes of the Buddha and be 
established in sotãpatti-phala , like one who eííortlessly takes the meal already prepared 
and laid out for an individual. On this very account, when the Buddha was later sitting in 
the midst of the Sangha, holding a convocation to eoníer titles of pre-eminence to the 
íemale devotees (upãsikãs), He declared: “Dear monks, Lady KãỊĩ of Kuraraghara Town is 
the the most noble and excellent of all my upãsikãs who have absolute íaith in the Triple 
Gem just by overhearing!” and designated her foremost among those having íaith by 
overhearing ( Annssava-pasãda ). 

The Two De va Generals went to The Buddha 

Sãtãgiri Deva and Hemavata Deva, accompanied by their one thousand devayakkhas 
followers, reached the Deer Park at Isipatana in Bãrãnasĩ City at that very midnight. And, 
approaching and making obeisance to the Buddha, who had not changed His posture but 
who was still sitting cross-legged as He did at the time when He taught the Sermon of 
Dhammacakka, they recited this verse to extol the Buddha and to request permission to 
question Him: 


Akkhãtãrarh pavattãrarh; 
sabbadhammãna pãragum. 

Buddham verabhayãtĩtam; 
mayarh pucchãma Gotamarh. 

To the Buddha of Gotama lineage, who preaches the Dhamma of the Four 
Noble Truths, both brieíly and in detail; who is íully endovved with the 
knowledge of all the Dhammas in six ways, namely, Higher Intellect 
(abhinnã ), Analysis ( pariũnã ), Abandonment ịpahãnà), Meditation ( bhãvanã ), 
Realisation of Nibbãna (sacchikiriya), and Attainment of jhãnas (, samãpatti ); 
who has awakened from the slumber of ignorance ( moha ); and who has freed 
Himselí from the five enmities, such as taking life ( pãnãtipãtã ), etc., may we 
ha ve Your permission to question You on what we do not know? 

Aíter asking for permission, Hemavata Deva, who has greater power and wisdom 
between the two, questioned on what were unknown to him, by reciting the following 
verse: 


Kismim ìoko samuppanno; 
kismirh kubbati santhavam. 

Kissa loko upãdặya: 
kismirh loko vihannati. 

Glorious Buddha, when what clearly corne into existence, do the two worlds, 
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namely, satta-loka (the world of sentient beings) and sarikhãra-ỉoka (the 
world of conditioned things), come into existence? In what do all beings, 
such as devas, humans and Brahmãs, intimately associate themselves with 
tanhã-diuhi (craving and vvrong view), thinking ‘I’ and ‘mine’. Aíter what 
are satta-loka and sankhăra-loka so called? When what clearly appears do all 
beings, such as devas, humans and Brahmãs, become miserable? 

Thereupon the Buddha, intending to answer the question put by Hemavata Deva on the 
strength of the six ajjhattỉkãyatanas (internal organs of sense, namely, eye, ear, nose, 
tongue, body and mind) and of the six bãhirặyatanas (external objects of sense, namely, 
form, sound, smell, taste, contact and idea íormed in the mind), replied (by reciting this 
verse): 


Chasu ìoko samuppanno; 
chasu kubbati santhavarh. 

Channam eva upãdãya; 
chasu ỉoko vihannati. 

Hemavata Deva, when the six ajjhattikãyatanas (internal organs) and the six 
bãhirãyatanas (external objects) evidently come into existence, the two 
worlds, satta-Ioka and sarikhãra-ỉoka, come into existence. (In terms of 
Absolute Reality ( Paramattha Dhamma), Satta-ìoka meaning the aggregate 
of beings, i.e., devas, humans and Brahmãs, is just a compound of these 
twelve ãyatanas (bases), namely, the six internal: eye, ear, nose, tongue, body 
and mind, and the six external: form, sound, smell, taste, contact and idea, 
íormed in the mind. Without these twelve ăyatanas, there can be no such 
thing as a being, whether human, deva and Brahmã. In terms of Paramattha 
Dhamma, sarikhãra-ỉoka meaning such things as farm, land, gold, silver, 
paddy, etc., only consists of six external ãyatanas. Without these six, there 
can be no sankhãra-loka of things inanimate. Hence the Buddha’s answer: 
“Chasu ìoko samuppanno — When the six internal and six external ãyatanas 
come into existence, the two worlds, the world of sentient beings and the 
world of conditioned things inanimate, come into existence.”) 

Hemavata Deva, in the six internal and the six external ãyatanas do all 
beings, i.e., devas, humans and Brahmãs, intimately associate themselves 
with craving and wrong view through the notion of ‘I’ and ‘mine.’ (All 
beings, i.e., devas, humans and Brahmãs, who, in close íriendship with 
craving and vvrong view, take ‘I’, ‘another’, ‘man’, ‘woman’, ‘farm’, ‘land’, 
etc. to be ‘I’ and ‘mine’, are a composition of the same six internal and six 
external ãyatanas in terms of Paramattha Dhamma. This is true. Taking the 
eye to be ‘I’ and ‘mine’, beings make íriends with craving and wrong view; 
taking the ear to be ‘I’ and ‘mine’, they make íriends with craving and wrong 
view; likewise they do with regard to the nose, the tongue, the body, the 
mind and also with regard to the form, the sound, the smell, the taste, the 
touch such as hardness or soítness, heat or cold, etc., and the idea conceived 
in the mind. Hence the Buddha's answer, “Chasu kubbati santhavam - in the 
six internal and the six external ãyatanas do all beings, i.e., devas, humans 
and Brahmãs, intimately associate themselves with craving and wrong view 
through the notion of ‘I’ and ‘mine.’ ) 

Hemavata Deva, after the six internal and the six external ãyatanas are sattta- 
ìoka and sankhãra-loka so called. (With reíerence to the aíoresaid twelve 
ặyatanas, the names, such as ‘devas’, ‘humans’, ‘Brahmãs’, ‘beings’ (= satta- 
ìoka ) and the names, such as ‘farm’, ‘land’, ‘rice’, ‘paddy’, etc., (= sankhãra- 
loka) came into existence clearly. It is to be so understood.) 

Hemavata Deva, when the six internal and the six external ãyatanas clearly 
appear (or, on account of these ặyatanas ) all beings, i.e., devas, humans and 


372 



Chapter 10 

Brahmãs, become miserable. (According to the Ãdittapariyaya Sutta, the 
Sermon on the Ways of Burning, the twelve bases are ablaze with the eleven 
fires of rãga, dosa, moha, etc. From the point of view of the Paramattha 
Dhamma, the satta-loka, consisting of beings, i.e., devas, humans and 
Brahmãs, is also just these twelve ãyatanas, six internal and six external. The 
ặyatanas are also perpetually and severally ablaze with the eleven fires. 
Because there are ãyatanas, there is burning; because there is burning, there 
is misery. If there were no ặyatanas, there would have been no burning; if 
there were no burning, there would ha ve been no misery. That is why the 
Buddha answered thus: “ Chasu ìoko vihaũnati - When the six internal and 
the six external ãyatanas clearly appear (or, on account of these ãyatanas) all 
beings, i.e., devas, humans and Brahmãs, becorne miserable.”) 

End of Question and Ansvver on vatta (round of suffering) 

Thereaíter Hemavata Deva, being unable to remember clearly the ansvver given in brief 
by the Buddha (such as Chasu ìoko samuppanno, etc.), which centres around the twelve 
ãyatanas, to the question put by him on the round of suíTering. and being desirous of 
knowing the enumeration of the ãyatanas as well as their opposites, as contained in the 
Buddha’s ansvver, recited the following verse in order to question on vatta and vivatta 
(round of suffering and cessation of the round of suffering, respectively): 

Katamarh tam upãdãnrh; 
yattha loko vilìannati. 

Niyyãnarh pucchito brũhi: 
katharh dukkhtãpamuccati. 

Glorious Buddha, (if, according to the answer, ‘Chasu ỉoko vihannati’) 
beings i.e., devas, humans and Brahmãs, become miserable from the 
existence of the six ãyatanas (or, on account of the six ãyatanas), what are 
these six, the cause of misery for beings? (By this is Dukkha-sacca (the Truth 
of Suííering) is directly asked; by asking Dukkha-sacca, Samudaya-sacca 
(the Truth of the Cause of SuíTering) is also asked. 

What is the íactor that brings about release from sarhsăra vatta (the round of 
suffering)? In what manner (or, what extraordinary Dhamma,) can release 
from saríisãra vatta be realised? May Venerable Buddha, who has thus been 
asked about release from sarhsãra vatta, íavour us with the answer. (By the 
latter half of this verse is Magga-sacca (the Truth of the Path leading to the 
Cessation of Suííering) is directly asked; and by asking Magga-sacca, 
Nirodha-sacca (the Truth of the Cessation of Suííering i.e. Nibbãna), is also 
asked as “one draws the whole bower by snatching one single creeper.”) 

When Hemavata Deva asked the Four Noble Truths, mentioning Dukkha-sacca and 
Magga-sacca explicitly, and Samndaya-sacca and Nirodha-sacca implicitly, the Buddha 
delivered the following verse in order to ansvver in the way He was asked by Hemavata 
Deva: 


Panca kãmaguna loke; 
manochattha paveditã. 

Ettha chandarh virặịetvã; 
evaríi dukkhãpamuccati. 

Devotee Hemavata Deva, I, the Buddha, have clearly shown the five 
kãmagunas (sensual pleasures) of form, sound, smell, taste and contact with 
mind as the sixth in the world. (By the word ‘mind’ in the íirst half of this 
verse is manăyatana (the mind-organ) directly taught; and by teaching 
manặyatana, dhammãyatana (the mind-object) is also taught. By the five 
kãmagimas of form, sound, smell, taste and contact are the five ãyatanas 
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(objects) directly taught, namely, form-object, sound-object, smell-object, 
taste-object and contact-object; and by teaching these five sense objects, their 
five recipients are also taught, namely, eye, ear, nose, tongue and body. 
Thereíore, by the íirst half of this verse, the six internals (i ạịịhittikãyatanas) 
and the six externals ( băhirãyatanas ), totalling twelve in all, are taught; these 
ặyatanas may be reíerred to as upãdãnas (graspings), which form the 
suffering of the satta-ìoka. 

Devotee Hemavata Deva, craving and desire (tanhã-chanda) for the 
aggregate of these twelve ãyatanas, the round of suffering and the Truth of 
suffering, must be completely eliminated and destroyed. (For their 
elimination and destruction, they should first be distinguished either as 
aggregates, or as bases, or as elements, or brieíly, as mind and matter. They 
should be meditated on for Insight ( Vipassanã ), by putting them to the test of 
the three characteristics. Their elimination and destruction eventually comes 
by means of Insight which culminates in the Path of arahatship). By 
eliminating and destroying them, one becomes free from the round of 
suffering. (By the second half of the verse, the question on vivatta is 
answered, and the Magga-sacca is also shown. Samudaya-sacca and 
Nirodha-sacca are deemed as answered as they have been brieíly stated as in 
the previous question in verse. In other words, by the íirst half of the verse is 
shown Dukkha-sacca: by the term chanda-rãga in the second half of the 
verse is shown Samudaya-sacca. From the word virậịetvã is derived virãga 
which is Nibbãna, cessation of craving as well as the Nirodha-sacca. By the 
word ‘thus’ (evaríĩ) is shown Magga-sacca, for it means the course of 
practice in the Eightíold Path leading to íreedom from the suííering of 
sarhsăra. In this way, the Four Truths are proclaimed by the Buddha in this 
verse.) 

The Buddha thus showed the excellent Wayout (Niyyãna), which is the Eightíold Path as 
a means of escape from sarhsãra vatta. And again, as He desired to conclude His ansvver 
on the Niyyãna Dhamma in the ‘Natural language’, He recited the following verse: 

Etarh lokassa niyyãnam; 
akkhãtarh vo yathătatharh. 

Etarh vo aham akkhãmi; 
evarh dukkhãpamuccati. 

Devotee Hemavata Deva, I have truthíully taught you this means of the 
Eightíold Path, which can bring about escape from the (conditioned) world 
of three elements (tedlĩãtuka (, sankhãra ) ỉoka), such as kãma-dhãtu (the 
element of sensual pleasures), rũpa-dhãtu (the element of materiality), and 
arũpa-dhãtu (the element of immateriality). Since there can be escape from 
‘samsãra-vatta-dukkha’, only by way of this Eightíold Path and since there is 
no other way of escape (even though you might ask a thousand times), I will 
only say to you that this Eightfold Path is the only excellent Dhamma for 
escape from sarhsãra-vatta. (That is to say: I will never teach you otherwise). 

(Or,) Since there can be emancipation from sarhsăra-vatta-dukkha only 
through the Eightíold Path and since there is no other way of emancipation, I 
will only speak of the Eightíold Path as the only excellent Dhamma for 
emancipation from sarhsãra-vatta to enable you, who ha ve already realised 
the lower Path and Fruition, to realise the higher ones. (That is to say: never 
will I teach you otherwise). 

The Devayakkhas became established as Sotãpannas 

In this manner, the Buddha concluded the Dhamma Serrnon pcríectly well that was 
building up with arahatta-phala as its pinnacle. At the end of this Sermon, the two devas, 
Sãtãgiri and Hemavata, became established in the sotãpatti-phaìa along with their retinue of 
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a thousand devayakkhas. (That is to say, they all became sotãpanna-ariyas, ‘Noble Stream- 
enterers’.) 

End of the Question and Answer on vatta (round of snffering) and vivatta (cessation of 

round of suffering) 

Thereaíter Hemavata Deva, being one who had, by nature, due respect and devotion for 
the Dhamma and being now established as a noble sotãpanna, was not content with the 
Buddha’s wonderful Dhamma which was períect in letter and in spirit. Thereíore, desirous 
of knowing the two causes, namely, Sekkha-bhũmi dhamma (the cause of becoming lower 
ariyas) and Asekkha-bhũmi dhamma (the cause of becoming arahats), he addressed the 
Buddha by reciting the following verse: 

Ko su'dha taratĩ oghath: 
ko'dha tarati annavam. 

Appattitthe anãlambe; 
ko gambhĩre na sĩdati. 

Glorious Buddha, who, being endowed with virtue of conduct in this world, 
is able to cross over the rough expanse of waters of the four íloods? Who, 
being endowed with virtue of conduct in this world, is able to cross over the 
wide and deep ocean of samsăral Who can remain safe and sound without 
being drowned in the íathomless ocean of sarhsãra with nothing below to 
stand on and nothing above to hang on to? ( Sekkha-bhũmi was questioned by 
the íirst half of this verse and asekkha-bhũmi by the latter half). 

Thereupon the Buddha recited the following verse as He desired to ansvver on sekkha- 
bhũmi put in the íirst half of the questioning verse: 

Sabbadã sĩìasampanno; 
pannavã susamãhito. 

Ajjhattacintĩ satimã; 
oglmríi taratỉ duttararh. 

Devotee Hemavata Deva, a monk, who is endowed with morality at all times 
(without breach of precepts but with care to observe them even at the risk of 
his life); who is also endowed with mundane and supramundane knowledge; 
who is also steadíast with upacãra-samãdhi (Neighbourhood Concentration) 
and appanã-samãdhi (Attainment Concentration); who by means of 
vipassanã-nãna (Insight Wisdom) repeatedly meditates on the mental and 
physical aggregates known as niyakajjhatta, by applying the three 
characteristics; who also possesses mindfulness (sati) which enables him to 
take up incessantly the threeíold training ( sikkhã ) (i.e. sĩìa, samãdhi and 
pannã); he, who is thus endowed with these threeíold sikkhã of sĩìa, samãdhi 
and paiĩnã, is able to cross over the rough expanse of vvaters of the four 
íloods, which is hard for ordinary persons to do so. 

Aíter the Buddha had thus given the ansvver on of sekkha-bhũmi, He now recited the 
following verse in order to give an ansvver on asekkha-bhũmi: 

Virato kãmasannăya; 
sabba-sarhyọịanãtigo. 

Nandĩbhava-parikkhĩno; 
so gambhĩre na sĩdati. 

Devotee Hemavata Deva, a monk, who has accomplished complete 
abstinence from all the perceptions accompanied by craving for material 
objects of sensual pleasures; who has also broken and discarded the long 
thong of the ten attachments by means of the four Paths; in whom the three 
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types of craving and the three States of existence, all collectively called 
nandĩ, have completely dried up; who is the arahat, fully endowed with these 
qualities, is one not drowned in the vast and fathomless ocean of saìii sãra 
with nothing below to stand on and nothing above to hang on to. (He has 
now reached, with utmost ease, the highland of Sa-upadisesa Nibbãna as his 
craving is exhausted and on the highland of Anupadisesa Nibbãna on account 
of the cessation of existence. Thus his landing is of utmost ease and comíort, 
and he is one who is not drowned.) 

End of Question and Answer on Sekkhabhũmi and Asekkhabhũmi 

The Two Devayakkhas singing Eulogies. 

Thereaíter Hemavata Deva eyed his íriend Sãtãgiri Deva as well as the retinue of the 
thousand devayakkhas with delight and satisíaction, and sang the following five verses 
eulogizing the Buddha. Along with his íriend Sãtãgiri Deva and the retinue of the thousand 
devayakkhas, he make obeisance to the Buddha with due respect and devotion and returned 
home. 

The five verses of eulogy and veneration were: 

1. Gambhĩrapannam nipunatthadassim; 
akincanatii kãmabhave asattarh. 

Tam passatlm sabbadhi vipparnuttam; 
dibbe pathe kãmamănarh mahesim. 

o honourable fellow devas, behold with your own clear eyes the Buddha of 
Gotama íamily, who is endowed with analytical wisdom with regard to such 
deep things as khandha, etc.; who thoroughly sees the signiíicance of the 
questions presented by those of subtle intelligence; who is devoid of the most 
minute particle of the seveníold evil of greed, hate, delusion, conceit, wrong 
view, bad conduct and deíilement; who has no attachment for the twofold 
sensuality and threeíold existence; who has full deliverance from the bonds 
of desire and passion for all sense objects such as khandha, ãyatana, etc.; 
who is able to walk up and down on the divine road of the eight attainments; 
and who has sought noble qualities such as observance of the Code of Moral 
Precepts. 


2. Anoma-nãmarh nipunatthadassirh; 
pannãdadam kãmãlaye asattarh. 

Tam passatha sabbavidurh sumedharh; 
ariye pathe kamamãnarh mahesim. 

o honourable fellow devas, behold with your own clear eyes the Buddha of 
Gotama íamily. who has extraordinary epithets through undiminished 
attributes, such as Sammãsambuddha (the Períectly Self-Enlightened One), 
etc.; who thoroughly sees the signiíicance of the questions presented by those 
of subtle intelligence; who disseminate extraordinary knowledge by giving 
instruction in a sweet and pleasant voice so that others may be moral and 
knowledgeable; who has no clinging with passion and wrong view such as ‘I’ 
and ‘mine’, to the various sensual objects craved for through passion and 
wrong view; who analytically knows all; who is endowed with the knowledge 
of the Períections that íorms the íoundation of Omniscience; who is able to 
walk up and down on the divine road of the eight attainments; and who has 
sought noble qualities such as observance of the Code of Moral Precepts 
( Sĩìakkhandha ). 


3. Sudittham vata no ajja; 
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suppabhatarìi suhutthitarh. 

Yarh addasãma Sambuddharh; 
oghatinnam anăsavam. 

o honourable fellow devas, as we have had the good íortune of beholding 
the Buddha with our eyes that culminated in the attainment of the Path and 
Fruition; the Buddha who has crossed over the rough vvaters of the fourfold 
flood and who has the fourfold inílux (ãsava) gone off. Our sight of the 
Buddha, our opportune beholding of His person, has happened today indeed! 
Such arrival of the dawn, such a daybreak leaving behind all gloom and 
blemishes has taken place indeed! Getting up from deep slumber, being wide 
awake from a sleep without greed, hate and bewilderment, has now been 
occasioned indeed! 

4. Ime dasasatã yakkhã; 
iddhimanto yasassino. 

Sabbe tam saranarh yanti; 
tvarh no satthã anuttaro. 

Venerable Buddha of sun-bright glory, all these divine ogres, who are 
endovved with supernatural powers, derived from their past meritorious 
deeds; who possess plenty of excellent gains and retinue; whose number is 
one thousand, with their bodies iníused with the spirit of the great 
supramundane reíuge, approach together with us to seek protection, believing 
you to be a shelter. You are our supreme teacher beyond compare, who helps 
and advises us, giving instruction so that we are able to build the íirst 
exquisitely decorated palace of the Noble Ones. 

5. Te mayarh vicarissãma; 
gãmã gamam nagã nagam. 

Namassamãnã Sambuddharh 
Dlmmmassa ca sudhammatarh. 

Venerable Buddha of sun-bright glory, (from today onwards) those of us will 
move from one divine village to another, from one divine mountain to 
another, to proclaim like town-criers, exhorting people to walk the Path to 
Nibbãna and singing in praise of their respective glories of the three Gems; 
we shall proclaim making obeisance to the State of the Buddha with our 
clasped hands placed on our heads and our joyous devotion meant for the 
genuine Buddha, chieí of the three worlds and full of immeasurable 
attributes and also to the State of the Dhamma, the good wayout from the 
round of suffering, of the Teaching which is teníold, its constituents being 
the [four] Paths, the [four] Fruitions, Nibbãna and the mass of Dhamma 
units. 
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cliapter 11 

TEACHING THE PRACTICE OF MORAL PERFECTION (EROM NÃLAKA 

SUTTA) 


(Every time a Buddha appears, there usually emerges a monk who cultivates the 
practice of moral períection ( Moneyya ). At the time when our Iníinite and Supreme 
Buddha of the three worlds appeared, the monk who asked the Buddha about the 
practice of moneyya and who cultivated it was Monk Nãlaka (nephew of Hermit 
Kãladevila) as already mentioned in Chapter 10 sub-title: Lady KãỊi became a 
sotãpanna. The account of the young man, Nãlaka, having became an ascetic monk 
even beíore the appearance of Buddha has been given there.) 


T he Buddha (as aíoresaid) taught the sermon of Dhammacakka on the full-moon day of 
AsãỊha and made the eighteen crores of Brahmãs along with the Venerable Kondanna 
Thera enter the path of emancipation. On the fifth waxing rnoon of the said month, He 
taught the five Pancavaggĩ the Anattalakkhana Sutta (the Discoiưse on the Doctrine of 
Non-self) and made them realise the Fruition of Arahatship. And on the seventh vvaxing 
moon of the month of AsãỊha, the devas, who had been in the audience listening to the 
sermon on Dhammacakka and who wished for the welfare of the Venerable Nãlaka, 
reported to him that the Buddha had already appeared and delivered the sermon on 
Dhammacakka, by saying: “Venerable Nãlaka, the Buddha has already delivered the íirst 
sermon of Dhammacakka at Isipatana, Migadãya! The Buddha has, in fact, visibly appeared 
among devas, humans and Brahmãs!” 

Ever since he became a recluse thirty-five years ago, the Venerable Nãlaka had been 
avvaiting for the appearance of the Buddha. He had even abandoned the hereditary practice 
of immersion in water, bearing in mind: “If there is too much of immersion in water, the 
ears will get damaged. If the ears are damaged, the words of the Dhamma cannot be heard, 
thereby depriving me of the Dhamma.” On hearing the news given by the devas, he was 
delighted and said to himselí: “The time has indeed arrived of what my uncle Kãladevila 
Hermit had advised me.” Then on the seventh vvaxing moon of the month of AsãỊha, he left 
Himavanta and proceeded to Isipatana, Migadaya. On arrival there, he saw the Buddha 
sitting cross-legged on the eminent Buddha-seat, awaiting and expecting him: “Nãlaka 
Hermit will arrive today. I will teach him the practice of Moneyya.” Nãlaka was very much 
overwhelmed with íaith and devotion, so he respectíully made obeisance to the Buddha and 
questioned him, reciting two verses:- 

Annatametarh vacanam; 

Asitassa yathatãtham. 

Tam tam Gotama pucchãmi; 

Sabbadhammãna pãragum. 

Anagãriyupetassa; 
bhikkhãcariyam jigĩsato. 

Muni pabrũhi me puttlìo; 
moneyyam uttarnam padam, 

Exalted Buddha of Gotama lineage! 1 have personally íound that the words 
spoken to me thirty-five years ago by (my uncle) Kãladevila Hermit are 
períectly true (now that I can see the Buddha in person, with my own eyes). 

And so, (in order to learn and practise) please allow me to question you, as 
Buddha, who has crossed to the other side and is accomplished in all the 
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Dhammas in six ways 1 . 

Venerable Buddha, Great Sage ( Mahămuni ), being many times superior in 
attributes to the five Sages 2 3 4 5 6 ( MunisỴ. please be kind enough to teach the noble 
Path leading to the realisation of the four magga-nãnas by the recluse who 
has renounced worldly life and maintains himselí on alms-food. 

Thereupon, the Buddha taught the Venerable Nãlaka the practice of Moneyya in detail, by 
means of twenty-three verses beginning with ‘Moneỵyam te upannissamư 

(Here, Moneyya means the four magga-nãnas. Especially, arahatta-magga-nãna is 
called Moneyya. So, it should be noted careíully that the noble and genuine practice 
leading to the realisation of the four magga-íĩãnas is called Moneyya Patipadã) 

The twenty three verses of Moneyya Patipadã thus taught are given below in Pali verses 
and Myanman paraphrase. 

1) Moneyyaríì te upannissarh; 
dukkararh durabhisambhavarh. 

Handa te nam pavakkhãmi; 
santhambhassu daỊho bhava. 

My dear son Nãlaka, I, the Buddha, will teach and make you understand 
clearly the moneyya patipadã which is not only diííicult to put into practice 
even with great effort but also diííicult of plunging into it. (What is meant is 
this: Nãlaka, my dear son! the moneyya patipadã, questioned by you, is the 
kind of practice which is diíTicult of practising and of being accomplished, 
since it has to be practised without any arising of kiìesa in one’s mind and 
with steadíast zeal, starting from the time when one is still an ordinary 
worldling ( puthnjjana ).) 

My dear son Nãlaka (get ready!), I, the Buddha, will teach you the moneyya 
patipadã in detail. (You, my son, have merit ( kusala ) already accumulated.) 

So you, my son, exert and practise with steadíastness and unrelenting zeal, 
keeping yourselí firm by means of diligence (vĩriya) to do what is diííicult 
of doing. 

2) Samanãbhãgarh kubbetlia; 
gãme akkutthavanditarh. 

Manopadosarii rakkheyya; 
santo amựtato care. 

My dear son Nãlaka, you should endeavour to treat (all people) in towns, 

1. Six ways: 1. Abhiũnă: knowing with penetrative insight 

2. Parinnă: knowing with full comprehension 

3. Pahãna : Abandonment 

4. Bhãvanã : Development 

5. Sacchikiriyã : Realization 

6. Samãpatti : Attainment 

(Anguttara Conunentary vol II) 

2. Six kinds of Sages. ( Muni ) 

1. Agăramuni - Lay people having íaith in the teaching of the Buddha. 

2. Anãgãramuni - Monks. 

3. Sekhamuni - Seven kinds of noble disciples who have realised one of the stages of the four 

Supermundane Paths ( Magga ) and the three lower Fruitions ( Phala ). 

4. Asekhamuni - Arahats. 

5. Paccekatnuni - Private Buddhas. 

6. Munimuni - Buddhas. 

Read also Anudĩpanĩ. 
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villages and rural areas equanimously, with no disliking (hatred) and with no 
love, whether they hurt you by abusing in anger or whether they make 
obeisance to you with due respect and devotion. One, who is virtuous, should 
guard against bearing ill-will (because of being hurt and abused). You should 
endeavour not to become conceited, in the least, because of being treated 
with due respect and devotion. (What is meant is this: You should check your 
anger, when the people of towns, villages and rural areas offend and abuse 
you. You should not become elated with pride, even when a king bows 
beíore you respectíully. In this manner, you should treat them all evenly 
without disliking and without love, whether they abuse you or treat you with 
respect.) 

(With this verse, the Buddha taught abandonment of kiìesa which arise in relation 
to towns and villages.) 

3) Uccãvacã niccliaranti; 
dãye aggisikhũpama. 

Nãriyo munirh paìoghenti; 
tã su tam ma palobhayurh. 

My dear son Nãlaka, in the íorest also, various objects of sense burning like 
ílames are apt to appear. (Or, when a íorest fire spreads out Hames of varied 
forms, such as ílames with and without smoke, ílames of blue, yellow and 
red colours, big or small, etc. Likewise, there are, in a íorest, sense objects: 
some íearíul, some pleasant, some detestable and some perplexing, such as 
humans, ogres, lions, leopards, tigers, various kinds of birds, various sounds 
or noises produced by them, íruits, flowers and buds. (Of these various kinds 
of sense objects which appear) women, who have come for merry-making in 
the parks and íorests, women collecting firewood, plucking flowers, plucking 
vegetables and gathering íruits, are likely to allure the solitary monk with 
smiles, taunts, tears and garments in disorder. Do not let such women tempt 
you, my son. (What is meant is this: endeavour to conduct yourselí so that 
such women cannot entice you.) 

(With this verse, the Buddha taught for abandonment of kiìesa which arise in 
relation to íorest:) 


4) Virato methunã dhammã; 
hitvã kãme paropare. 

Aviruddho asãratto: 
pănesu tasathãvare. 

5) Yathã aharh tathã ete; 
yathã ete tathã adam. 

Attãnarh upamarh katvã; 
na lianeyya na ghãtaye. 

My dear son Nãlaka, besides discarding all kinds of sensual objects ( kãma 
ărãmammanas), good or bad, you, dear son, should also be one who avoids 
and stays away from sexual intercourse. You should not, in the least, 
entertain ill-will towards those (belonging to another íaction) and you should 
not, in the least, have liking and attachment to those (belonging to your own 
íaction); and, placing yourselí as an example (having fellow-feeling) thus: 
“Like myselí, these beings desire to live long, not to die; they desire 
happiness, not suííering. Like them, I also desire to live long, not to die; 
desire happiness, not suííering.” You should not, by yourselí, kill or hurt 
puthujjanas, sotãpannas, sakadãgãmins and anãgãmins who are not yet free 
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from tanhã (tasa sattas) 3 and arahattas who are already flee from tanhã- 
lobha ( thãvara-sattas ) 4 . Neither should you employ others to kill or hurt. 

(In these verses, the Buddha taught (moral practice of restraint 
ựndriyasamvarasĩla ) by means of the phrase: “ hitvã kãme paropare — discarding all 
kinds of sensual objects, good or bad.” The Buddha taught the practice of 
íundamental precepts, (pătimokkhãsarhvarasĩla) laid down for monks, by means of 
the remaining words beginning with abstinence from sexual intercourse and 
abstinence from taking life.) 

6) Hitvã icchanca lobhanca; 
yattha satto puthujjano. 

Ccijjgynã patipaịịeỵya; 
tareyya narakarh imam. 

My dear son Nãlaka, the worldly remain attached to the four requisites of 
robe, alms-food, lodging and medicine which are objects of sensual pleasure 
for the ascetics. You, dear son, should abandon the desire (icchă) for the four 
requisites of robe, alms-food, lodging and medicine which are objects of 
sensual pleasure for ascetics beíore they are obtained. If they are already 
acquired, you should do away with greed ( ìobha ) vvhich hinders the wish to 
give them away in charity. Being one possessing the eye of wisdom, you 
should endeavour to cultivate the noble moneyya patipadã, which has already 
been taught, is being taught and is to be taught. If you thus endeavour to 
practise, you can overcome the craving for the four requisites which leads to 
wrong livelihood (micchạịiva) called naraka abyss because of difficulty in 
íilling it. 

(With this verse, the Buddha taught the moral practice of living a life of purity 
(AjĩvapãrísuddhisTÌã) with special reíerence to the removal of attachment and 
craving for the four requisites.) 

7) Unũdaro mitãhãro; 
appicchassa alolupo. 

Sadã icchãya nicchãto; 
aniccho hoti nibbuto. 

My dear son Nãlaka, an ascetic desirous of cultivating the moneyya patipadã 
should have a lean stomach (by eating four or five morsels less of the alms- 
food legitimately received ( dhammniyaladdha ). (It is not enough by merely 
eating four or five morsels less), but you should also be one who eats the 
food only aíter due reílection on the advantages and disadvantages of the 
food eaten (paccavekkhanã). (Still it is not enough yet) you should also be 
one who is endovved with the four kinds of contentment, which is desiring 
little or nothing ( appiccha ), namely, (1) having little or no greed concerning 
the four requisites ( paccaya-appiccha ); (2) having little or no desire to let 
others know that you are practising the noble patipadã (dhutanga-appiccha)', 

(3) having little or no desire to let others know that you possess wide 
knowledge and learning of the Teaching ( pariyatti-appiccha ); (4) having little 
or no desire to let others know that you have realised the extra-ordinary 
Dhamma of magga-phala (adhigama-appiccha ). (Still it is not enough.) By 
means of arahatta-magga you should strive for the total removal of self- 
indulgence ( tanhã ). When you have become one who is thus free from greed 
and craving (ỉoỉuppa-tanhã) you will become one with no desire and 


3. Tasã sattas - Frightened beings. 

4. Thãvarã sattas - Unírightened beings ( Arahats ). 

Read Chapter VI (Preíections). 
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excessive craving ( icchã-lobha-tanhã ) for the four requisites, unlike one who 
is perpetually afflicted with extreme hunger and you are then devoid of 
hunger (kiìesa). With no such affliction, you emerge as an individual in 
whom all the heat of kiìesa has been extinguished. 

[With this verse the Buddha taught the precept regarding dependence on requisites, 
Paccayasannissita Sĩla (OR, (precept regarding possession of requisites, Paccaya- 
paribhoga Sĩla) beginning with knowledge of moderation regarding food {bhọịane 
mattannuta ).] 


8) Sa pindacãrarh caritvã: 
vanantamabhihãraye. 

Upattlĩito rukkhamũlasmim: 
ãsanũpagato Muni. 

9) Sa Jhãnapasuto diro; 
vanante ramhito siya. 

Jhặyetha rukhamũlasmim; 
attãnamabhitosayam. 

My dear son Nãlaka, the ascetic, who practises the moneyya patipadã, should 
go only to his place in the íorest after going round for alms and after eating 
his meal (vvithout staying long to talk to the people, etc.). The monk, who 
practises moneyya patipadã, should remain sitting at the foot of a tree or in 
his own place (on reaching the íorest). 

(Here, by means of the words: “after going round for alms-food”, Pinậapãtã- 
dhutanga is indicated. The monk who practises ukkattha-pindapãtã-dhutanga has 
also to practise sapadãnacãrika-dhutanga, ekasanika-dhutanga, pattapindika- 
dhutanga, khalupacchãbhattika-dhutanga, ticĩvarika-dhutanga and parhsukũlika- 
dhutanga and so the six dhutangas are also being indicated thereby.) 

(By means of the words: “should go only to his place in the íorest”, Arannikanga- 
dhutanga is indicated. By means of the words: “should remain sitting at the foot of 
a tree or in his own place”, Rnkhamũỉika-dhutanga and Nesajjika-dhutanga are 
indicated. Since these ten dhutangas are taught in regular order, the three 
dhutarìgas, namely Abbhokasika-dhutanga, Yathasanthãtika-dhutanga and Susãna- 
dhutanga, are also being appropriately indicated. This being so, the Buddha taught 
Nãlaka Thera the thirteen dhutaúgas 5 by means of this verse). 

My dear son Nãlaka, the ascetic, who is engaged in the thirteen dhutarigas 
and practises the noble moneyya patipadã, strives hard to realise the mundane 
jhãna which is not yet realised and to exercise control, with five-fold 
masteries (vasibhãvas), over mundane jhãnas that he has already acquired. 
Attaining thereby Absorption Concentration (appanã-samãdhi), he should 
take delight in the quietude of the íorest, away from human noise. (It will not 
yet do by merely cultivating the mundane jhãna only.) He should dwell at the 
foot of a tree in the lorest also, delighting himselí with absorption in the 
supramundane jhãna associated with sotãpatti-magga, etc. 

(By means of this verse, the Buddha taught the joy of living in the íorest-dvvelling 
by strenuously cultivating mundane and supramundane jhãnas as well as arahatta- 
phala.) 

The Venerable Nãlaka, on hearing these discourses became exceedingly enthusiastic to 
enter the íorest and practise the patipadã, even without taking food. It is not, however, 
possible to devote oneselí to the practice of the Dhamma without taking food. True, he 
who practises the Dhamma without taking food cannot live long. In fact, one should search 
for food without causing kiỉesa to develop. Thus, searching for food without developing 


5. For thirteen dhutangas, read Chapter VU: (a) the components of íaith. 
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kiìesa is a proper act in the sãsana. So, being desirous of preaching Venerable Nãlaka the 
practice of going round for alms-food and with a view to assure him: “In the days to 
follow, you can enter towns and villages and go round for alms; but you should not let 
kilesa develop”; the Buddha recited the following six verses, which could íinally enable 
him to realise arahatta-phala. 

10) Tato ratyãvivasãne; 
gãmantamabhihãraye. 

Avhãnam nãbhinaandeyya; 
abhihãranca gãmato. 

My dear son Nãlaka, when the practice of moneyya patipadã (by going only 
to his place in the íorest aíter collecting food) is over, in the days that follow 
too, the ascetic should proceed to the village for collecting alms-food. Aíter 
night time has passed and day time sets in, prior to going on alms-round, he 
should attend to duties such as those to be períormed in his dvvelling place or 
concerning the stupa precincts (cetiyangawa vatta), etc., and observing 
physical (kãya) and mental (citta) alooíness ( viveka ) 6 , he should cultivate 
meditation on the way to and back from the village of his alms-round. 

On arrival in the village, you should not delight in and accept the meal 
oíTered by invitation: “Venerable sir! Kindly come and have alms-food in 
our house.” (i.e. the alms-food received while thinking and doubting: “Will 
this house offer or not offer alms-food to me? Will good food or bad food 
be offered?”) If, in case, the donors offer alms-food by snatching the alms- 
bowl and íilling it to the full, you may take such alms-food to sustain your 
practice of the Dhamma. It will not affect the practice of dhutanga. But you 
should not enter the village with the expectation of receiving such alms-food. 

[The alms-food with a variety of dishes brought by donors and oíTered to the 
moneyya ascetic without inviting him to their houses aíter he enters the village and 
even beíore he goes round for alms from house to house is called Abhihara food. 

Not a single particle of such alms-food should be accepted (even though it is 
offered with many hundreds of dishes). (What is meant is that the alms-food 
should be obtained only by going round from house to house.)] 

11) Na Munĩ gamamagãmma; 
kulesu salmsã care. 

Ghãsesanarh chinnakatho; 
na vãcarh payutam bhane. 

My dear son Nãlaka, when the ascetic, practising the Moneyya Patipadã, has 
entered the village, he should not mix with the male and female donors who 
are not compatible with the sãsana in weal or woe. He should behave like a 
dumb person and should not give hints, speaking indirectly with signs and 
tricks in order to have alms-food. 

12) Alattlmm yadidam sãdhu; 
nãlattharh kusalarh iti. 

Ubhayeneva so tãdi; 
rukkham vupanivattati. 

My dear son Nãlaka, when the ascetic, practising the moneyya patipadã, 
enters the village and goes round for alms, he should consider that “It is 
good” if he receives even a small quantity of food and that “it is not bad” if 
no food is received: he should not be affected by receiving or not receiving 


6. Three kinds of viveka, read Chapter VII. 
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alms. Being possessed of tãdi guna (quality of being like the earth, namely, 
endurance or íorbearance and quality of being like a mountain, namely, 
steadiness or íortitude), he should depart from the donor's house (with 
equanimity and entertaining neither hatred nor love for not receiving or for 
receiving alms, in the same way as a man, looking for íruit, approaches a 
tree and departs from it without liking or disliking for getting or not getting 
íruit). 


13) So pattapãni vicaranto; 
amũgo mũgasammato. 

Apparíi dãnarh na hĩỊeyya; 
dãtãrarh nãạịãniyã. 

My dear son Nãlaka, the said Moneyya ascetic, going round for alms, 
hugging the alms-bowl, should behave in such a way that the people will 
think he is dumb although he is not (What is meant is that he should not 
make random talk.) When only a little is given in charity, it should not be 
despised and the donor should not be (condemned) for giving merely a little. 

14) Uccã vacã hi patipadã; 

Samanena pakãsitã. 

Na pãrarh digunarh yanti; 
nãyidam ekagunarh mutarh. 

My dear son Nãlaka, when the moneyya ascetic becomes íully accomplished 
in the mode of conduct in receiving alms, he should not be content with this 
much but he should endeavour and become accomplished in the practice of 
the patipadã which is exceedingly noble. (True! The sãsana has, as its 
essence, the practice of patipadã. What is meant is: The practice of patipadã 
is the essence of the sãsana. Only when patipadã is practised, the essence of 
the sãsana will be attained.) The Buddha has taught the said noble practice 
leading to magga in two ways, superior and iníerior. 

(To elucidate: The period, from the moment the ascetic Dhamma is íirst developed 
and practised, up to the moment the five hindrances (nĩvaranas) are removed, is 
called Patipadã Khetta, the domain of patipadã. If, in this period, the five 
nivaranas are removed with ease and without trouble, it is called Sukha-patipadã. 
If the nĩvaranas have to be removed aíter practising strenuously and with 
diííiculty, it is called Dukkha-patipadã. The period, from the moment the five 
nivaranas have been removed to the moment magga-ũãna is realised, is called 
Abhiũũãkhetta, the domain of abhiĩinã iyipassanã-nãna-pannã). The vipassanã- 
nãụa, which realise magga-nãna quickly aíter the five nivaranas have been 
removed, are called Khippãbhhmã. If magga-nãna is realised rather tardily, the said 
vipassanã-nãnas are called Dandhãbhinnã. 

(1) When some individuals practise the ascetic Dhamma, they realise magga-ũãna 
quickly, aíter having removed the five nĩvaranas vvithout trouble and with ease. 
The patipadã of such individuals is called Sukhapatipadãkhippãbhinnã. (The 
Buddha taught that this kind of patipadã is the superior type.) (2) Some, however, 
realise magga-nãna tardily, aíter having removed the five nĩvaranas with ease. The 
Patipadã of such individuals is called Sukhapatipadãdandhãbhiníĩã. (3) Some 
realise magga-nãụa quickly, aíter having been able to remove the five nĩvaranas 
by practising strenuously and with difficulty. Their patipadã is called 
Dukkhapatipadãkhippãbhinnã. (4) Some realize magga-nãna tardily, aíter removing 
the nĩvaranas by practising strenuously and with diíTiculty. Their patipadã is called 
Dukkhãpatipadãdãndhãbhinnã. (The Buddha preached that these three kinds of 
patipadã, numbered 2,3,4, are the iníerior types.) 

My dear son Nãlaka, in reaching the other Shore, which is Nibbãna, by 
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means of these two superior and iníerior types of patipadã, it is not that 
Nibbãna is achieved twice through single magga-nãna. (Just by realising 
magga-nãna once, the kiỉesa which it should eradicate is completely 
removed; and thereíore that kilesa will not again occur in the continuum of 
the Aggregates, Khanda santãna, hence the Buddha’s teaching: “It is not that 
Nibbãna is achieved twice through single magga-nãna). Nor Nibbãna is the 
kind of Dhamma which can be completely realised only once (by means of 
single magga-nãna). (All the kiìesas cannot be totally removed by means of 
single magga-nãụa; they can be done so separately and respectively only by 
means of the four magga-nãna, each annihilating its share of kiìesa, leaving 
nothing unannihilated. Hence the Buddha means to say: “Nibbãna, together 
with the realization of arahatta-phala, cannot be attained once and for all, by 
means of one single stroke of magga-nãnà). This can be accomplished only 
by means of four-fold magga-nãna. 

15) Yassa ca visatã natthi; 
chinnasotassa bhikkhuno. 

Ki ccãkiccappah ĩh assa; 
pariỊãho na vijjati. 

My dear son Nãlaka, a certain moneyya ascetic, who has practised the 
patipadã, which is appropriate for him out of the two types already stated, till 
the attainment of arahatship, is free from one hundred and eight kinds of 
expansive, wide ranging tanhã (having completely removed them by rneans 
of the arahatta-magga). In the mind continuum of the moneyya ascetic, who 
has thus completely cut off the current of kilesa (through arahatta-magga ) 
and who has also done away with all acts of merit and demerit, there is not 
the slightest heat generated by rãga and by dosa. 

(By this verse, the benefit of the Patipadã is indicated.) 

On hearing these verses, the Venerable Nãlaka thought thus: “If the moneyya patipadã is 
only this much, it is quite easy and not dilTicult. I might perhaps be able to íulíill it without 
diíTiculty, without discomíort but with ease.” Thereíore, the Buddha, who desirous of 
letting the Venerable Nãlaka know that it is otherwise, said: “My dear son Nãlaka, the 
moneyya practice is not as easy as you have thought. It is a practice which is really 
diííicult,” recited this verse: 

16) Moneyyaríĩ te upannissarh; 

Khuradhãrũpamo tave. 

Jivhãya tălũ mãhacca; 
udare sannãto siyã. 

My dear son Nãlaka, I will let you know more about the moneyya patipadã. 

The ascetic, practising the moneyya patipadã, should be one comparable to 
the blade of a razor. (The meaning is: As a person, licking the honey 
smeared on the blade of a razor, has to be careíul and guard himselí against 
the risk of his tongue being cut, the moneyya patipadã ascetic, who makes 
use of the four requisites righteously acquired by him, should guard his mind 
against the danger of it being deíiled by kilesa. True! It is diííicult to acquire 
the four requisites by pure means. Having acquired them, it is also diííicult 
to make use of them in a blameless manner. So, the Buddha taught only 
Paccaya-sannissita sĩla repeatedly.) 

My dear son Nãlaka, the ascetic, practising the moneyya patipadã, should 
restrain his stomach by pressing his tongue against the palate (i.e. by making 
a clicking sound with his tongue), doing away with the desire for taste ( rasa- 
tanhă) and not using the four requisites obtained by wrongful mode of 
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livelihood ( micchã-jĩva ). (It means to say that if alms-food to be acquired 
righteously ( dhammiyaladda ) is not available for the stomach, he should 
íorbear by avoiding rasa-tanhã by grinding his teeth making clicking sound 
with the tongue. By no means should he make use of requisites obtained 
wrongfully.) 


17) A linacitto ca siyã; 

Na cãpi balm cintaye. 

Nirãmagandho asito; 

Brahmacariyaparãyato. 

My dear son Nãlaka, the ascetic, practising the moneyya patipadã, should be 
one who is diligent, engaging himselí incessantly in deeds of merit. He 
should not trouble his mind with diverse problems relating to íriends and 
relatives and towns and villages. Without the foul odour of kiìesa and 
without being attached to various existences through craving and wrong 
view, he should be one who leans and rely on the noble patipadã which is the 
three sikkhas 7 8 (training in morality, mentality and wisdom) taught by the 
Buddha. 


18) Ekãsanassa sikkheya; 

Samanũpasanassa ca. 

Ekattaríi monamakkhãtarh; 

Eko ce ahhiramissasi. 

Ảtha bhãhisi dasa disa. 

My dear son Nãlaka, the ascetic, practising the moneyya patipadã, should 
endeavour and practise to stay quietly in solitude, without any companion, 
and to contemplate (repeatedly and strenuously) the thirty-eight objects for 
meditation (kammathãnã ărammanàỷ of the ascetics. [Here, the Buddha 
taught the physical seclusion by staying alone, (kãya-viveka), and the 
detachment of the mind by contemplating the meditation objects ịcitta- 
viveka )]. Thus I, the Buddha, teach that staying alone by maintaining kãya- 
viveka and citta-viveka is the moneyya patipadã. My dear son Nãlaka, if you 
can take delight in staying alone, without any companion, maintaining kặya- 
viveka and citta-viveka, you will become renowned in all the ten directions. 

19) Sutvã dhĩrãna nighosam; 

Jhãyinam kamcãginam. 

Tato hirĩnca saddhanca; 

bhiyyo tnbbatha mãmako. 

My dear son Nãlaka, if and when you hear the cheers and praises of the wise 
and noble people, who have done away with material objects of sensual 
pleasure (vatthu-kãmas) and deíilements of sensual pleasure ( kiỉesa-kãma ) by 
repeated contemplation of objects (i arammanupanijjhãna ) and close 
observation of their characteristics ( lakkha-nupanijjhăna ), you, dear son, 
should not be distracted by these cheers and praises but should, more 
strenuously than beíore, develop moral sense of shame ( hirí) and should also 
have absolute faith (saddhã) in this moneyya patipadã as the noble practice 
for complete freedom from sarhsãra and develop the practice of final 
emancipation (niyyãnika). If you do so, you will become a genuine son of 
mine, the Buddha’s. 


7. Three sikkhas : read Chapter VII. 

8. The subjects of mcditation are given as 40 in the Pitaka namely: Kasina 10, Asubha 10, Anussadi 
10, Brahmavihãra 4, Arũpayatona 4, Aharepatikũlasannă 1, and Catudhãtuvavatthăna 1. 
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20) Tam nadĩhi vịịãnãtha; 
sobbhesu pađaresu ca. 

Sanatãyanti kusobbhã, 

Tunhi yantimahodadhi. 

My dear son Nãlaka, you should know that the subject matter of the 
exhortation (namely, “You should not be distracted by the cheers of the wise 
but you should develop more and more hirĩ and saddhã in greater 
momentum”), as already taught by Me, must be understood by the examples 
of large rivers and by small creeks and streams. The water in small creeks 
and stream flow noisily. The water in such large rivers as Ganga, however, 
flow silently without making any noise. (What is meant is that: One who is 
not a genuine son of mine, the Buddha’s, like small creeks and streams is 
agitated and excited: “I am one who practises the moneyya patipadã.” One 
who is a genuine son of mine, the Buddha’s, however, cultivate these two 
Dhammas of hirĩ and saddhã and like large rivers, remains silent, humble in 
mind.) 


21) Yandũnakarh tam sanati; 
yarh pũram santameva tam. 

Addhakumbhũpamo balo; 

Raliado pũrova panậito. 

My dear son Nãlaka, (What I, the Buddha, should like to give one more 
example and point out in another way is:) a jar, which is not full with water 
and deíicient, makes noise with the water splashing from side to side. That 
which is full with water is quiet without making noise. A foolish person is 
like the jar making noise with half-filled water. A wise man is like a large jar 
full of water. 

Here, there is the likelihood of the question being raised thus: “If a íbolish person 
is not quiet and makes noise like a jar not full with water and if a wise man does 
not make noise and is quiet like a large jar full of water, why is it that the Buddha 
talks much in His endeavour to teach the Dhamma?”; and so, the Buddha delivers 
these last two verses:- 

22) Yarh samano bahurh bhãsãti; 
upetarh atthasanhitam. 

Janarh so dhammarh deseti; 
janarh so bahum bhãsati. 

23) Yo ca jãnarh sanyatatto; 
jãnarh na bahu bhãsati. 

Sa munĩ monam arahati; 
sa munĩ monamajjhagã. 

My dear son Nãlaka, I, the Buddha, a noble ascetic as I am, speak mostly 
words which are full of sense and meaning and beneíicial. It is not that these 
words are spoken with a íickle mind which is distracted (uddhacca). In fact, 

I, the Buddha, as a noble ascetic, discerning through knowledge and wisdom 
what is proíitable and what is not and teach only the (proíitable) Dhamma. 
(Even though the Dhamma is sometime taught all day long, it is not 
purposely done so just to pass the time.) In teaching the Dhamma, it is done 
only by knowing distinctly: “This Dhamma is for the beneíit and welfare of 
this person. That Dhamma is for the beneíit and welfare of that person.” 
(What is meant is: It is not that the Buddha utters unsubstantial words just 
because He is by nature talkative.) 
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My dear son Nalaka, the ascetic, practising the moneyya patipadã, is 
deserving of the practice only if, understanding the Dhamma analytically, 
discerned and taught by Me (by means of knowledge and wisdom capable of 
breaking up the kitesa (Nibbedhãbhagiya nãụa panũă) and taking care to keep 
it well guarded, he does not talk too much (speaking words which he knows 
cannot be of beneíit to beings). (It is not merely that he deserves). In fact, the 
moneyya ascetic can surely realise arahatta-magga-nãna. 

In this manner, the Buddha concluded the delivery of the noble Dhamma concerning the 
moneyya patipadã which has arahatta-phala as its ultimate achievement. 

The Three Instances which Venerable Nãlaka having Little Desứe 

Upon hearing the Buddha’s discourses on moneyya patipadã which has arahatta-phala as 
the ultimate achievement, the Venerable Nalaka Thera became one who had little desire to 
engage in three matters: (1) Seeing the Buddha; (2) Hearing the Dhamma; and (3) Asking 
questions concerning the moneyya patipadã. To elaborate: 

(1) At the end of his hearing of the Dhamma concerning the moneyya patipadã, the 
Venerable Nãlaka Thera was very much pleased and delighted and, aíter making 
obeisance to the Buddha to his heart's content, he entered the íorest. Aíter entering the 
forest, such a wish as: “It will be good if I can once again see the Buddha!” did not 
occur in his mind continuum even once. This is the instance of him having little desire 
to see the Buddha. 

(2) In the same way, such a wish as: “It will be good if I can once again listen to the 
Dhamma!” did not occur in the mind continuum of the Venerable Nãlaka Thera even 
once. This is the instance of him having little desire to hear the Dhamma. 

(3) Likewise, such a wish as: “It will be good if I can once again address and question the 
Buddha on the moneyya patipadãl” did not occur in the mind continuum of the 
Venerable Nãlaka Thera even once more. This is the instance of him having little 
desire to question on the moneyya patipadã. Being the one and only individual and 
disciple of distinction ( Puggaìa-visesa and Sãvaka-visesa) who emerges with the 
appearance of each Buddha, he was contented and his wish was íulíilled even with 
seeing the Buddha just once, with hearing the Dhamma also only once and with asking 
about the moneyya patipadã also only once; and so he had no more wish to see the 
Buddha, to listen to the Dhamma and to ask questions again. It is not for want of íaith 
that he had no more wish to see the Buddha, to listen to the Dhamma and to ask 
questions. 

The Venerable Nãlaka becoming An Arahatta 

In this manner, the Venerable Nãlaka Thera, being endowed with the three instances of 
having little desire, entered the forest at the foot of the mountain and stayed in one grove 
only for one day, not remaining there for two days; stayed at the foot of a tree also only 
for one day, not for two days, and went round for alrns in a village only for one day, not 
repeating the round the next day. In this way. he wandered about from one íorest to 
another íorest, from the foot of one tree to the foot of another tree and from one village to 
another village and practised the moneyya patipadã, suitable and appropriate for him; and 
beíore long he attained the arahatta-phala. 

The Three Kinds of Individuals practising Moneyya Patipadã and The Venerable Nãlaka 

Thera's Parinibbãna 

There are three kinds of individuals practising the moneyya patipadã, namely; (1) 
Ukkattha-puggala practising the paịipadã with the greatest effort; (2) Majjhima-puggala 
practising it with medium effort and (3) Mudum-puggala practising it with only little effort. 

Of the said three kinds, (1) Ukkattha-puggaìa practising the patipadã with the greatest 
effort lives only for seven months; (2) Majjhima-puggaỉa practising it with medium effort 
lives only for seven years; and (3) Mudum-puggala practising with only little effort lives 
only for sixteen years. 
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Of the said three kinds of moneyya-puggaìas, Venerable Nalaka was an ukkatthã-pũggaìa 
who practised the patipadã with the greatest effort. Reílecting and knowing that he would 
live only for seven months and that his ăyusankhãra [continuum of life vitality 
(ịivitindriya )] would soon come to an end, so he took a bath to keep his body clean. And 
then vvearing the lower robe correctly and neatly and girdling it with the waist-belt and then 
putting on the upper robe together with the big robe, he faced the direction of Rãjagaha 
where the Buddha was dwelling and made obeisance to the Him in the five-fold posture of 
worship, i.e., the two hands. the two knees and the íorehead touching the ground. And then 
raising the joined hands in adoration, standing erect and leaning against the mountain by 
the name of Hingulaka, he attained Parinibbãna which was the cessation and the end of 
existence. 


Construction of a Shrine (Cetiya) over The Relics 

Thereupon, the Buddha, knowing the Venerable Nãlaka Thera's attainment of 
Parinibbãna, proceeded to the said place in a company of bhikkhus and had the remains 
cremated under His personal supervision. And then, after supervising the collection of the 
relics and the construction of a shrine over them, the Buddha returned to Rãjagaha City. 
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chapter 12 

YASA, SON OF A RICH MERCHANT, BECOMING A BHIKKHU 


W hile the Buddha was taking up His residence at Isipatana Deer Park near Bãrãnasĩ for 
His Vữííữ-observance after His teaching of the Dhammacakka-pavattana and Anatta- 
ìakkhaụa Suttas to the Pancavaggĩ monks and the Naìaka Sutta to the Venerable Nalaka 
Thera and had thereby brought about their emancipation, there lived one Yasa of high 
birth, son of Sujãtã of Sena Nigama (the giver of the Ghana milk-food to the Buddha), and 
the wife of a rích merchant of Bãrãnasĩ. Besides being gentle and tender in deed, speech 
and thought, Yasa possessed a large amount of vvealth and a great number of followers. 

The rích merchant's son, Yasa, owned three mansions: one for residence in winter, 
another for summer and the third for the rainy season. As it was then the rainy season 
(when the Buddha was staying in the Deer Park), Yasa was residing in the mansion suitable 
for the period. During the whole of the four rainy months, he was surrounded by dancers 
skilled in music, dancing and singing. There was not a single male person in the whole 
mansion! All the inmates, the door-keepers and entertainers included, being women, he 
remained indulging in the exceedingly grand luxury of sensual pleasures inside the 
mansion, without even going downstairs. (His wealthy íather intending “My son who is 
enjoying the luxury of this much grandeur should not at all become abhorrent and 
frightened by the sight of any male person”, appointed and assigned only women to attend 
to many and diverse duties inside that huge mansion.) 

One day, while thus indulging with relish in the grand luxury of sensual pleasures, only 
with womenfolk who were playing the five kinds of musical instruments, singing and 
dancing, Yasa fell asleep early. Since there was no need for them to entertain and comíort 
him while he was asleep, the dancers themselves also went to sleep, some embracing or 
hugging their respective instruments and others using them as pillows. The inside of the 
main theatrical hall was illuminated brilliantly with the light from the oil-lamps which were 
kept ablaze throughout the night. 

When Yasa woke up from his sleep beíore others, he saw his retinue of dancers fast 
asleep most abominably, as if in a graveyard, some hugging the harps, sorne with the muyo 
drums slung over their shoulders, some embracing the pharsi drums, some with their hair 
dishevelled, some with saliva trickling out from their mouths and the rest mumbling 
deliriously. On seeing them, the disadvantageous nature ( ãdĩnava ) of sensual pleasures 
(kãmaguna) became apparent to him. Thus, he gradually felt increasingly bored by such 
pleasures. 

Thereupon, being very nuich overcome with saríivega, he breathed forth all by himselí 
the udãna thus: “Upadddutaríi vata bho! upassattharh vata bho! - Oh! All kinds of kilesa 
are hurting and oppressing the wretched body, this large source of dukkha of all, including 
myselí, Oh! All kinds of kilesa are tormenting and oppressing the wretched body, this large 
source of dukkha of all, including myselí!” 

Yasa (being tired of his own experience with sensual objects), rose from his sleeping 
couch (without letting anyone know), put on his golden footwear and left his residence. On 
reaching the door of the house, he quite easily took his departure from the house as devas 
had kept the door open in advance, intending: “Let no one obstruct Yasa's way to 
monkhood.” In the same manner, the guardian devas of the town had kept the town-gate 
open, so that Yasa could quite easily left the town without any trouble or hindrance and 
proceeded on his journey and eventually arrived early at the Deer Park near Bãrãnasĩ. 
Yasa, approaching from a distance, left the walk and sat in the place suitably prepared for 
the Buddha. Thereupon, on getting close to the Buddha, Yasa again breathed íorth the very 
words of the sarìivega-udãna he had uttered beíore. 

Thereupon, the Buddha addressed him with words of welcome and of encouragement 
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thus: “My dear son Yasa, this Dhamma of Nibbãna, which, I, the Buddha, already know is 
the Dhamma which is not tormented and oppressed by any kind of kilesa. My dear son 
Yasa, come! and sít here. I, the Buddha, will teach you, the good Dhamma leading to 
Nibbãna.” Thereupon, Yasa was pleased and delighted that “This Dhamma of Nibbãna, 
realised by the Buddha, is the Dhamma free of torment and oppression from a variety of 
kiỉesa.” So, taking off his golden footwear from his feet, he approached the Buddha 
respectíully made obeisance and took his Seat at an appropriate place. 

Thereupon, the Buddha taught Yasa, the cottrse of moral practices leading to the Path and 
Fruition ( magga-phaìa ): (1) the Dhamma relating to charity ( dãna-kathã ), (2) the Dhamma 
relating to morality (sTỈa-kathă), (3) the Dhamma relating to happy destination such as 
celestial abode ( sagga-kathã ) and (4) the Dhamma relating to the good path and line of 
conduct for the realization of magga-phaìa and Nibbãna ( magga-kathã ). 

(1) Dãna-kathã 

Dãna-kathã, the Dhamma concerning charity: a good deed of dãna is the cause of 
happiness in the present existence, in the next existence and of the bliss of Nibbãna. It is 
the primary cause of all kinds of pleasures of devas and humans. It is also the source of 
material sense objects ( ărammana-vatthus ) and the wellbeing resulting from the use of 
these objects. For beings endangered by misfortune, it is also a good guardian, a place of 
saíety, a resort and reíuge. In the present existence, as well as in the next, there is nothing 
like dãna to lean on, to stand on, to cling to as a good guardian, a place of saíety, a resort, 
and reíuge. 

Truly, this deed of dãna is like the gem-studded Lion Throne, for it is to lean on; like the 
great earth, for it is to stand on; like the rope for the blind to hold on as a support, for it is 
to cling to. To continue: This meritorious act of dãna is like the ship for Crossing over the 
misery of suííering ( apãyabhũmi-duggati). It is also like an army commander of valour in 
the battle-íield since it can ward off or give relieí from the danger of the enemies such as 
lobha and macchariya, etc. It is also like a well-guarded City since it can give protection 
from the danger of poverty. It is also like a lotus-flower ( paduma ) since it is not smeared 
with the dirt of unwholesomeness (akusaìa) such as jealousy (issã) and stinginess 
(macchariya ). It is also like fire since it can burn the rnbbish of akusaỉa such as issữ and 
macchariya. It is also like a poisonous snake since it is of diííicult access to the 
unwholesome enemies. It is also like a lion king since it can free one from fear. (The donor 
has no need to be aíraid of any enemy in the present existence, much less so in the next.) 
Being of enormous strength, it is like a large elephant. (The donor is blessed with good 
íriends and associates in the present existence. He is also one who will have great physical 
and mental strength in the next existence.) It is like a bull ( usabha ) of pure white colour 
since it is considered by learned persons as a sign of auspicioiisness auguring extreme and 
particular prosperity both here and hereaíter, it is also like a king of aerial horses (vaìãhaka 
sindhava) since it can transport one from the evil ground of four misfortunes ( vipattis ) to 
the danger-free good ground of four íortunes (sampattis). 

“This deed of dãna is also the good and true Path which, I, the Buddha, have walked on. 
It is also the one, with which, I, the Buddha, have been related to. I have períormed great 
acts of charity, such as those of Velama, those of Mahãgovinda, those of Mahãsudassana, 
and those of Vessantara, when I was practising and íulíilling the Períections (Pãramĩs). In 
my existence as the virtuous hare, a Bodhisatta, I had completely won the hearts of the 
donees by giving away in charity my own body in the blazing heap of fire.” (Here, Sakka, 
the deva king, in the guise of a begging brahmin, had his mind íixed continually on the 
courage shown by the wise hare, the Bodhisatta, in his períormance of generous act 
without any distraction. Hence the Buddha’s words, “I had completely won the hearts of the 
donees” is a rhetorical way of indirect saying (varikavutti) that politely implies Sakka’s 
contemplation of the Bodhisatta's boldness in dãna. Here, by means of the words: “By 
giving away in charity my own body,” the Buddha gave the advice thus: “The Bodhisattas, 
knowing too well about the merit of dãna, even gave away their lives in charity. In view of 
this, should the wise have attachment to an external object, bãhira-vatthul Certainly they 
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should not.”) 

“Furthermore, the merit of dãna is capable of bringing the luxury of a Sakka, the luxury 
of a Mãra, the luxury of a Brahmã and the luxury of a Universal Monarch (cakkavattí) in 
the mundane world. It is also capable of bringing the Enlightened Knowledge (Bodhi-nãụà) 
of a sãvaka, of a Paccekabuddha and of the Supreme Buddha in a Supramundane world.” 

In this manner, the Buddha taught the rích merchant's son, Yasa, the Dhamma concerning 
dãna. 


(2) Sĩla-katha 

(Since only dãna períormers can observe sTÌa, the Buddha taught sĩìa-kathã 
immediately aíter dăna-kathã. To elucidate: Dana is giving away in charity of one's 
own property for the welfare of the donees or in order to honour them. This being 
so, he who practises dãna is a noble individual who really desires the welfare of 
beings and there can be no reason at all for him to kill another or to steal another's 
property. And so, since only he, who practises dãna, can, in fact, observe Sĩla, the 
Buddha’s sTÌa-kathã immediately follows dãna-kathã.) 

Sĩla-kathã, Dhamma words concerning Morality: “The good deed of sĩla is for beings to 
lean on, to stand on, to cling to, to be well guarded by, to be shielded by, to approach, and 
to take reíuge in. This good deed of sĩìa is the one, with which, I, the Buddha, have been 
related to. I ha ve observed and guarded it without any breach and interruption in the 
endless and iníinite number of existences, such as the existence as Sankhapãla Nãga King, 
Bhuridatta Nãga King, Campeyya Nãga King, King Sĩlava, Mãtuposaka Elephant King and 
Chaddanta Elephant King and others.” 

Truly, for the welfare of this present existence and of the next, there is nothing like sĩìa 
for leaning on, standing on, clinging to, for being guarded by, for being shielded by, and 
for taking reíuge in. There is no ornament like the ornament of sĩìa, no flower like the 
flower of sĩla, and no períume like the pcríume of sĩìa. Furthermore, all humans, together 
with devas, are never tired of seeing one bedecked with the flowers of sĩìa, scented with 
the períume or sTÌa and adorned with the ornaments of sTỈa. 

In this manner, the Buddha taught the rích merchant's son, Yasa, the Dhamma concerning 
sĩla. 


(3) Sagga-katha 

(In order to show that happiness in the abode of devas is the result of good deeds 
of sĩla, the Buddha taught the Dhamma concerning the abode of devas ( sagga- 
kathã ) immediately aíter sĩla-kathă.) 

Sagga-kathã, Dhamma words concerning the abode of devas: The Abode of devas is 
desired and adored by everybody. It heartens and exhilarates all. In the abode of devas, one 
can have constant joy and bliss. Cãtumahãrặjika devas enjoy the divine bliss for nine 
million years, calculated in human terms. Tãvatimsa devas enjoy it for three crores and six 
million years (36 million years). 

In this manner, the Buddha taught the rích merchant's son, Yasa, the Dhamma concerning 
the bliss of the abode of devas. In fact, divine bliss is so enormous that Buddhas could not 
make full justice to it in describing it. 

(4) Magga-kathã 

Aíter teaching the bliss of the divine abode, the Buddha was to teach immediately magga- 
kathã, the Dhamma concerning the noble path, ariya-magga, in order to show that even 
divine bliss is perpetually oppressed by kiìesa such as rãga, and to show that, since the 
ariya-magga is entirely free from kiìesas, it cannot be oppressed by it. So, for teaching the 
magga-kathã, the Buddha taught initially the Dhamma, describing the deíects of sensual 
pleasures (Kãmãnarh ãdĩnava-kathã) together with the Dhamma describing the advantages 
of Renunciation ( Nekkhamme ãnisarhsa-kathã), beginning with monkhood that leads to 
íreedom from kãmagunas and ending with Nibbãna, as both Kãmãnarh ãdĩnava-kathã and 
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Nekkhamme ãnisarhsa-kathã form the means of realisation of the magga. 

Kãmãnam Ãdĩnava and Nekkhamme Ãnisamsa-kathã 

The Buddha, after having enchanted the rích merchant's son, Yasa, with the Dhamma 
relating to the divine bliss, taught him (as a man who decorates a large elephant to make it 
most beautiíul and then cuts off its trunk abruptly) as follows: “This so-called bliss of the 
abode of devas also has the nature of impermanence (anicca). It has the nature of 
instability (addhuva). One should not have desire and attachment for such bliss. The 
material objects of sensual pleasure are, in fact, more of misery than of pleasure. These 
material objects of sensual pleasure are made up of pleasure, which is the size of a guíyã 
seed, but they are full of deíects which is the size of Mount Meru.” 

(As already retlected upon and realized by Him at the time of His renunciation of the 
world,) the Buddha elaborated thus on the deíects of sensual pleasure, on the vulgar State 
of things adhered to by ignoble persons but avoided by noble ones, and on the way beings 
were oppressed and made miserable by sensual pleasure. 

And then, inasmuch as there was abundance of deíects in sensual pleasure, the Buddha 
also elaborated on the merit of the absence of deíects and the paucity of suííering in 
renunciation (nekkhamma ) beginning with monkhood and ending in Nibbãna. 

Yasa becoming A Sotãpanna 

Having taught the Dhamma on dãna and other virtues, the Buddha knew that Yasa's mind 
had become firm, adaptable, soft, free from hindrances, elated, gladdened, and pellucid, so 
He taught the Dhamma originally discovered by Him (Samukkamsika dhamma) of the Four 
Truths, namely, the Truth of Suffering (Dukkha-sacca), the Truth of the Origin of 
Suffering ( Samudaya-sacca ), the Truth of the Cessation of Suffering ( Nirodha-sacca ) and 
the Truth of the Path leading to the Cessation of Suffering (Magga-sacca). 

(To elucidate: it means to say that aíter the Buddha had taught Yasa the Teachings in 
series beginning with Dãna-kathã, the mind continuum of Yasa became free from the 
mental blemishes such as lack of faith, indolence, unawareness, restlessness and doubt, and 
that he was thereíore in the frame of mind receptive to the proíound Dhamma of the Four 
Truths. Being free from the deíilements of ditthi, mãna, etc., his mind became soft and 
pliable like Jambu-nada pure gold. It was devoid of the five hindrances. It was 
accompanied by great joy and happiness ( pĩti-pãmojja ) in the excellent Path to Nibbãna. 
Being endowed with faith (saddhă), his mind was very clear. Only then did the Buddha 
taught him the proíound Dhamma of the Four Saccas of Dukkha, Samudaya, Nirodha and 
Magga by the method of approach employed only by Buddhas in accordance with the 
desires and dispositions of beings, enabling them to realize the magga-phaìa.) 

On being thus taught, to cite a worldly example, as the cloth washed and thoroughly 
cleansed of dirt would well absorb the laundryman's dye in yellow, red, etc., and turn 
bright, so the Insight Knowledge of the Dhamma ( Dhamma-cakkhu-vijjấ ), which is the 
Insight Knowledge of sotãpatti-magga, arose instantly and clearly in the mind continuum 
of Yasa, for he had paid attention presently to Nirodha-sacca, Nibbãna, and eradicated the 
dust of the deíilement, such as rãga, etc.; for he had completely eliminated the deíilement 
of ditthi, vicikicchã and kiìesa that lead to woeful States; for he had understood with strong 
conviction (which could not be checked by others) that “All conditioned things are subject 
to destruction and disappearance”; and because he was endowed with quick Insight 
Knowledge ( Vỉpassanã-nãna ), Sharp intelligence, easy practice and ability to have rapid 
realization (Sukha-patipadã-khippabhinnã). All this means that Yasa was established as a 
sotãpanna. 

(Herein, if the laundryman dyed the soiled and dirty cloth in yellow, red, etc., there 
would be no effect because the dye would not remain fast on such cloth. In the same way, 
though the minds of beings stained with the dirt of hindrances, such as sensual desire, 
malice, etc., were dyed with the dye of the Four Noble Truths, there could be no desired 
effect, no lasting result. If the laundryman, only aíter cleaning the dirty cloth, by placing it 
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on the suríace of a stone slab, dousing it with water, and applying soap, cow-dung and ash 
to the stains and rubbing and washing, gives it any colour he wants, the result will be the 
bright colour of the cloth newly dyed. In the same way, the Buddha (the laundry-master of 
the Four Saccas, so to say,) also made the mind continuum of Yasa which had been like the 
cloth soiled with the dirt of kilesa, clean and free from the nĩvarana-kiìesa by placing it on 
the suríace of the stone slab of successive Dhamma discourses (anupubbi-kathă) and by 
dousing it with the pure water of His saddhã and rubbing and vvashing it with His sa ti, 
samãdhi and pannã. Thereaíter, when the cloth of his mind continuum was given the colour 
of the Dhamma of the Four Noble Truths, that is, when the Dhamma of the Four Noble 
Truths was taught, sotãpatti-magga-nãna arose in Yasa's mind. That is to say, the dye of 
the Dhamma of the Four Noble Truths became so fast on Yasa's mind that nobody else 
could undo it. 


Yasa's Father becoming A Sotapanna 

Sujãtã, Yasa's mother and the wife of the rích merchant, rose from her bed early in the 
morning and went to Yasa's mansion, and looked around. Not seeing her son, she became 
worried and reported to Yasa’s íather: “Sir, 1 do not see your son Yasa!” Thereupon, the 
íather hurriedly sent out skilíul horse-men in the four directions, as for himselí, he set out 
in the direction of Isipatana Deer Park and, íinding, on the way, the prints of the golden 
footwear worn by his son, he followed the trail of these prints. 

The Buddha saw Yasa's íather from a distance, and thinking: “It would be good to have 
Yasa hidden by my supernatural power so that the íather cannot see him,” thus He kept 
Yasa out of his father's sight. 

The rích merchant came to the presence of the Buddha and addressed Him: “Glorious 
Buddha, have you seen Yasa the clansman?” Thereupon, the Buddha replied: “Rích 
merchant, if you want to see your son, you just sít at this place. Even while sitting here, 
you will be able to see your son just seated close by.” Thereupon, the rích merchant was 
delighted vvith the thought: “I am going to see my son Yasa just seated close by, even while 
I am sitting here!”. After making obeisance to the Buddha with due respect and devotion, 
he remained sitting at an appropriate place. When he was thus sitting, the Buddha taught 
him progressively in the way as aíoresaid: (1) the Dhamma relating to charity ( dãna-kathã ), 
(2) the Dhamma relating to morality ( sĩìa-kathã ), (3) the Dhamma relating to happy 
destination (sagga-kathă) and (4) the Dhamma relating to the good Path and line of conduct 
for realization of magga-phata and Nibbãna ( magga-kathã ). When the Buddha knew that 
the merchant's mind had become adaptable, soft, hindrance-free, elated, gladdened, and 
pellucid, He taught the Dhamma of the Four Truths originally discovered by Him, and the 
rích merchant was established in sotãpanna (Yasa's íather. the wealthy man, was the íirst 
among laity to become a sotãpanna, the noble disciple, in the dispensation of the Buddha. ) 

Then Yasa's íather addressed the Buddha thus: “So delightíul is it, Glorious Buddha! So 
delightful is it, Glorious Buddha! As what is placed downward has been turned over, so 
goes a worldly simile, as what is covered has been disclosed, as a man losing his way has 
been guided in the right direction; as a lamp has been lighted in the dark with the thought, 
‘those who have eyes may see various shapes of things’; so the Buddha has clearly taught 
me the Dhamma in maniíold ways. Glorious Buddha, I recognize and approach the Buddha, 
the Dhamma, and the Sangha for reíuge and shelter. May you, Glorious Buddha, take me as 
a devotee with the threeíold reíuge from today onwards till the end of my life!” 
Thereaíter, he took supramundane reíuge. (Yasa's íather, the rích merchant, was the íirst 
sotãpanna among lay noble devotees with the full set of the three-worded reíuge, Te-vãcika 
sarana-gamana, in the world.) 

Yasa becoming An Arahat 

Even while the Buddha was teaching the Dhamma to his íather, Yasa realised the three 
higher maggas and became an arahat by retlecting on the Four Noble Truths in accordance 
with the course of practice that had already been known to him since his attainment of 
sotãpatti-magga. Thus Yasa became entirely free from attachment for any thing through 
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craving and wrong view ( tanhã-ditthi ) as ‘I’, ‘Mine’ and became completely emancipated 
from the ãsavas which ceased by way of non-arising. 

Yasa's Father inviting The Buddha and Yasa to A Meal at His House 

Thereupon, the Buddha put an end to what He had created by His supernatural power of 
not letting the son and the íather to see each other, thinking: “With ãsavas extinct, the 
clansman Yasa has indeed become an arahat. He will not slip to the world of householders 
and in any way indulge in sensual pleasure as íormerly. This being so, it would be good if I 
withdraw the miracle that has prevented the son and the íather to see each other!” He made 
the resolve that they should now see each other. 

Suddenly, seeing his son sitting near him, the íather was very much delighted and told 
him thus: “My dear son Yasa! Your mother has íallen into a State of anxiety and grief and 
is crying for not seeing you. Sa ve your mother's life!” 

Thereupon, Yasa (without replying to his íather) looked up to the Buddha and He asked 
the rích merchant thus: “Rích Donor, how will you consider the question 1, the Buddha, am 
going to ask you now? He, who has embraced the Four Truths with his intelligence of a 
learner ( sekkha-nãna ), as you have done yourselí, attains sotãpatti-maggcr, and aíter 
reílecting upon and realizing the Four Truths through the course of practice that has been 
known to him since his attainment of sotãpatti-magga, he reaches the three higher Paths 
successively and should become an arahat with his ãsavas gone. Will he, having become an 
arahat, ever slip to the household-life and indulge in sensual pleasure as he had done 
beíore?” The rích merchant replied: “He will not, Venerable Buddha.” 

Again, the Buddha (in order to make His words more explicit) addressed the rích 
merchant: “Rích Donor, your son Yasa, who has understood the the Four Truths with his 
intelligence of a learner (s ekkha-nãna), as you have done yourselí, attains sotãpatti-maggcr, 
(even beíore you came here); and aíter reílecting upon and realizing the Four Truths 
through the course of practice that has been known to him since his attainment of sotãpatti- 
magga, he reaches the three higher Paths successively and becomes an arahat with his 
ãsavas gone. Rích Donor, the clansman Yasa will never slip to the household-life and 
indulge in sensual pleasure as he had done bcíore.” Thereupon, the rích merchant said: 
“Glorious Buddha! since the mind of Yasa has been entirely íreed from attachment for any 
thing through craving and wrong view as T, ‘Mine’ and emancipated from the ãsavas, he 
has well availed himselí of happiness and gain; and he has also had full beneíit of his 
existence as a human. Glorious Buddha! In order that I may gain merit and have delight, 
may you kindly accept my offering of a meal with the clansman Yasa as a companion 
following behind you.” On thus being invited, the Buddha remained silent, signiíying His 
acceptance of the rích merchant's invitation to the morning meal. 

Thereupon, knowing quite well that the Buddha had accepted his invitation, the rích 
merchant rose from his Seat and returned to his house after making obeisance to the 
Buddha with due respect and circumambulation. 

Yasa became A Monk 

Then, soon aíter the rích merchant had left, Yasa made obeisance to the Buddha 
respectíully and requested ordination: “Glorious Buddha! May I receive going forth or 
admission ( pabbajjã ), and ordination ( upasarhpadă) in your presence.” And, the Buddha 
stretched out His golden hand and called out: “Ehi Bhikkhu! svãkhãto Dhammo; cara 
Brahmacariya sammã dukkhassa, antarikiyãya. — Come, monk! receive the admission and 
ordination you have asked for. The Dhamma has been well-taught by Me. Strive to take up 
the noble practices which form the moral training in My dispensation, till you reach your 
last thought moment and dying consciousness in total extinction (parinibbãna-cuti-citta).” 
No sooner had the Buddha uttered thus, Yasa was transíormed into a full-fledged monk, 
like a thera of sixty years' standing, readily dressed and equipped with the eight requisites 
created by supernatural power ( iddhi-maya-parikkhãras ), each in its proper place; he was 
then in a posture of respectíully paying homage to the Buddha. [The utterance by the 
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Buddha: “Ehi Bhikkhu”, served as ordination for the Venerable Yasa. There was no need to 
undergo the now normal ordination procedure involving a Sima. (At the time when the 
Venerable Yasa became a monk, there were seven venerable arahats among men in the 
world, namely: The Buddha, the Five Pancavaggĩ Theras and the Venerable Yasa.)] 

Yasa's Mother and His Ex-wife becoming Sotăpannas 

Aíter He had ordained the rich merchant's son, Yasa, as an ehỉ-bhikkhu, the Buddha 
proceeded in the (following) morning to the house of the ri ch merchant íather. after 
adjusting His robe and carrying His alms-bowl, and with the Venerable Yasa as a follower- 
monk and upon arrival, He sat cross-legged in the noble place readily prepared. Thereupon, 
the rich merchant’s wife Sujãtã, who was the mother of the Venerable Yasa, and the ex- 
wife of Yasa approached the Buddha and, aíter making obeisance to Him with due respect 
and devotion, took their seats in their respective appropriate places. 

When they remained seated, the Buddha taught the mother and the ex-wife the course of 
moral practice leading to the Path and Fruition ( magga-phaìa ): (1) the Dhamma relating to 
charity (i dãna-kathă ), (2) the Dhamma relating to morality (sTÌa-kathã), (3) the Dhamma 
relating to happy destination, sugati, ( sagga-kathã ) and (4) the Dhamma relating to the 
good path and the line of conduct for the realization of magga-phaìa and Nibbãna ( magga- 
kathã) and showing the demerits of sensual pleasures and the merits of renouncing the 
household life. Thereaíter, when the Buddha knew that the mind of both of them had 
become adaptable, soft and free from hindrances, eager, gladdened, ptiriíied and pellucid, 
He taught the Dhamma originally discovered by Him {Sãmukkamsika Dhamma Desană) of 
the Four Truths. Then Yasa's mother and his ex-wife became established in sotãpatti-phaỉa. 

Thereupon, Yasa's mother, Sụjãtã, and his ex-wife received the Supramundane Reíuges, 
Lokuttara samrta-gamana, by addressing the Buddha thus: “So delightíul is it, Glorious 
Buddha! So delightíul is it, Glorious Buddha! As what is placed downward has been turned 
over, so goes a worldly simile, as what is covered has been disclosed, as a man losing his 
way has been guided in the right direction, as a lamp has been lighted in the dark with the 
thought, ‘those who have eyes may see various shapes of things’; so the Buddha has clearly 
taught us the Dhamma in maniíold ways. Glorious Buddha, the two of us recognize and 
approach the Buddha, the Dhamma, and the Sangha for reíuge and shelter. May you, 
Glorious Buddha, take us as íemale lay-disciples from now on till the end of our lives.” (In 
the world, the rích merchant's wife, Sujãtã, and the ex-wife of Yasa were the Noble 
Disciples (ariya-sãvakas) who were the first the female lay-devotees to be established in 
the three-worded refuge, Te-vãcỉka samna-gamana, in this world. 

Then the mother, the íather and the ex-wife of the Venerable Yasa Thera served the 
Buddha and the Venerable Yasa with hard and soft food of excellent quality with their own 
hands ( sãhatthika ) and, on knowing that the Buddha had íinished the meal, they took their 
appropriate seats, which were free from the six íaults. Thereupon, the Buddha rose from 
His Seat aíter teaching the Dhamma to the mother, the íather and Yasa’s ex-wife and left 
for Isipatana, Migadaya. 

(Here, it should be noted that the Buddha íirst taught the Dhamma to the mother 
and the ex-wife of the Venerable Yasa beíore taking the alms-food because 
otherwise they would not have been able to perform the charity joyfully, with the 
spite of sorrow piercing the bodies as caused by Yasa's joining monkhood: and also 
because this would have caused their displeasure with the Buddha to the point of 
being unable to gain the Path and Fruition. The Buddha accordingly took the alms- 
food aíter íirst teaching them the Dhamma in order to allay their sorrow). 

— Vajữabuddhi Tika — 


YASA'S FIFTY-FOUR OLD FRIENDS ENTERING MONKHOOD 


In Baranasi, there were four rích merchants' sons, by the names of Vimala, Subahu, 
Punnaji and Gavampati, who were descendants of rích ancestors and were old íriends of 
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the Venerable Yasa while he was a layman. On hearing that their ữiend Yasa had become a 
monk after relinquishing his enormous wealth and property, these four rích merchants' sons 
reílected and considered thus: “Our friend Yasa has given up family life and the world and 
entered monkhood by shaving his head and beard and putting on the robe. Thereíore, the 
Doctrine and Discipline ( Dhamma-vinaya ) of the Buddha cannot be iníerior. (It will 
certainly be superior.) Nor can the State of monkhood be iníerior. (It will certainly be 
superior.)” And so, they went and approached the Venerable Yasa Thera and, aíter making 
obeisance to him with due respect and devotion, they remained standing at an appropriate 
place. 

Thereupon, the Venerable Yasa Thera took them, who were his old IViends while he was 
a layman, to the Buddha and aíter making obeisance to Him with due respect and devotion 
and taking his Seat at an appropriate place, he requested the Buddha: “Glorious Buddha! 
These four rích merchants' sons, by the names of Vimala, Subahu, Punnaji, and Gavampati, 
are of high birth and descendants of rích ancestors in Bãrãnasĩ. They are also my old 
friends while I was a layman. Glorious Buddha! May you kindly instruct and exhort these 
four old íriends of mine.” 

Then the Buddha taught them in the way as aíoresaid. the course of moral practice 
leading to the Path and Fruition ( magga-phala ): (1) Dhamma relating to charity (dãna- 
kathã), (2) Dhamma relating to morality (sĩìa-kathã), (3) Dhamma relating to happy 
destination, sugati, ( sagga-kathã ) and (4) Dhamma relating to the good path and the line of 
conduct for the realization magga-phaìa and Nibbãna (magga-kathã). Thereaíter, when the 
Buddha knew that the minds of four of them had become adaptable, soft and free from 
hindrances, eager, gladdened, puriíied and pellucid, He delivered the Dhamma originally 
discovered by Him {Sãmukkarhsika Dhamma Desanã ) of the Four Truths; and the four rích 
merchants' sons, who were the old companions of the Venerable Yasa, became established 
in sotãpatti-phala. 

Aíter the four rích merchants' sons had been established in sotãpatti-phaìas, they 
requested the Buddha that they may be ordained as monks thus: “Glorious Buddha! May we 
receive going forth or admission (pabbajjã), and ordination (upasampadã) in your 
presence.” And, the Buddha stretched out His golden hand and called out thus: “ Etha 
Bhikkhave, etc., - Come, monks! Receive the admission and ordination you ha ve asked for, 
my dear sons! The Dhamma has been well taught by Me. You, My dear sons! strive to 
practise the three higher maggas in order to bring about the end of the Round of 
Suffering.” No sooner had the Buddha uttered thus, the four rích merchant's sons turned 
into full-fledged monks, like senior Theras of sixty years standing, readily dressed up and 
equipped with the eight iddhi-maya-parỉkkhãras, each in its proper place, paying homage to 
the Buddha with due respect. The íorms of laymen disappeared miraculously and they were 
transíormed into the íorms of monks. (Just uttering by the Buddha of words “ Etha 
Bhikkhave” served as ordination for the four of them. There was no more need to be 
ordained in an ordination hall.) 

Aíter they had been ordained as ehỉ-bhikkhus, the Buddha instructed and exhorted them 
with words of Dhamma. On being thus instructed and exhorted with words of Dhamma, the 
four monks, beíore long, becarne arahats with their ãsavas being extinct. At the time when 
the four rích merchants' sons had became arahats, there were altogether eleven venerable 
arahats among men in the human world, narnely, the Buddha, the five Pancavaggĩ Theras, 
the Venerable Yasa, the Venerable Vimala, the Venerable Subahu, the Venerable Punnaji 
and the Venerable Gavampati. 

Yasa's Ftfty Friends becoming Monks 

The fifty old companions of the Venerable Yasa, while he was a layman, who were 
descendants of noble ancestors and who were living in rural areas, on hearing that their 
íriend Yasa had become a monk aíter relinquishing his enormous wealth and property, 
rellected and considered thus: “Our companion Yasa has given up íamily life and the world 
and entered monkhood by shaving his head and beard and putting on the robe). It cannot 
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thereíore be that the Dhamma-vinaya Sãsana of the Buddha will be in íe ri OI' and ignoble (It 
will certainly be superior and noble). It cannot be that the State of monkhood will also be 
iníerior and ignoble (It will certainly be superior and noble).” And so, the fifty old 
companions approached the Venerable Yasa Thera and, aíter making obeisance to him with 
due respect and devotion, they remained standing at an appropriate place. 

Thereupon, the Venerable Yasa Thera took the fifty men of the countryside and of high 
birth, who were his old companions while he was a layman, to the Buddha and, after 
making obeisance to Him with due respect and devotion and taking his Seat at an 
appropriate place, he addressed the Buddha thus: “Glorious Buddha! These fifty residents 
of the countryside are descendants of rich ancestors. They were also my old companions 
while I was a layman. Glorious Buddha! May you kindly instruct and discipline these fifty 
sons of high birth who are my old companions.” 

The Buddha taught them in the way as aíoresaid, the course of moral practice leading to 
the Path and Fruition ( magga-phaỉa ): (1) Dhamma relating to charity (dãna-kathă), (2) 
Dhamma relating to morality (sTÌa-kathă), (3) Dhamma relating to happy destination, sugati 
(sagga-kathă) and (4) Dhamma relating to the good path and line of conduct for realừation 
of magga-phala and Nibbãna ( magga-kathã ) as well as kãmãnarh-ãdĩnava-kathã together 
with nekkhamma-ãnisamsa-kathã in a Progressive manner. Thereaíter, when the Buddha 
knew that the minds of the fifty sons of high birth had become adaptable, soft and free 
from hindrances, eager, gladdened, puriíied and pellucid, He delivered the Dhamma 
originally discovered by Him ( Sãmukkarhsika Dhamma Desanã) of the Four Truths; and the 
fifty sons of noble birth, who were the old companions of the Venerable Yasa, became 
established in sotãpatti-phaìa. 

Aíter they had been established in sotãpatti-phaìa, they requested the Buddha that they 
may be ordained as monks thus: “Glorious Buddha! May we receive going forth or 
admission ( pabbajjã ), and ordination ( upasarhpadấ) in your presence.” And, the Buddha 
stretched out His golden hand and called out (in the same way as beíore): “Etha Bhikkhave, 
etc.,” - Come, monks! Receive admission and ordination you ha ve asked for; my dear sons! 
The Dhamma has been well taught by Me. You, my dear sons, strive to practise the three 
higher Maggas in order to bring about the end of the Round of Suffering.” No sooner had 
the Buddha uttered thus, the fifty men of noble birth instantly turned into full-fledged 
monks, like senior theras of sixty years standing, readily dressed up and equipped with the 
eight iddhi-maya-parikkhãras, each in its proper place, paying hornage to the Buddha with 
due respect. The íorms of laymen disappeared miraculously and they were transíormed 
into the íorms of monks. (Just uttering by the Buddha of words ‘ Etha Bhikkhave’ served as 
ordination for the fifty clansmen. There was no more need to be ordained in an ordination 
hall.) 

Aíter they had been ordained as ehi-bhikkhus, the Buddha instructed and exhorted them 
with words of Dhamma. On being thus instructed and exhorted with words of Dhamma, the 
fifty monks of noble birth, beíore long, became arahats with their ãsavas being extinct At 
the time, when the fifty sons of high birth became arahats, there were altogether sixty-one 
venerable arahats, including the previous eleven among men in the human world. 

Acts of Merit of Venerable Yasa and Others In The Past 

Once upon a time, fifty-five companions íormed an association of volunteers for 
pcríorming acts of merit. They carried out the work of cremating, at free of charge, the 
dead bodies of those who died in destitute. One day, íinding the dead body of a pregnant 
woman who had died in destitute, they took it to the cemetery for cremation. 

Out of the fifty-five volunteering companions, fifty of them went back to the village aíter 
asking the other five companions to take up the duty: “Only you do the cremation.” 

Thereupon, as the young man (the íuture wealthy son Yasa), who was the leader of the 
remaining five, carried out the cremation by piercing and rending the corpse with a pointed 
bamboo pole and causing it to turn over. In so doing, he gained the perception of the 
impure and loathsome nature of the body ( asubha-sannã ). The young man, the íuture Yasa, 
advised the remaining four companions thus: “Friends, look at this unclean, and disgusting 
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corpse.” The four companions also gained asubha-sannã from the corpse (utụịa) by 
following Yasa's advice. 

When the five companions returned to the village after having finished the work of 
cremation and related what they had íound and known of the asubha to the fifty associates 
who had returned to the village, the latter also gained asubha-sannã. 

Besides relating the matter to the companions, the young and leading man, the íuture 
Yasa, recounted the facts regarding asubha also to his parents and his wife on reaching 
home; and so his beneíactor-parents and his wife also gained asubha-sannã. 

These fifty-eight persons, headed by the future wealthy son Yasa, continued to practise 
and develop meditation on the impurity and loathsomeness of the body (asubha-bhãvanã) 
based on the asubha-saiỉnã they had gained. These, in fact, were the past deeds of merit of 
these fifty-eight persons. 

By virtue of the past deeds of merit, in the present existence as the son of the rích 
merchant of Bareness, there appeared to the Venerable Yasa the asubha-sannã, the 
impression of a cemetery on seeing the conditions of the dancers. The realisation of 
magga-phala by the fifty-eight persons was due to their possession of the supporting 
(upanissaya) merit resulting from asubha-bhăvanã practised and developed in the past 
existence. 
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ơiapter 13 

THE BUDDHA SENDING OUT SIXTY ARAHATS ON MISSIONARY WORK 

T he Buddha observed the first Vữííữ-residence after the attainment of Buddhahood at 
Isipatana, Migadãya. While staying there till the full moon of the month of Assayuịa. 
the Buddha, one day, sent for the sixty venerable and asked them to go on missionary work 
as thus:- 

“Bhikkhus, I, the Buddha, have achieved complete freedom from all the snares of 
such impurities as craving (tanhã) and greed ( lobha ), namely, the snare of craving 
and greed for sensual pleasure of devas and the snare of craving and greed for the 
sensual pleasure of humans, bhikkhus, you also have achieved complete íreedom 
from all the snares of such impurities as craving and greed, namely, the snare of 
craving and greed for the sensual pleasure of devas and the snare of craving and 
greed for the sensual pleasure of humans. 

“Bhikkhus, go out in all the eight directions for the mundane and supramundane 
welfare, prosperity and happiness of many beings, such as devas, humans and 
Brahmãs, (covering a distance of one yọịana a day at the most). Let not two of you 
travel together for each journey, for if two take the same route, while one is 
preaching, the other will remain idle, just sitting in silence. 

“Bhikkhus, teach the Dhamma that is full of virtuous qualities in all its three 
phases, namely, the beginning, the middle and the end; and endowed with the spirit 
and the letter. Give the devas and humans, the threeíold training of sTÌa, samãdhi 
and pannã which is períect in all aspects and free from the dirt of wrong conduct 
(i duccarita ). 

“Bhikkhus, there are many beings, such as devas, humans and Brahmãs, who have 
little dust of impurity in their eyes of wisdom. Through not hearing the Dhamma, 
they will suffer a great loss of the extraordinary Dhamma which is the Path and the 
Fruition. There will appear clearly some devas and humans who will realize the 
nature and meaning of the Dhamma perfectly and thoroughly. 

“Bhikkhus, I, the Buddha, too (will not remain in this Migadãya, which have 
excellent dwellings built for Me, and receiving the treatment and comíort with the 
four requisites given by My attending donors, but) will proceed to Uruvelã íorest 
of Senã Nigama to teach the Dhamma and to convert the hermit brothers of one 
thousand ascetics.” 

[Note: Of the above mentioned five paragraphs of the Buddha’s speech, the words “the 
Dhamma that is full of virtuous qualities in all its three phases, namely, the beginning, the 
middle and the end” occurring in the third paragraph refer to the two good qualities 
(,kaìyãna ): the good quality of the Dispensation ( sãsana ), and the good quality of the 
Teaching ( desanã ).] 

(Of the said two categories of good qualities, sTÌa forms the quality at the beginning of the 
sãsancr, samatha, vipassanã and fourfold magga form the quality at the middle of the 
sãsana; foưrfold phaìa and Nibbãna form the quality at the end of the săsana. Alternately, 
sĩla and samãdhi as the beginning, vipassanã-nãna and magga-nãna as the middle and 
phala and Nibbãna as the end are the good qualities. Another alternative, sĩìa, samãdhi and 
vipassanã-nãna as the beginning, the fourfold magga as the middle and the fourfold phaìa 
and Nibbãna as the end, are the good qualities. 

As regards the good qualities of the desanã, in a four-footed verse, the first foot as the 
beginning, the second and the third feet as the middle and the íourth foot as the end are the 
good qualities. If a verse has five or six feet, the first foot as the beginning, the last (the 
fifth and the sixth) feet as the end and the remaining (third foot and íourth foot) as the 
middle, are good qualities. 
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In a Sutta with only one contextual connective (anusandhi), the introduction (nidãna) of the 
Sutta as the beginning, the group of words, Idam avoca and so on, as the end and the 
remaining group of words as the middle, are the good qualities. In a Sutta with many 
anusandhis, the nidãna as the beginning, the group of words, ỉ dam avoca and so on, as the 
end and the group of words with many anusandhis as the middle, are the good qualities. By 
Sutta is meant is that which shows one or two or three good qualities of the Teaching. 

Mãra's Visit and Deterrence 

When the Buddha was thus addressing and sending out the sixty arahats as missionaries, 
Mãra thought to himselí: “As if planning to wage a big war, this monk Gotama is sending 
out sixty arahats, the military commanders of the sãsana, by saying: ‘Do not travel in twos 
for each journey. Disseminate the Dhamma.’ I feel uneasy even if anyone of these sixty 
messengers preaches the Dhamma. How will I be if all the sixty arahats preach the 
Dhamma as planned by the Monk Gotama? I shall even now deter the Monk Gotama from 
doing so!” So he approached the Buddha and discouraged Him by saying thus: 

Baddhosi sabbapãsehi; 
ye dibbãye ca mãnusã. 

Mahãbandhana-baddhosi; 
na me samana mokkhasi. 

“O Monk Gotama! You are bound and caught in all the snares of impurities 
such as craving ( tanhã ) and greed ( ìobha ), namely, the snare of craving and 
greed for sensual pleasure of devas and the snare of craving and greed for 
the sensual pleasure of humans. You are tied down in the bondage of kitesa 
in the prison of the three existences. o Monk Gotama! you will not (for that 
reason) be able to escape, in anyvvay, from my domain of the three 
existences.” 

So Mãra said thus with the hope, “On my speaking thus, the great Monk will not 
endeavour to emancipate other beings from samsãra.” 

Thereupon, the Buddha, (in order to show that what Mãra had spoken and the actual 
event of the Buddha were quite far apart, as the sky and the earth and that they were 
directly opposed to each other as fire and water), addressed Mãra in these bold vvords:- 

Muttã ham sabbapasehi; 
ye dibbã ye ca mãnusã. 

Mahãbandhanã-mutto'mhi; 
nihato tvamasi antaka. 

“You Evil Mãra, heretic and nnirderer! I, the Buddha, am, in fact, one who 
have been completely íreed from all the snares of such impurities as craving 
(tanhã) and greed ( lobha ), namely, the snare of craving and greed for sensual 
pleasure of devas and the snare of craving and greed for the sensual pleasure 
of humans. I am also truly one who have escaped, once and for all, from the 
bondage of kilesa in the prison of the three existences. I have totally 
vanquished you in this battle of kilesa. (You have in fact suííered total 
deíeat.)” 

Thereupon, Mãra again repeated prohibitory words thus:- 

Antalikkhacaro pãso; 
yvãyam caratĩ mãnaso. 

Tena tam bãdhayissãmi; 
na me samana mokkhasi. 

“O Monk Gotama! such a snare as passion ( rãga ) is generated in the minds 
of beings and is capable of inescapably binding down even the individuals 
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who possess abhinnã and can fly through the air. I shall bind you and kill 
you by means of that snare of passion. o Monk Gotama! In no way will you 
escape from my domain of the three existences.” 

Thereupon, the Buddha addressed Mãra in these bold words:- 

Rũpã saddcã rcisã gandhã; 
phothabbã ca manoramã. 

Ettha me vigato chando; 
nihato tvam'asi antaka. 

“You, Evil Mãra, heretic and murderer! (In this world,) there are evidently 
clearly the five objects of sensual pleasure, namely, various sights, various 
sounds, various tastes, various odours and various contacts, which can delight 
and give pleasure to the devas and humans. (Your snare of passion will be 
able to bind down only those who are not free from craving and greed for 
attachment and enjoyment of the said five objects of sensual pleasure.) I, the 
Buddha, have been entirely free from craving, greed, desire and passion for 
attachment and enjoyment of these five objects of sensual pleasure. (In this 
battle of kilesa thereíore), I have totally vanquished you.(You have, in fact, 
suffered total deíeat.)” 

Mãra was at first dissuading the Buddha and hoping “May be He will give up thinking 
that a powerful deva has come and dissuaded” but since the Buddha had addressed him 
saying: “You, Mãra! I have totally vanquished you.” he became sad and dejected and 
saying: “The Glorious Buddha has known me for what I am! The Buddha of Good Speech 
has known me for what I am,” and he disappeared from that very place. 

The Buddha's Permission to ordain through The Three Reíuges. 

(At the time of the íirst rain season (vassa) when the Buddha sent the monks on 
missionary work, He had not yet enjoined the monks to observe the rains-retreat.) And so 
the monks brought to His presence of persons who were eager to be admitted as sãmaneras 
and ordained as bhikkhus from various places and various districts with the thought that 
“These prospective persons will be admitted as sãmaneras and ordained as bhikkhus by the 
Buddha himselí”; when they were thus brought, the monks as well as these prospective 
candidates suííered much trouble and íatigue. 

(When the missionary bhikkhus taught the Dhamma, not only those who were endowed 
with past meritorious kamma to become ehi-bhikkhus but also those, who were not so 
endowed with such kamma, would aspire aíter admission and ordination. The Buddhas 
usually did not coníer monkhood on those of the latter kind. But, when there were mixed 
crowds of aspirants, both deserving or not deserving ‘Ehi Bhikkhu’ proclamation, the 
Buddha being desirous of laying down the procedure for ordination also of those persons 
not deserving of ehi-bhikkhu ordination, considered thus: “At the present moment, the 
monks are bringing to my presence prospective persons wishing for admission, vvishing for 
ordination, from various places and various districts as they are under the impression that 
‘These candidates will be admitted and ordained by the Buddha himselí and thereby the 
monks, as well as the prospective persons, suffer much trouble and íatigue.’ It would be 
good if I, the Buddha, give permission to the bhikkhus thus: ‘Monks! you yourselves may 
now admit, may now ordain prospective persons at any place and in any district.’ ” 

Thereaíter, the Buddha emerged from seclusion and gave the monks a Dhamma talk, 
introductory to His consideration. He related íully what had occurred to Him vvhile He was 
remaining alone in the day time: “Bhikkhusl You yourselves may now admit, may now 
ordain prospective persons vvilling to become sãmaneras and bhikkhus at any place and in 
any district. I, the Buddha, do allow admission and ordination by yourselves, rny dear sons, 
at any place and in any district.” 

“Bhikkhusl You should admit, and ordain a candidate in this manner: first his hair and 
beard should be shaved. Then he should don the monk’s robe. And then, let him cover one 
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shoulder with the robe and make obeisance at the monk's feet; let him squat down and raise 
his hands joined together, and ask him to repeat (aíter you) the Three Reíuges: 

Buddharh saranam gacchãmi; 

Dhammarh saranam gacchãmi; 

Sangham saranam gacchãmi. 

Dutiyampi Buddham saranarh gacchãmi; 

Dutiyampi Dhammam saranarh gacchãmi; 

Dutiyampi Sangharh saranarh gacchcãmi. 

Tatiyampi Buddham saranam gacchãmi; 

Tatiyampi Dhammarh saranarh gacchãmi; 

Tatiyampi Sangham saranarh gacchãmi. 

“Bhikkhusl I, the Buddha, allow you to coníer admission and ordination by the said 
Three Reíuges 

(Here, coníerment of admission and ordination consists in these three: (1) the shaving of 
the candidate’s hair and beard, kesacchedana; (2) the donning of monk’s robe on him, 
kãsãyacchãdancr, and (3) the granting of the Three Reíuges.) 

Mara's Second Visit and Deterrence 

Aíter the Buddha had taken residence for four months of the rainy season until the full 
moon of the month of Kattikã, in Isipatana, Migadãya, He assembled the monks and 
addressed them thus: 

“Bhikkhus, my dear sons! I, the Buddha, have attained the incomparable and 
supreme arahatta-phala through right and proper mindíulness, as well as through 
right and proper effort. (I have been absorbed in arahatta-phaìa-samãpatti without 
interruption.) Bhikkhus, my dear sons! You also endeavour to gain and achieve the 
incomparable and supreme arahatta-phala through right and proper mindíulness, 
as well as through right and proper effort. Realise the incomparable and supreme 
arahatta-phala. (Be absorbed in arahatta-phaỉa-samãpatti without interruption.)” 

(The Buddha gave this advice with these objects in view: Not to let them íalter on 
account of the lau Ity tendency (vãsanã) which had taken root ever since the time of their 
existence as worldlings ( puthujjana-bhăva ) thinking: “We are now arahats with the ãsavas 
dried up. What beneíit will accrue to us by the practice of the meditation? There will be 
none”; and to make them spend their time developing phaìa-samãpatti in forest-dwellings 
on the outskirts of towns and villages; and thus to make other bhikkhus see and follow their 
example ( ditthanugati ) of being absorbed in phaỉa-samãpatti .) 

Thereupon, Mãra came to where the Buddha was and spoke in deterrent terms: 

Baddho'si mãrapãsehi; 
ye dibbãye ca mãnusã. 

Mahãbandhanãbaddho 'si: 
na me samana mokkluisi. 

“Monk Gotama! You are bound and caught in all the snares of impurities 
such as craving ( tanhã ) and greed ( ìobha ), namely, the snare of craving and 
greed for sensual pleasure of devas and the snare of craving and greed for 
the sensual pleasure of humans. You are tied down in the bondage of kiỉesa 
in the prison of the three existences. Monk Gotama! You will not (for that 
reason) be able to escape in any way from my domain of the three 
existences.” 

Thereupon, the Buddha, (in order to show that what he had spoken and the actual event of 
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the Buddha were quite far apart, as the sky and the earth and that they were directly 
opposed to each other, as fire and water), addressed Mãra in these deíiant words:- 

Muttăham mãrcipãsehi; 
ye dibbã ye ca mãnusã. 

Mahăbandhanãmutto'mhi; 
nihato tvamasi antaka. 

“You, Evil Mãra! I, the Buddha, am, in fact, one who have been completely 
freed from all the snares of such impurities as craving (tanhã) and greed 
(ìobha), namely, the snare of craving and greed for sensual pleasure of devas 
and the snare of craving and greed for the sensual pleasure of humans. I am 
also truly one who have escaped once and for all from the bondage of kiỉesa 
in the prison of the three existences. I have totally vanquished you in this 
battle of kiìesa (You have in fact suííered total deíeat.)” 

Whereupon, Mãra Deva became sad and dejected, saying: “The Glorious Buddha has 
known me for what I am. The Buddha of Good Speech has know me for what I am,” and 
he disappeared from that very place. 

Here ends the episode of Mãra's second visit and deterrence. 

The Thữty Bhaddavaggĩ Princely Brothers entering upon Monkhood 

(Buddhas dwelling in any one place never felt uneasy and unhappy because of it 
being devoid of shady spots and water, of its miserable living conditions and of the 
people there having little or no such virtues as íaith. When they stayed in a place 
for a long time, it was not because there were enough shelters and water and the 
inhabitants had íaith, so that they íound joy and comíort there, thinking: “We can 
live in this place happily!” In fact, Buddhas stayed at a certain place because they 
would like to have beings established in the welfare and prosperity of the Three 
Reíuges, morality, monkhood and the Path and Fruition, provided they were 
prepared to take the Reíuges, to observe the Eight and Ten Precepts, to enter 
monkhood and provided they had their past acts of special merit to serve as 
supporting condition ( upanissaya-paccaya ) for their realừation of the magga- 
phaìa. It was the usual way of Buddhas to emancipate beings worthy of 
emancipation and, if there were no more to emancipate, They make the departure 
for another place.) 

The Buddha remained at Isipatana, Migadãya near Bãrãnasĩ until His desire to emancipate 
the five Pancavaggĩ bhikkhus and others had been íulíilled, He then set out all alone, 
carrying His alms-bowl, to Uruvelã Forest. On the way He entered a woodland by the name 
of Kappãsika and remained seated at the foot of a certain tree. 

At that time, the thirty princely brothers by the name of Bhaddavaggĩ (so called because 
they possessed grace and beauty, and good temperament, and they habitually went on tours 
in group) happened to be indulging in an orgy in the Kappãsika woodland, accompanied by 
their respective spouses. One of the princes, however, brought a harlot as he had no wife. 
While the princes were carelessly enjoying themselves with drinks, etc., the harlot stole 
their belongings and ran away. 

Then the princes, in order to help their companion, wandered about the woodland in 
search for the harlot and came upon the Buddha sitting under a tree. They went up to Him 
and (without being yet able to make obeisance to the Buddha), addressed Him thus: 
“Glorious Buddha! Has the Blessed Buddha seen a woman?” When the Buddha asked them: 
“Princes! What business have you with the woman?” they replied: “Glorious Buddha! We, 
the thirty princely companions, happen to be amusing ourselves inside this Kappãsika 
woodland in company with our respective spouses. One of our companions has no wife and 
so he has brought a harlot. But, while we were carelessly enjoying ourselves, the harlot 
stole our belongings and ran away. In order to help him out, we are going about in this 
Kappãsika woodland to look for this woman.” 
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Thereupon, the Buddha asked: “Princes! What, in your opinion, is better for you, seeking 
a missing woman or seeking your own self?” They replied: “Glorious Buddha! It is better 
for us that we seek ourselves.” The Buddha then said: “Princes! Then sít down. I, the 
Buddha will teach you the Dhamma.” and the princes replied: “Yes, Glorious Buddha!” 
And then, aíter making obeisance to the Buddha with due respect and devotion, the thirty 
Bhaddavaggĩ princely companions remained seated at an appropriate place which were free 
from the six íaults. 

The Buddha taught them in the way, as aíoresaid, the course of moral practice leading to 
the Path and Fruition, ( magga-phala ): (1) Dãna-kathã, (2) Sĩla-kcithã, (3) Saggci-katliã and 
(4) Magga-kathã as well as Kãmănarh ãdĩnava-kathã, Nekkhamme ãnisarhsa-kathã in 
instructional succession. Thereaíter, knowing that the thirty princes’ minds had become 
adaptable, soft and free from hindrances, eager, gladdened, puriíied and pellucid, the 
Buddha taught the Dhamma which was originally discovered by Him {Sãmukkamsika 
dhamma-desanẩ) of the four Truths, and, as a result, the thirty Bhaddavaggi princely 
companions became established, some in sotãpatti-phaìa, some in sakadãgãmi-phaìa and 
others anãgãmi-phala. (Not a single one of them remained puthujjanas.) 

Aíter the thirty Bhaddavaggĩ princely companions had been established severally in 
sotãpatti-phaỉa, sakadãgãmi-phala and anãgãmi-phaỉa, they requested the Buddha that they 
be ordained as bhikkhus : “Glorious Buddha! May we receive admission (pabbajjã) and 
ordination (upasarhpadă) in your presence?” And the Buddha stretched out His golden hand 
and called out (in the same way as beíore) thus: “ Etha Bhikkhave” and so on, meaning 
“Come, monksl Receive the admission and ordination you have asked for, my dear sons. 
The Dhamma has been well taught by Me. You, my dear sons, strive to engage in the 
practice of the higher maggas in order to bring about the end of the round of suííering.” 
Instantly the thirty Bhaddavaggĩ princes turned into full-fledged bhikkhus like senior theras 
of sixty years' standing, readily dressed up and equipped with the eight supernaturally 
created requisites each in its proper place, paying homage to the Buddha with due respect. 
Their State of laymen disappeared miraculously, as they were transíormed into bhikkhus. 
(The very utterance by the Buddha, ‘Etha Bhikkhave ’ meant a process for the thirty princes 
to become accomplished ehi-bhikkhus. There was more need to be ordained in an 
ordination hall.) 

(Here, the thirty princes had been the thirty drunkards in the Tundila Jãtaka of the 
Chakka Nipãta. At that time, they properly observed the five precepts after hearing 
the words of admonition given by Mahãtundila the Boar King, the Bodhisatta. 
Their deeds of merit, through their observance of the five precepts, was the cause 
originated in the past of their simultaneous discernment of the Four Noble Truths 
in the present existence. Besides, having observed the Five Precepts together in 
unison, they had obviously done many meritorious deeds with a view to be free 
from the round of rebirths (yivattanissita) by listening to the good Dhamma, taking 
the three reíuges, períorming acts of charity, observing the Precepts and practising 
Concentration meditation and Insight meditation severally during the Dispensations 
of the íormer Buddhas. For these reasons, they had such fortunes as the realization 
of the lower magga and the lower phaìas and of becoming ehi-bhikkhus, etc., on 
the very day they met the Buddha.) 

The thirty Bhaddavaggĩ Theras were the half brothers of King Kosala, having the 
same íather but diííerent mothers. As they usually lived in Pãveyya City, in the 
western part of Kosala Country, they were known by the name of Pãveyyaka 
Theras in the texts. It is in connection with these Theras that the Buddha, at a 
íuture date, permitted (the making and offering of) Kathina robes. The thirty 
Pãveyyaka Bhaddavaggi Theras became established in arahatta-phala aíter hearing 
the Discourse of Anamatagga (on the Round of Existences which have no 
beginning) while the Buddha was dwelling in VeỊuvana Monastery in Rãjagaha. 

— 3-Timsamatta Sutta, Dutiyavagga of the Anamatagga samyutta — 



THE GREAT CHRONICLE OF BUDDHAS 


406 



Chapter 14 


chapter 14 

CONVERSION OF THE HERMIT BROTHERS AND THEIR ONE THOUSAND 

ASCETICS 


A fter having established the thirty Bhaddavaggi princes in the three lower magga-phalas 
and ordaining them, the Buddha continued on His journey and arrived at Uruvelã. 

At that time, the three hermit brothers, (1) Uruvelã-Kassapa (eldest brother), (2) Nadĩ- 
Kassapa (middle brother) and (3) Gayã-Kassapa (youngest brother), happened to be 
dvvelling in Uruvelã íorest. Of the three, Uruvelã-Kassapa was the leader and teacher of 
five hundred hermit disciples; Nadĩ-Kassapa of three hundred and Gayã-Kassapa of two 
hundred. 

The Fừst Pãtihãriya 

The Buddha went to the hermitage of Uruvelã-Kassapa and made a request thus: “If it is 
not too much of a burden to you, o Kassapa, I, the Buddha, would like to stay at your fire- 
place for one night.” “It is no burden for me,” replied Uruvelã-Kassapa. “But what I 
especially want to tell you is that, at this fire-place, there is a very savage and powerful 
nãga (serpent), of highly and instantly harmful venom. I do not like the nãga king to harm 
you Monk.” The Buddha made the request for the second time, and also for the third time 
and Uruvelã-Kassapa hermit likewise gave the same reply. (That he íeared the Buddha 
would be hurt). When the Buddha requested for the íourth time saying: “The nãga king, o 
Kassapa, cannot certainly do harm to Me, the Buddha. I am asking you only to let Me stay 
at the fire-place.” Uruvelã-Kassapa íinally gave his assent by saying: “You stay happily, o 
Monk, as long as you desire!” 

When permission was given by Uruvelã-Kassapa, the Buddha entered the fire-place, 
spread the small grass mat and remained sitting cross-legged on it, keeping His body 
upright and directing His mind intently on the object of meditation. When the nãga saw the 
Buddha entering the fire-place, he was very angry and blew íorth íttmes incessantly 
tovvards the Buddha (with intent to destroy Him and turn Him to ashes). 

Then the Buddha thought: “What if I overwhelm the nãga’s power with mine, without 
irýuring his skin or hide, ílesh or sinews, bones or marrow!” and then He blew íorth íumes 
which were far more violent than the fumes of the nãga by exerting His supernatural 
power not to harm or hurt any part of the its body. Being unable to contain his anger, the 
nãga sent out blazing Hames again. By developing the jhãna of the fire-device (teịo- 
kasina), the Buddha produced more violent Hames. The whole fire-place appeared to be 
blazing because of the enormous ílames of the Buddha and the Nãga. 

Then the hermits, led by their teacher Uruvelã-Kassapa, gathered round the fire-place and 
he said in fear: “Friends! The immensely handsome Great Monk has been harmed by the 
nãgaV When the night had passed and the morning came, the Buddha, having overwhelmed 
the nãga by His power without touching or hurting any part of the its body, placed him 
inside the alms bowl and showed him to Uruvelã-Kassapa, saying: “O, Kassapa! this is the 
nãga spoken of by you? I ha ve overwhelmed him by my power.” Thereupon, Uruvelã- 
Kassapa thought: 

“The monk is indeed very mighty and powerful since He is able to overwhelm the 
savage and powerful nãga king of highly and instantly harmíul venom. But, even 
though He is so mighty and powerful, He is not yet an arahat like me, whose 
ãsavas ha ve dried up.” 

Being very much devotedly impressed by this íirst períormance of miracle ( pãtihãriya ) of 
taming the nãga, Uruvelã-Kassapa extended his invitation to the Buddha, saying: “Do take 
up residence just here o, Great Monk, I will offer you a constant supply of food.” 
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The Second Pãtihãriya 

Thereaíter, the Buddha lived in a wood near the hermitage of Uruvelã-Kassapa. When the 
first watch of the night was over and midnight came, the foni' Divine Kings of the Four 
Regions (Cãtumahãrãjika devas), in their very pleasing splendours, illuminating the whole 
íorest with their bodily halo, went to the presence of the Buddha, made obeisance to Him 
with due respect and devotion, and remained standing at a proper place like four big heaps 
of boníire in the four quarters. 

When the night had passed and at daybreak, in the following morning, Uruvelã-Kassapa 
came and asked the Buddha: “It is meal time, o, Great Monk! the meal is ready. Please 
come and have it. o, Great Monk! Who were they, with very pleasing splendours, went to 
your presence, illuminating the whole íorest with their bodily halo after the night had well 
advanced into midnight, and that aíter making obeisance with due respect and devotion, 
remained standing like four big heaps of bonfire in the four quarters?” When the Buddha 
replied: “They were the Divine Kings of the Four Regions, o, Kassapa! They came to Me 
to hear the Dhamma”, Uruvelã-Kassapa thought: 

“Even the four Divine Kings of the Four Regions have to go to this monk to hear 
the Dhamma. And so, this monk is indeed very mighty and powerful. But, even 
though He is so mighty and powerful, He is not yet an arahat like me, whose 
ãsavas ha ve dried up.” 

At that time, although the Buddha was aware of what was in the mind of Uruvelã- 
Kassapa, He restrained himselí and remained patient (since the sense íaculty ( indrìya ) of 
the ascetic was not yet mature), awaiting the maturing of the ascetic's sense íaculty, and He 
stayed on in the wood, accepting and taking the food offered by Uruvelã-Kassapa. 

The Thữd Pãtihãriya 

(In the next night) when the íirst watch of the night was over and midnight came, Sakka, 
ruler of the devas, with very pleasing splendours, illuminating the whole íorest with his 
bodily halo that was more pleasing and particularly greater in brightness than those of the 
previous Four Divine Kings of the Four Regions, went to the presence of the Buddha, 
made obeisance to Him with due respect and devotion, remained standing at a proper place 
like a big heap of boníire. 

When the night was over, in the following morning, Uruvelã-Kassapa went and asked the 
Buddha; “It is meal time, o, Great Monk! and the meal is ready. Please come and have it. 
o Great Monk! Who was he, in very pleasing splendour, went to your presence aíter the 
night had well-advanced into midnight, illuminating the whole íorest with his bodily halo 
that was more pleasing and particularly greater in brightness than those of the previous 
Four Divine Kings of the Four Regions, and who, aíter making obeisance to you with due 
respect and devotion, remained standing at a proper place like a big heap of bonfire?” 
When the Buddha replied: “He was Sakka, the ruler of the devas, o, Kassapa; he came to 
Me to hear the Dhamma,” Uruvelã-Kassapa thought: 

“Even Sakka, the ruler of the devas, has to go to this monk to hear the Dhamma. 

And so, this monk is indeed very mighty and powerful. But, even though He is so 
mighty and powerful, He is not yet an arahat like me, whose ãsavas have dried 
up" 

At that time, although the Buddha was aware of what was in the mind of Uruvelã- 
Kassapa, He restrained himselí and remained patient (since the sense íaculty ( indrìya ) of 
the ascetic were not yet mature), awaiting the maturing of the ascetic's sense íaculties, and 
He stayed on in the wood, accepting and taking the food oííered by Uruvelã-Kassapa. 

The Fourth Pãtihãriya 

(Again in another night), when the íirst watch of the night was over and midnight came, 
Sahampati Brahmã, with very pleasing splendours, illuminating the whole íorest with his 
bodily halo, that was more pleasing and particularly greater in brightness than those of the 
Cãtumahãrãjika devas and Sakka, went to the presence of the Buddha, made obeisance to 
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Him with due respect and devotion, remained standing at a proper place like a big heap of 
boníire. 

Then when the night had passed, and at daybreak, in the following morning, Uruvelã- 
Kassapa went and asked the Buddha: “It is meal time, o, Great Monk! the meal is ready. 
Please come and have it. o Great Monk! Who was he, in very pleasing splendours, went to 
your presence after the night had well-advanced into midnight, illuminating the whole 
íorest with his bodily halo that was more pleasing and particularly greater in brightness 
than those of Cãtumahãrãjika devas and Sakka, and who, after making obeisance to you 
with due respect and devotion, remained standing at a proper place like a big heap of 
boníire.” When the Buddha replied: "He was Sahampati Brahmã, o, Kassapa! he came to 
Me to hear the Dhamma,” again Uruvelã-Kassapa thought thus: 

“Even Sahampati Brahmã has to go to this monk to hear the Dhamma. And so, this 
monk is indeed very mighty and powerful. But, even though He is so mighty and 
powerful, He is not yet an arahat like me, whose ãsavas have dried up.” 

At that time, although the Buddha was aware of what was in the mind of Uruvelã- 
Kassapa, He restrained himselí and remained patient (since the sense íaculties ( indriya ) of 
the ascetic were not yet mature), awaiting the maturing of the ascetic's sense íaculties, and 
He stayed on in the wood, accepting and taking the food offered by Uruvelã-Kassapa. 

The Fifth Pãtihãriya 

It was the custom of the people of the Anga and Mangadha countries to pay homage to 
Uruvelã-Kassapa in a monthly alms-giving íestival, which was held on a grand scale. While 
the Buddha was staying in Uruvelã íorest, the day for holding the íestival approached. On 
the íestive eve, peoples were making arrangements to prepare food and dishes and to go (to 
Uruvelã-Kassapa the following morning) for doing their obeisance. Then Uruvelã-Kassapa 
thought: 

“The great íestival of paying homage to me is now underway. The entire populace 
of Anga and Mangadha will come to my hermitage at daybreak, bringing with them 
large quantities of food, hard and soft. When they arrive and assemble, if the Great 
Monk (possessing, as He was, great psychic power) displays miracles in the midst 
of those people, they will show much devotion to Him. Then His gains would 
increase day by day. As for myselí, (since their faith in me would become less), 
gifts and offerings will decline day after day. It will be good if the Great Monk 
obligingly desist from Corning to my hermitage for His meal the next day.” 

The Buddha, knowing the thought of Uruvelã-Kassapa by His cetopariya-abhinnã, 
proceeded to the Northern Continent, Uttarakuru, and, after gathering alms-food there, He 
ate it near Anotatta Lake at the Himalayas and passed the day in the sandalvvood grove by 
the lake. 

(According to the Mahãvamsa, the Buddha proceeded to Lankãdĩpa (Ceylon) all 
alone in the evening knowing that this would be the place where the Teaching 
(sãsana) would Hourish in the íuture, and after the deva -yakkhas have been 
subdued and tamed, He gave a handíul of His hairs to Sumana Deva to be 
worshipped íorever.) 

Then on the following day, even beíore dawn, He returned to Uruvelă lorest and 
continued staying there. 

In the next morning, when it was time for rneal, Uruvelã-Kassapa went to the presence of 
the Buddha and spoke to Him courteously: “It is meal time, o, Great Monk! The meal is 
ready, please come and have it. o, Great Monk! why did you not come yesterday? We 
were wondering why you did not show up. A portion of food had been kept aside for you.” 

The Buddha said: 

“Yesterday, o, Kassapa! did it not occur to you, thus: ‘The great íestival of paying 
homage to me is now underway. The entire populace of Anga and Mangadha will 
come to my hermitage at daybreak, bringing with them large quantities of food, 
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hard and soft. When they arrive and assemble, if the Great Monk (possessing, as 
He was, great psychic power) displays miracles in the midst of those people, they 
will show much devotion to Him. Then His gains would increase day by day. As 
for myselí, (since their íaith in me would become less), giíts and offerings will 
decline day after day. It will be good if the Great Monk obligingly desist from 
Corning to my hermitage for His meal the next day.’ ” 

“O, Kassapa! I, the Buddha, knowing your thought by my cetopariya-abhinnã, 
proceeded yesterday morning to the Northern Continent, Uttarakuru, and, after 
gathering alms-food there, I ate it near Anotatta Lake at the Himalayas and passed 
the day in the sandalwood grove by the lake.” Again Uruvelã-Kassapa thought 
thus: 

“The Great Monk can indeed read my mind. And so, this monk is indeed very 
mighty and powerful. But, even though He is so mighty and powerful, He is not yet 
an arahat like me, whose ãsavas have dried up.” 

At that time, although the Buddha was aware of what was in the mind of Uruvelã- 
Kassapa, He restrained himselí and remained patient (since the sense íaculties ( indriya ) of 
the ascetic were not yet mature), avvaiting the maturing of the ascetic's sense íaculties, and 
He stayed on in the wood, accepting and taking the food offered by Uruvelã-Kassapa. 

The Sixth Pãtihãriya 

One day, when a merchant's slave girl of Sena Nigãma, by the name of Paíĩnã, died, her 
corpse ( utụịarũpa ) was wrapped in a hemp íibre cloth and abandoned in the graveyard. 
Aíter gently getting rid of a tumba 1 of maggots, the Buddha picked up the hemp fibre cloth 
(to be worn by Him) as robe made of rags taken from a heap of dust (Pamsu-kũlika) 2 . 

The great earth then shook violently with a roaring sound by way of acclaim. The whole 
sky also roared with thundering sounds and all the devas and Brahmãs applauded by 
uttering ‘Sãdhu!’ The Buddha went back to His dwelling in Uruvelã íorest thinking: 
“Where should I wash this cloth of rags?” Sakka, being aware of what the Buddha was 
thinking, created (by means of his supernormal power) a íour-sided pond by just touching 
the earth with his hand and addressed Him: “Glorious Buddha! May You wash the parhsu- 
kũlika cloth in this pond.” 

The Buddha washed the pamsu-kũlika cloth in the pond created by the Sakka. At that time 
also the earth shook, the entire sky roared and all the devas and Brahmãs applauded by 
uttering ‘ Sãdhu /’ After the Buddha had washed the rags, He considered: “Where should I 
dye this cloth by treading on it?” Sakka, being aware of what the Buddha had in mind, 
addressed the Him thus: “Glorious Buddha! May You tread the cloth on this stone slab for 
dyeing it” and he created a large stone slab by his supernatural power and placed it near the 
pond. 

Aíter the Buddha had dyed the cloth by treading on it on the stone slab created by the 
Sakka, He considered: “Where shall I hang up this cloth to dry?” Then a deity living on a 
Kakudha 3 tree near the hermitage being aware of what the Buddha had in mind, addressed 
Him: “Glorious Buddha! May you hang the parhsu-kũlika cloth to dry on this Kakudha 
tree.” and caused the branch of the tree to bend down. 

Aíter the Buddha had hung up the cloth to dry on the Kakudha branch, He considered: 
“Where should I spread it out to make it Hat and even?” Sakka, being aware of what the 
Buddha had in mind, addressed Him: “Glorious Buddha! May you spread out the cloth on 
this stone slab to make it Hat and even.” and he placed a large stone slab. 

When the morning came, Uruvelã-Kassapa approached the Buddha and asked Him: “It is 


1. tumba : a measure of capacity, esp. used for grain. English-Pãli Dictionary. The Burmese word for 
it is, one being equal to eight condenced milk tins. 

2. Pamsukũlika rags from a dust heap. Wearing rags robe ( Pamsukulik'anga ) is one of thc thirteen 
ascetic practices: read Chapter 17. 

3. Kakudha: Terminalia Anuna, PED. 
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meal time, o, Great Monk. The meal is ready. Please come and have it. How is it, Great 
Monk? This four-sided pond was not here beíore. But now, here lies this pond! These two 
large stone slabs were not placed here (by us). Who has come and placed them? This 
Kakudha branch was not bent beíore but, why is it now bending?” 

Thereupon, when the Buddha related all that had happened serially beginning with His 
picking up the parhsu-kũlika robe, Uruvelã-Kassapa thought thus: 

“Even Sakka, the ruler of devas, has to come and do all the sundry tasks for this 
monk. And so, this monk is indeed very mighty and powerful. But, even though He 
is so mighty and powerful, He is not yet an arahat like me, whose ãsavas had dried 
up.” 

At that time, although the Buddha was aware of what was in the mind of Uruvelã- 
Kassapa, He restrained himselí and remained patient (since the sense íaculties ( indriya ) of 
the ascetic were not yet mature), awaiting the maturing of the ascetic’s sense íaculties, and 
He stayed on in the wood, accepting and taking the food oííered by Uruvelã-Kassapa. 

The Seventh Pãtihãriya 

When the morrow came, Uruvelã-Kassapa approached the Buddha and invited Him. 
saying: “It is meal time, o, Great Monk! The meal is ready. Please come and have it!” 
Then the Buddha sent him away by saying: “You go ahead, o, Kassapa I, the Buddha, will 
follow.” The Buddha went thereaíter to the rose apple ựambù) tree at the tip of Jambudĩpa 
Island and, bringing with Him a rose-apple íruit, came back ahead of Uruvelã-Kassapa and 
remained sitting at Uruvelã-Kassapa's fire-place. 

Uruvelã-Kassapa, on seeing the Buddha, who had come aíter him but who had arrived at 
the fire-place beíore him and was sitting there, asked the Buddha thus: “O, Monk! Even 
though I have come ahead of You, You, who have come aíter me, have arrived at the fire- 
place beíore me and are sitting here. By what route have you come, Monk?” The Buddha 
replied: “O, Kassapa, aíter I have told you to go ahead, I went to the ‘rose-apple’ tree at the 
tip of Jambudĩpa Island and, bringing with Me a rose-apple íruit, came back ahead of you 
and remained sitting at the fire-place. This rose-apple íruit o, Kassapa has colour, smell 
and taste. Eat it if you so desire.” Uruvelã-Kassapa then replied: “O, Great Monk! Enough! 
you are the one who deserves the íruit. You should eat it.” Again, Uruvelã-Kassapa thought 
thus: 

“Aíter telling me to go ahead, this monk went to the rose apple tree at the tip of 
Jambudĩpa and, bringing with Him a rose-apple íruit, came back ahead of me and remained 
sitting at the fire-place. And so, this monk is indeed very mighty and powerful. But, even 
though He is so mighty and powerful, He is not yet an arahat like me, whose ãsavas have 
dried up.” 

At that time, although the Buddha was aware of what was in the mind of Uruvelã- 
Kassapa, He restrained himselí and remained patient as beíore, awaiting the maturing of 
the ascetic's sense íaculties and He stayed on in the wood accepting and taking the food 
oíTcred by Uruvelã-Kassapa. 

The Eighth, Ninth, Tenth and Eleventh Pãtihãriya 

In the following morning, when Uruvelã-Kassapa went to the presence of the Buddha and 
invited him saying, “It is meal time, o, Great Monk! The rneal is ready. Please come and 
have it!” The Buddha sent him away saying: “You o, Kassapa! go ahead. I, the Buddha, 
will follow.” and then, 

(a) going to the mango tree which was near the rose-apple tree, at the tip of 

Jambudĩpa and bringing with Him a mango íruit., (continue from * in (d)) 

(b) going to the emblic myrobalan 4 tree which was near the rose-apple tree, at the tip 

of Jambudĩpa and bringing with Him an emblic myrobalan íruit,., (continue 


4. Emblic myrobalan: amataka : phyllanthus emblica. 
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from * in (d)) 

(c) going to the yellow myrobalan 5 tree which was near the rose-apple tree, at the tip 

of Jambudĩpa and bringing with Him a yellow myrobalan fruit,., (continue 

from * in (d)) 

(d) going to the Tãvatimsa deva-world and bringing with Him a coral flower, * the 
Buddha came back ahead of Uruvelã-Kassapa and remained sitting at Uruvelã- 
Kassapa's fire-place. 

On seeing the Buddha, who had followed him but who had arrived at the fire-place ahead 
of him and was sitting there, Uruvelã-Kassapa asked the Buddha thus: “Even though I have 
corne ahead of you, o, Monk, You who have come aíter me, arrived at the fire-place ahead 
of me and are sitting here. By what route have you come, Monk?” The Buddha replied: 
“Aíter I have told you to go ahead, o, Kassapa, I went to Tãvatimsa and, bringing with me 
a coral flower, came back ahead of you and remained sitting at the fire-place. This coral 
flower, o, Kassapa has colour and scent. Take it if you so desire,” and Uruvelã-Kassapa 
replied: “Enough! o, Great Monk! You are the one who deserves the coral flower. You 
should take it.” Again, Uruvelã-Kassapa thought thus: 

“Aíter telling me to go ahead, this monk went to Tãvatimsa and, bringing with Him 
the coral flower, came back ahead of me and remained sitting at the fire-place. 

And so, this monk is indeed very mighty and powerful. But, even though He is so 
mighty and powerful, He is not yet an arahat like me, whose ãsavas have dried 
up” 

The Twelfth Pãtihãriya 

On one occasion, the five hundred hermits, being desirous of períorming fire-worship, 
made efforts to split firewood into pieces but were unable to do so. Thereupon they 
thought: “Our inability to split firewood might certainly be due to the supernormal power 
of the Monk.” 

When Uruvelã-Kassapa reported the matter to the Buddha, the Buddha asked: “Do you 
want o, Kassapa to have the logs split?” and Uruvelã-Kassapa replied: “We want, o, Great 
Monk, to have them split.” By means of the supernormal power of the Buddha, the five 
hundred logs of firewood were at once marvellously split into pieces making sounds 
simultaneously. Again Uruvelã-Kassapa thought thus: 

“This monk is capable of splitting at once the logs which my disciples could not do 
in any way. And so, this monk is indeed mighty and powerful. But, even though He 
is so mighty and powerful, He is not yet an arahat like me, whose ãsavas have 
dried up.” 

The Thữteenth Pãtihãriya 

On another occasion, the five hundred hermits were unable to make fire ablaze for the 
períormance of fire-worship despite their attempts. Thereupon, they thought: “Our inability 
to make fire burn ablaze might certainly be due to the supernormal power of the Monk.” 

When Uruvelã-Kassapa reported the matter to the Buddha, He asked: “Do you want, o, 
Kassapa, to have the fires blazing?” and Uruvelã-Kassapa replied: “We want, o Great 
Monk, to ha ve the íires blazing!” By means of the supernormal power of the Buddha, five 
hundred big heaps of hon ri re marvellously blazed íorth all at once. Again Uruvelã-Kassapa 
thought thus: 

“This monk makes the five hundred heaps of bon li re to blaze íorth simultaneously, 
which my disciples could not do in any way. And so, this monk is indeed mighty 
and powerful. But, even though He is so mighty and powerful, He is not yet an 
arahat like me, whose ãsavas have dried up.” 


5. Yellow myrobalan: haritaka: terminalia citrina. 
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The Fourteenth Patihariya 

Again on another occasion, the five hundred hermits were unable to put out the blazing 
ílames after the períormance of fire-worship. Thereupon they thought: “Our inability to 
put out the blazing fires might certainly be due to the supernormal power of the Monk.” 

When Uruvelã-Kassapa reported the matter to the Buddha, He asked: “Do you want, o, 
Kassapa, to have the ílames extinguished?” and Uruvelã-Kassapa replied: “We want, o 
Great Monk, to have them extinguished.” By means of the supernormal power of the 
Buddha, the five hundred big heaps of boníire marvellously became extinguished all at 
once. Again Uruvelã-Kassapa thought thus: 

“This monk can simultaneously put out the five hundred big heaps of blazing 
bonfire which could not be extinguished in any way by my disciples. And so, this 
monk is indeed mighty and powerful. But, even though He is so mighty and 
powerful, He is not yet an arahat like me, whose ãsavas have dried up.” 

The Fifteenth Pãtihãriya 

Still on another occasion, the five hundred hermits went down into the River Neranjarã 
during winter nights (called Antaratthakàỷ , when there was very heavy snowfall and when 
it was terribly cold. Some of the hermits wrongly believing that “by emerging from the 
water once, evil deeds can be cleansed”, climbed up the bank by emerging from water only 
once (aíter submerging their whole bodies). (Many were those who entertained such belieí. 
They submerged themselves just because there could be no emerging without submerging). 
Some of the hermits wrongly believing that “by submerging once, evil deeds can be 
cleansed”, plunged but once with their heads, under water and came up on the bank as soon 
as they rise from water. (Only a few entertained such belieí.) 

Some of the hermits wrongly believing that “if bath is taken by repeatedly immersing and 
emerging, evil deeds can be cleansed”, bathed in the river, constantly immersing and 
emerging from it. (There were many of them who held such belieí.) 

Thereupon, the Buddha created five hundred braziers. The hermits warmed themselves at 
the five hundred braziers when they came out of the water. 

Thereupon, the five hundred hermits thought: “The creation of these five hundred 
braziers might certainly be due to the supernormal power of the Monk.” And Uruvelã- 
Kassapa thought thus: 

“This Great Monk can indeed create these braziers which number five hundred. 

And so, this monk is indeed mighty and powerful. But, even though He is so 
mighty and powerful, He is not yet an arahat like me, whose ãsavas have dried 
up. 

The Sixteenth Pãtihãriya 

One day, there was a great down pour of unseasonal rain in Uruvelã Forest, where the 
Buddha was residing; a torrential stream of water flowed incessantly. The place where the 
Buddha was staying was low-lying and thereíore liable to be inundated. Thereupon, it 
occurred to the Buddha thus: “It would be good if I ward off the flow of water all around 
and walk to and fro on the bare ground encircled by water and thickly covered with dust”. 
Accordingly, He warded off the flow of water all around and walked to and fro on the bare 
ground encircled by water and thickly covered with dust. 

At that time, Uruvelã-Kassapa, intending: “Let not the monk be hít by the torrent and 


6. Antarathaka : literally, the eights between the two; here it means “eight days which fall between the 
end of one month and the beginning of the following month.” At the end of this item (15) the 
author gives a long discussion, on which two months should be considered in this context, quoting 
numerous authorities including sanskrit texts, Pãli commentaries and Sub-commentaries. We have 
left out this portion from our translation. 
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carried away,” went rowing in a boat with many of the hermits to the place where the 
Buddha was staying. Much to his astonishment, he saw that the flow of water all around 
had been warded off and that the Buddha was walking to and fro on the bare ground 
encircled by water and thickly covered with dust. Not believing what he saw, he asked: “O, 
Great Monk! Is it indeed you walking to and fro on the bare ground encircled by water and 
thickly covered with dust?” The Buddha replied: “Yes, o, Kassapa, it is I.” and He rose 
into the sky even while the hermits were looking on and came to rest on their boat. Again, 
Uruvelã-Kassapa thought: 

“Even the torrential stream rushing down with great íorce cannot carry away the 
monk. And so, this monk is indeed mighty and powerful, But, even though He is so 
mighty and powerful, He is not yet an arahat like me, whose ãsavas have dried 
up. 

Uruvelã-Kassapa and His Five Hundred Disciples became Bhikkhus 

In the íormer days as the hermits' íaculties were still immature, the Buddha had been 
patiently bearing their disdain and avvaiting the time when their íaculties would reach 
maturity. Nearly three months had passed since then. Now that their íaculties had matured, 
the Buddha would address them candidly and instruct them leading to their liberation. 

Although the Buddha had thus shown the miracle of not being overwhelmed by the ílood, 
the great hermit thought wrongly as beíore that only he himselí was an arahat without 
ãsavas and that the Buddha was not yet an arahat whose ãsavas were completely gone. 
While he was so thinking wrongly, it occurred to the Buddha thus: 

“(Should I continue to keep on disregarding him) this vain man (Uruvelã-Kassapa), 
who is too remote from the Path and Fruition, will continue thinking wrongly for a 
long time: ‘This monk is indeed mighty and powerful! But, even though He is so 
mighty and powerful, He is not yet an arahat like me, whose ãsavas have dried 
up.’ What if I should instil in him a sense of religious urgency.” 

Having thought thus, the Buddha candidly spoke to Uruvelã-Kassapa these three sets of 
words: 

“O Kassapa, (1) you are not an arahat with ãsavas eradicated. (2) You are not one 
who has attained the arahatta-magga. (3) (Not to speak of such attainment), you 
have not even the least practice of the right path for the attainment of the arahatta- 
magga arahatta-phala.” 

Thereupon. Uruvelã-Kassapa, íeeling a strong sense of religious urgency, prostrated 
himselí with his head rubbing the feet of the Blessed One and made the request: “Glorious 
Buddha, may I receive admission to the order and ordination as a bhikkhu in your 
presence.” 

The Blessed One (knowing the maturity of their íaculties) said to him: 

“O Kassapa, you are the leader, chieí, and Principal of five hundred hermits, (it 
would not be proper if you do not iníorm them). You should first seek their 
permission, then only these five hundred disciples of yours may do whatever they 
think fit.” 

So Uruvelã-Kassapa went to his five hundred disciples and told them: “I want to lead the 
holy life, o hermits, under the Great Monk. You may do whatever you think fit.” “O great 
teacher, we have long had íaith in the Great Monk.” (since the taming of the nãga), replied 
the hermits, “If you lead the holy life under Him, all of us, five hundred disciples will do 
likewise.” 

Then Uruvelã-Kassapa and the five hundred hermits took their hair, their matted locks, 
their requisites, and paraphernalia of the fire sacriíice such as shoulder yokes and fire- 
stirrers and set them adriít in the current of river Neranjarã. Then they went to the Buddha 
and prostrating themselves with their heads rubbing the feet of the Blessed One, made the 
request: “Glorious Buddha, may we receive admission to the order and ordination as 
bhikkhus in your presence.” 
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Thereupon, the Blessed One said: “ Etha bhikkhave, etc.” meaning: “Come, monks. 
Receive admission and ordination you have asked for. The Dhamma has been well taught 
by Me. Strive to undergo noble trainings in its three higher aspects so as to bring about the 
end of the round of suffering.” Instantly, with the call of ‘ Etha bhikkhave’ by the Buddha 
who stretched out His golden right hand, Uruvelã-Kassapa and his five hundred hermits 
turned into full-fledged bhikkhus, like senior theras of sixty years' standing, readily dressed 
up and equipped with the eight supernaturally created requisites, each in its proper place, 
paying homage to the Buddha with due respect. Their State of hermits disappeared 
miraculously, as they were transíormed into bhikkhus. (The very utterance by the Buddha 
“Come, monks” meant a process for these hermits to become accomplished bhikkhus. 
There was no need to be ordained with the procedure in an ordination hall.) 

Nadĩ-Kassapa and His Disciples became Bhikkhus 

When Nadĩ-Kassapa, who lived downstream, saw the requisites of hermits set adriít by 
Uruvelã-Kassapa and his five hundred disciples, he thought: “I hope no harm has beíallen 
my eldest brother.” He sent ahead one or two of his disciples, saying: “Go and find out 
about my brother” and he went himselí with (the rest of) his three hundred disciples where 
Uruvelã-Kassapa was dwelling. Approaching his eldest brother, he asked: “O Big Brother 
Kassapa, is this State of a bhikkhu much noble and praiseworthy?” 

On being replied by Uruvelã-Kassapa: “Indeed, brother, this State of a bhikkhu is much 
noble and praiseworthy,” Nadi-Kassapa and his three hundred disciples, as previously done 
by Uruvelã-Kassapa and his five hundred followers, took their hermits’ requisites and 
paraphernalia of fire sacriíice, and set them adriít in the current of river Neranjarã. Then 
they went to the Buddha and prostrating themselves with their heads rubbing the feet of the 
Blessed One, made the request: “Glorious Buddha, may we receive admission to the order 
and ordination as bhikkhus in your presence.” 

Thereupon, the Blessed One said: “Etha bhikkhave, etc.” meaning: “Come, monks. 
Receive admission and ordination you have asked for. The Dhamma has been well taught 
by Me. Strive to undergo noble trainings in its three higher aspects so as to bring about the 
end of the round of suííering.” Instantly, with the call of ‘Etha bhikkhclve , by the Buddha 
who stretched out His golden right hand, Nadĩ Kassapa and his three hundred hermits 
turned into full-fledged bhikkhus, like senior theras of sixty years' standing, readily dressed 
up and equipped with the eight supernaturally created requisites, each in its proper place, 
paying homage to the Buddha with due respect. Their State of hermits disappeared 
miraculously as they were transíormed into bhikkhus. (The very utterance by the Buddha, 
‘Come, monks.’ meant a process for these hermits to become accomplished bhikkhus. 
There was no need to be ordained with the procedure in an ordination hall.) 

Gayã-Kassapa and His Disciples became Bhikkhus 

When Gayã-Kassapa, who lived down stream, saw the requisites of hermits set adriít by 
Uruvelã-Kassapa and his five hundred disciples and by Nadĩ-Kassapa and his three hundred 
disciples, he thought: “I hope no harm has beíallen the eldest brother, Uruvelã-Kassapa, 
and the elder brother, Nadĩ Kassapa.” He sent ahead two or three of his disciples, saying: 
“Go and find out about my two brothers” and he went himselí with (the rest of) his two 
hundred disciples to where Uruvelã-Kassapa was dwelling. Approaching his eldest brother, 
he asked: “O Big Brother Kassapa, is this State of a bhikkhu much noble and a 
praisevvorthy?” 

On being replied by Uruvelã-Kassapa: “Indeed, brother, this State of a bhikkhu is much 
noble and praiseworthy,” Gayã Kassapa and his two hundred disciples, as previously done 
by Uruvelã-Kassapa and his followers, took their hermit's requisites and paraphernalia of 
fire sacriíice, and set them adriít in the current of river Neranjarã. Then they were to the 
Buddha and prostrating themselves with their heads rubbing the feet of the Blessed One, 
made the request: “Glorious Buddha, may we receive admission to the order and ordination 
bhikkhus in your presence.” 
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Thereupon, the Blessed One said: “ Etha bhikkhave, etc.” meaning: “Come, monks. 
Receive admission and ordination you have asked for. The Dhamma has been well taught 
by Me. Strive to undergo noble trainings in its three higher aspects, so as to bring about the 
end of the round of suííering.” Instantly, with the call of ‘ Etha bhikkhave’ by the Buddha 
who stretched out His golden right hand, Gayã-Kassapa and his two hundred hermits turned 
into full-fledged bhikkhus, like senior theras of sixty years' standing, readily dressed up and 
equipped with the eight supernaturally created requisites, each in its proper place, paying 
homage to the Buddha with due respect. Their State of hermits disappeared miraculously as 
they were transíormed into bhikkhus. (The very utterance by the Buddha, ‘Come, monks.’, 
meant a process for these hermits to become accomplished bhikkhus. There was no need to 
be ordained with the procedure in an ordination hall.) 

(In this account of the display of miracles, such as the hermits inability to split the logs, 
the simultaneous and marvellous splitting of logs, their inability to make the íires, the 
simultaneous and marvellous blazing of fire; their inability to put out íires, the 
simultaneous and marvellous extinction of fires; the creation of five hundred braziers: all 
these unusual events were due to the Buddha’s resolve.) 

(The number of miracles, períormed by the Buddha in this manner in order to liberate the 
Kassapa brothers and their one thousand hermits, mentioned directly in the Pãli Canon is 
sixteen and those not mentioned directly is three thousand five hundred, thus totalling three 
thousand five hundred and sixteen.) 

The Buddha's Delivery of The Ãdittapariyãya Sutta. 

Aíter staying at Uruvelã for as long as He wished to liberate the hermit brothers and their 
one thousand followers, the Buddha set out for Gayãsĩsa, where there was a stone slab 
(looking like an elephant's íorehead) near Gayã village, together with a thousand bhikkhus 
who were formerly hermits. The Buddha took His Seat on the stone slab together with the 
thousand bhikkhus. 

Having taken His Seat, the Buddha considered: “What kind of Discourse will be 
appropriate for these one thousand bhikkhusT’ and decided thus: “These people had 
worshipped íires every day and every night, if I were to teach them the Ãdittapariyãya 
Sutta describing the continuous burning of the twelve sense-bases ( ãyatana ), by the eleven 
fires, they could attain the arahatta-phala." 

Having so decided, the Buddha taught the Ãdittapariyãya Sutta which describes in a detail 
manner how the six doors of senses, the six objects of senses, the six íorms of 
consciousness, the six íorms of contact, the eighteen kinds of feeling, arising through 
contact ( phassa paccaya vedanã), are burning with the fire of lust ( rãga ), the fire of hate 
(dosa), the fire of delusion ( moha ), the fires of birth, ageing and death, sorrow, 
lamentation, pain, grieí and despair. 

While the discourse was thus taught by the Buddha, the one thousand bhikkhus attained 
the Knowledge of the Four Paths in successive order and became arahats in whom ãsavas 
were extinguished. Thereíore, the minds of the one thousand bhikkhus were completely 
released from ãsava s that had become extinguished with no chance of reappearance as they 
(the bhikkhus) had absolutely eradicated grasping through craving ( tanhã ) and wrong view 
(ditthi) of anything as ‘This I am, this is mine.’ They were completely emancipated from 
ãsavas, attaining cessation through not arising. 

(Noteworthy íacts about the Ãdittapariyãya Sutta will be given later in the Chapter on 
Dhamma Ratana.) 
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THE BUDDHA'S VISIT TO RAJÃGAHA 


W hen the Buddha had stayed at Gayãsĩsa for as long as He desired, in order to liberate 
the one thousand íormer hermits by making them attain arahatta-phaỉa, He set out for 
Rặjagaha, accompanied by them who were then arahats. The visit to Rặịagaha was to 
comply with the request made by King Bimbisãra (whom He met as He started His Going 
Forth): “Venerable Sir, may I make this request? When you have gained Enlightenment, let 
my country be the íirst you bless with your visit.” Eventually, He arrived at the large 
Palmyra Sapling Grove near Rãjagaha. He stayed at the foot of the Suppatittha banyan tree 
which offered an expansive shade and vvhich was regarded as a shrine by people who made 
their worship. 

(Aíter His Enlightenment, the Buddha spent His first rain-retreat (vassa) at 
Isipatana, Migadaya; at the end of the vassa, aíter conducting the Pavãranã 1 
ceremony, He went to Uruvelã íorest. While He stayed there for fully three 
months, He instructed and taught the hermit brothers and their one thousand 
followers till they attained arahatta-phala. Then on the full moon of Phussa 
(December-January), the Blessed One, accompanied by the one thousand arahats, 
went to Rặjagaha where He stayed for full two months.) 

— Jãtaka Commentary and Buddhavamsa Commentary — 

At that time, King Bimbisãra heard from the royal gardener the good news of the arrival 
of the Buddha at Rãjagaha thus: 

“O Friends, the Buddha Gotama, the prince of the uninterrupted Sakyan 
descendants, who went íorth into homelessness from His Sakyan clan, has corne to 
Rãjagaha and is living at the foot of the Suppatittha banyan tree, in the Palmyra 
Sapling Grove. 

“The fame, the good name of the Buddha Gotama has spread and arisen as far as 
bhavagga : The Blessed One is endowed with nine attributes beginning with that of 
being an Arahat (araham) and ending with that of possessing the six great glories 
(Bhagavã ); He makes known to the world of sentient beings with devas and 
Brahmãs, the Dhamma which He has himselí realised through higher knowledge 
( abhiníĩã). 

“The Buddha Gotama teaches the Dhamma which is good in the beginning, good in 
the middle and good in the end, complete with the spirit and the letter. He explains 
to devas and humans the noble practice of sTÌa, samãdhi and paiĩnã which is perfect 
and pure, being free from deíilements of wrong deeds. 

“It is extremely good and beneíicial to go and see such accomplished One who is 
worthy of veneration.” 

Then accompanied by a hundred and twenty thousand Magadhan brahmin householders, 
King Bimbisãra went to the Blessed One, and aíter paying homage to Him, sat at a place 
which is free from six íaults of location, viz., not too far, not too near, not at the íront. not 
at the back, not at a high site and not on the leeward side. Of the hundred and twenty 
thousand householders who had accompanied the King, 

(1) Some paid homage to the Blessed One and sat at a site free from six íaults. 

(2) Some exchanged greetings with Him, entered into courteous and memorable talks 
with Him and sat down at a site free from six íaults. (These two categories of brahmins 


1. Pavarana : The íormal ceremony which concludes the rain-retreat, in which a bhikkhu invites 
criticism from his brethren in respect of what has been seen, heard or suspected about his conduct. 
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belonged to the group which held right view.) 

(3) Some raised their palms together inclining them towards the Blessed One and sat 
down at a faultless site. (They were sitting on the íence, not committing themselves to side 
with those holding wrong view, nor with those holding right view Their thinking’s were: 
(a) Should those holding wrong view blame us for paying homage to the monk Gotama, we 
would say: “How could mere raising of hands with palms together amount to paying 
homage?” and (b) should those holding right view find íault with us saying: “Why did you 
not pay homage to the Blessed One?” we would reply: ”How is that? Is worshipping made 
only when the head touches the ground? As a matter of fact, raising of palms joined 
together also constitutes a íormal worship.” With this thought of sitting on the íence, they 
took their respective seats.) 

(4) Some pronounced their names in the Blessed One's presence: “O Friend Gotama, I am 
Datta, son of so and so; I am Mitta, son of so and so” and took their seats at a íaultless 
place, Some pronounced their clan in the Blessed One's presence: ”0 íriend Gotama, I am 
of Vasettha clan; I am of Kaccãyana clan” and sat down at a place which was free from six 
íaults. (These brahmins were poor and undistinguished people. By announcing their names 
and clan amidst the assembly, they had hoped that they would become known and 
recognised.) 

(5) Some wealthy brahmins just sat down without a word. These brahmins were the craíty 
and the fools. Their craíty thoughts: “A word or two with them will lead to ÍYiendliness, 
when one becomes íriendly, it is not wise not to feed them once or twice.” Fear of 
íriendliness with them and of íeeding them cause their silent, quiet sitting. Just because 
they were ignorant and íoolish, they sat dovvn where they were like big lumps of earth 
dumped on the ground. 

The Brahmins' Doubt 

When thus seated, these one hundred and twenty thousand wealthy brahmin felt uncertain 
and wondered: “Does the Great Monk lead the noble life under the great teacher Uruvelã- 
Kassapa as a disciple or does Uruvelã-Kassapa lead the noble life under the Great Monk?” 
Knowing what was in the mind of these brahmins, the Buddha questioned the Venerable 
Uruvelã-Kassapa in verse: 


Ki meva disvã Uỉ-velavãsi 
pahãsi aggùh kisakovadãno 
pucchãmi tam Kassapa etamatham 
katham pahĩnarh tava aggihuttam 

o dear son, Kassapa, a resident of Uruvelã íorest, being a great teacher 
yourselí, instructing the lean hermits (because of their austere practices), 
seeing what íault did you give up fire-worship? I ask of you, Kassapa, what 
made you abandon fire-worship? 

The Venerable Uruvelã-Kassapa replied to the Buddha in verse also: 

Rũpe ca sadde ca atho rase ca 
kamVitthiyo cãbhivadanti yaníĩã 
etarh malantĩ upadhĩsu natva 
tasmă na yitthe na hute aranjirh 

Glorious Buddha, it is said (by sacriíicial teachers) that through sacriíice one 
can enjoy five sense-pleasures, namely, sight, sound, smell, taste and touch, 
as well as womenfolk, especially the kind of women who resemble the tiger 
preying and devouring by means of its sensuality-like claws. Seeing and 
knowing well that the sense-pleasures and women serve only as deíilements 
of the five aggregates, I no longer enjoy oííering sacriíices. I no longer take 
delight in daily practice of fire-worship. 

The Buddha then asked him again in verse: 
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Etth'eva te mano na ramittha (Kassãpãti Bhagavã) 
rũpesu saddesn atho rasesu 
atho ko carahi devamannssaìoke 
mto mano Kassapa bruhi metarh. 

Dear son Kassapa, if your heart finds no delight in the five sense pleasures 
of sight, sound, smell, taste and touch and in women, what sense object in 
this world of devas and humans delights you. Answer Me that, Kassapa. 

The Venerable Uruvelã-Kassapa replied in verse: 

Disva padaríi santamanũpadhĩkam 
akincanarh kãmabhave asattarh 
anannathãbhãvimanannaneyyarh 
tasmă na yitthe na hute arinjirh 

Glorious Buddha, because I have distinctly perceived Nibbãna which has the 
characteristic of peace, free from the four attachments ( upadhis ) 2 , which 
cannot be made known by others (which can be achieved only through the 
Path ( magga ) developed by oneselí), which is not subject to change (being 
free from birth, old age, and death), and which is íorever free from lust of 
life and attachment to existence. I no longer enjoy offering sacriíices, 1 no 
longer take delight in daily practice of fire-worship. 

Having given this reply, in order to make it known that he himselí was a disciple of the 
Buddha, the Venerable Uruvelã-Kassapa rose from his Seat, arranged his robe on the 
shoulder, prostrated himselí with his head at the feet of the Buddha, saying: “Glorious 
Buddha, You, the Exalted Buddha, are my Teacher. I am but a disciple of Yours.” 'Then he 
rose to the sky, íirst up to the height of a palm tree. Descending from it, he made obeisance 
to the Buddha. Then he rose up to a height of two palm trees in his second display, and 
subsequently, to a height of three palm trees in his third attempt, and so on. In this way, he 
rose up, in his seventh display, to a height of seven palm trees, then descending from there, 
making obeisance to the Buddha and sat at a place free from six íaults. 

Having observed these miracles, many of the wealthy brahmins acclaimed, saying in 
praise of the qualities of the Buddha: “Oh, how mighty and powerful the Buddha is. Even 
the hermit teacher, Uruvelã-Kassapa, whose wrong view was so strong and firm and who 
believed himselí to be an arahat, has been tamed by the Buddha, by destroying the net of 
his wrong views.” 

Hearing the words of praise being spoken by the brahmins, the Buddha addressed them: 
“O Brahmins, taming this Uruvelã-Kassapa when I have achieved the sabbahhutã-nãna is 
really not so wonderful. In a íormer existence as a Bodhisatta, not yet free from mental 
deíilement ( rãga ), when I was a Brahmã named Nãrada, I had destroyed the net of wrong 
views of King Angati who is Uruvelã-Kassapa now.” At the request of the brahmin 
audience, the Buddha recounted to them the story of Mahãnãrada-Kassapa. (The story of 
Malĩãnãrada-Kassapa may be read in detail in the Ten Great Jãtaka) 

Through the personal acknowledgement of the Venerable Uruvelã-Kassapa, the one 
hundred and twenty thousand brahmins became convinced that “It is the great teacher, 
Uruvelã-Kassapa, who, having followed as a disciple, lives a holy life under the Great 
Monk Gotama!” When the Buddha became aware, through His cetopariya-abhihnã, that 
their minds have now been free from doubt, He taught the audience of one hundred and 
twenty thousand monks and brahmins, headed by King Bimbisãra, the course of Moral 
practice leading to the realization the Path and Fruitions ( magga-phaỉa ): (1) Discourse on 
charity (Dãna-kathã) (2) Discourse on morality (Sĩìa-kathã) (3) Discourse on happy 
destination ( Sagga-kathã ) and Discourse on the good Path and the line of conduct for the 


2. Upadhis'. wife and children, ílocks and herds, silver and gold. 
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realization of magga-phaìa and Nibbãna ( Magga-kathã ), as well as Kãmãnam-ãdĩnava- 
kathã together with Nekkhamma-ãnisamsa-kathã in a Progressive manner. Thereaíter, when 
the Buddha knew that the minds of King Bimbisãra and the one hundred and twenty 
thousand brahmins had become firm and imperturbable, soft and malleable, free from 
hindrances, eager, gladdened, puriíied and pellucid, He taught the Dhamma which was 
originally discovered by Him (Sãmukkarhsika dhamma desanã), the Four Truths. The one 
hundred and ten thousand brahmins, headed by King Bimbisãra, became established in 
sotãpatti-phaìcr, the remaining ten thousand brahmins became lay devotees were established 
in the Threeíold Reíuge. 

King Bimbisãra’s Five Aspứations 

Bimbisãra, King of Magadha, who had now becorne a sotãpanna, addressed the Buddha: 
“Lord, íormerly when I was a young prince, I had five aspirations. Now they are fulfilled.” 
“Lord, when I was a young prince, I wished: ‘If only the people of Magadha 
anointed me (as a) king.’ Glorious Buddha, this was my íirst aspiration and it has 
now been fulfilled.” 

“Lord, when I was a young prince, I wished: ‘If only the Homage-worthy Buddha 
would come to this kingdom when 1 became king.’ Glorious Buddha, this was my 
second aspiration and it has now been fulfilled, too.” 

“Lord, when I was a young prince, I wished: ‘If only I could pay homage and do 
honour to that Buddha, when He visited my kingdom.’ Glorious Buddha, this was 
my third aspiration and it has now been fulfilled, too” 

“Lord, when I was a young prince, I wished: ‘If only the Buddha, who visited my 
kingdom, taught me the Dhamma which would lead to Nibbãna.’ Glorious Buddha, 
this was my íourth aspiration and it has now been íulíilled, too.” 

“Lord, when I was a young prince, I wished: ‘If only I might thoroughly 
understand the Dhamma taught by the Buddha.’ Glorious Buddha, this way my 
fifth aspiration and that too has now been fulfilled, too.” 

“Glorious Buddha! It is indeed very delectable! Glorious Buddha! It is indeed very 
delectable! To cite worldly examples, just as one turns up what lies Itpside down, just as 
one holds up a lamp in the darkness for those with eyes to see various visible objects, even 
so has the Venerable Buddha revealed the Dhamma to me in many ways. Glorious Buddha! 
I take refuge in the Buddha, in the Dhamma and in the Sangha. Glorious Buddha! May you 
take me as a lay disciple established in the Threeíold Reíuge from now on till the end of 
my life. Glorious Buddha! In order that I may gain merit, may you kindly accept my 
invitation to meal, together with the community of bhikkhus On thus being invited, the 
Buddha remained silent, signiíying His acceptance of King Bimbisãra's invitation to the 
(morning) meal. 

Thereupon, knowing quite well that the Buddha had accepted his invitation, King 
Bimbisãra rose from his Seat and returned to his golden palace aíter making obeisance to 
Him with due respect and circumambulating Him. 

(It is to be noted here that King Bimbisãra took the Threeíold Reíuge only aíter 
becoming established in sotãpatti-magga-phala. Although taking reíuge in the 
Three Gems was accomplished on realizing sotãpatti-magga, at that time it was 
only making up his mind that the Buddha, the Dhamma, and the Sangha are truly 
the reíuge, the shelter, the support. Now he took the refuges by actually uttering 
the words of Reíuge according to the Atta-sanniyyãtana-sarana-gamancử’ íormula. 


3. Kinds of Reíuges: 

A.(i) Lohiya saranagamana: Reíuge taken by worldlings ( puthujjana ) by contemplating the 
attributes of the Buddha, the Dhamma and the Sangha, the Three Gems. It is insecure, 
impermanent, perishable. 

(ii) Lokuttara saranagamana : Reíuge in which the ariyas are established simultaneous with their 
realisation of the Path with Nibbãna as their object. 
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Through realisation of sotãpatti-magga, King Bimbisãra became one who was 
established in the imperishable supramundane Reíuge, Niyata-sarana-gamana. It 
was because he wanted to declare to others of his establishment in the Niyata- 
sarana-gamana by word of mouth and also because he wanted to take upon 
himsell' the Panipãta-sarana-gamana that he addressed the Buddha by actually 
uttering the words of Reíuge.) 

The Buddha entering Rãjagaha for Meal 

Aíter the night had passed and the new day dawned, having sumptuous meals of hard and 
soft food prepared ready in his palace, King Bimbisãra sent messengers to iníorm the 
Buddha: “Glorious Buddha, it is time for meal. The aims-food is ready.” 

Sakka descends to manage The Huge Crowd 

As the time drew near for the Buddha to enter Rặjagaha for alms-food, the citizens of 
Rặjagaha, those who had seen and those who had not seen the Buddha, numbering eighteen 
crores, left the City very early in the morning. Wishing to see the Buddha and they made 
their way, in groups, to the Grove of young palms. The road leading to it, which was three 
gãvutas in length, was choked with people. The whole of the palm Grove also was so 
densely crowded with people that there was hardly any space among them. People could 
not feel satisíied watching and admiring the personality of the Buddha rendered so graceíul 
by the thirty-two Major Marks, eighty minor characteristics and six-coloured rays 
emanating from His body. 

The entire Palm Grove and the whole length of the road were so jammed with people that 
even a single bhikkhu would find it impossible to find a way out of the Palm Grove and it 
appeared as if the Buddha would miss His meal for the day. As if to intimate that this 
should not happen, the orange-coloured ornamented stone ( panậu-kambala ) which served 
as Sakka’s throne, became warm. Pondering upon the cause of this maniíestation, Sakka 
came to realise the difficult situation (in the Palm Grove). Assuming the guise of a youth, 
Sakka instantly appeared in the presence of the Buddha, singing praises of the Buddha, the 
Dhamma and the Sangha. Through his supernormal powers, he carved a way for the 
bhikkhus headed by the Buddha and acted as usher for them, announcing the entry of 
Buddha into the City in the following verses: 

Danto dantehi saha purãna-jatilehi 


B.(i) Dvevăcika saranagamana - like that taken by Tapussa and Bhallika uttering Buddham 
saranam gacchãmi, Dhammam saranarh gacchãmi, at the time when there was not yet the 
Community of Bhikkhus. 

(ii) Tevãcika saranagamana — like that taken by Yasa’a íather, mother, his ex-wife, and others 
aíter the íormation of the Order by uttering the complete íormula: Buddham saranam gacchãmi, 
Dhammam saranam gacchãmi, Sangharh saranam gacchãmi. 

Four Formulae for taking Reíuge. 

(i) Atta sanniyyãtana saranagamana íormula: Ajja adirit katvã aham attanarh Buddhassa 
niyyãtemi. In order to escape from the round of samsãra, I entrust my own body to the Buddha, 
Dhamma, and Sangha and take reíuge in them, starting from today. 

(ii) Tapparayãna saranagamana íormula: Ajja adiìh katvã aharii, Buddhassa 
parayăno...Dhammassa parayãno....Sanghassa parayãno. Starling from today, I have only the 
Buddha the Dhamma and the Sangha to rely on, to depend on. 

(iii) Sissabhavupa gamana saranagamana íormula: Ajja cidiriĩ katvã aham Budhassa 
antevãsiko...Dhammassa antevãsiko... Sanghassa antevăsiko. Starting from today, I am a disciple of 
the Buddha, the Dhamma and the Sangha. 

(iv) Paụipãta saranagamana íormula: Ajja adirh katvã aham, Buddhassa Abhivadănam 
paccuppatthanarh aũjalT kammam samicikammam karomi...Dammassa...Sanghassa...karomi. 
Starting from today, kindly regard me as one who pays homage, who stands up in welcoming, who 
reveres the Buddha, the Dhamma and the Sangha. 



THE GREAT CHRONICLE OF BUDDHAS 


vippamutto vippamuttehi 
singĩnikkha-savanno 
Rặịagaham pãvisi Bhagavã. 

(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
reíined singT gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon has entered the City of Rãjagaha together 
with one thousand arahats, íormer hermits whom the Buddha Himselí tamed, 
has tamed by giving the Deathless Elixir: whom the Buddha, the leading Bull 
Himselí released from the three States of existences 4 and the three cycles of 
sufferings 5 , has released from these States of existences and cycles of 
suffering by teaching the essence of Dhamma. 

Muttomttchi sahci purãna-jatilehi 
vippamutto vippamuttehi 
singĩnikkha-savanno 
Rạịagaharíi pãvisi Bhagavã 

(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
reíined singĩ gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon, has entered the City of Rãjagaha together 
with the one thousand arahats, íormcr hermits whom the Buddha Himselí 
emancipated from Mara's snare of the cycle of one thousand five hundred 
deíilements, has emancipated from that snare of Mara by showing them the 
way-out; whom the Buddha, the leading Bull Himself released from the three 
States of existences and the three cycles of suffering, has released from those 
States of existences and cycles of suffering by teaching the essence of 
Dhamma. 


Tinno tinnehi saha pũrana-jatilehi 
vippamutto vippamuttehi 
siúgĩnikkha-savanno 
Rặịagahcim pãvisi Bhagavã. 

(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
reíined singĩ gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon, has entered the City of Rãjagaha together 
with the one thousand arahats, íormer hermits whom the Buddha, having 
Himsell crossed over the four violent íloods and reached the other shore, has 
conveyed over the four violent íloods to the other shore by giving the 
beautiíul eightíold mechanized vehicle; whom the Buddha, the leading Bull 
Himselí released from the three States of existences and the three cycles of 
suffering, has released from those States of existences and cycles of suffering 
by teaching the essence of Dhamma. 

Santo santchi sciha purãna-jatilehi 
vippamutto vippamuttehi 
singĩnikkha-savanno 
Rậịagaharíi pãvisi Bhagavã. 


4. The three slates of existence ( tìbhava ): (a) Kama bhava. (b) Rupabhava (c) Arupabhava (F. N. I p. 
161-Ten Suttas from Dĩgha Nikãya, Burma Pitaka Assn. ) 

5. Three cycles of suííering ( tivatta ): (a) kilesa-vatta, the cycle (round) of deíilements comprising 
ignorance ( avijjã ). craving ( tanhã ) and clinging ( upadãna ) (b) kamma-vatta. comprising Kamma 
íormations or rebứth producing volitions and mental phcnomena associated therewith ( sankhăras ) 
(c) vipữka-vatta, the Kammic resultant rebứth-process comprising vinnăna , nãma-rũpa , ặyatanas, 
phassa, vedană- (Buddhist Dictionary-Nyãnatiloka). 
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(O countrymen) the Exalted Buddha, possessing the yellow colour of the best 
reíined singĩ gold, at the request of the King of Magadha, with His two feet 
moving like the sun and the moon, has entered the City of Rãjagaha together 
with the one thousand arahats, íormer hermits whom the Buddha Himselí 
calmed, devoid of the heat of deíilements, has calmed with the entire heat of 
deíilements removed by sharing with them the water of deathlessness; whom 
the Buddha, the leading Bull Himselí released from the three States of 
existences and the three cycles of suffering, has released from those States of 
existences and cycles of suffering by teaching the essence of Dhamma. 

Dasavãso dascibcilo 
dasadhammvidũ dasabhi cnpato 
so dasasatapa-rivãro 
Rậjagahciih pavisi Bhagavã 

(O countrymen!) The Exalted Buddha, who is endowed with ten deportments 
of the Noble Ones, the ten-fold physical strength, and ten-fold cognitive 
strength, who perfectly comprehends the ten ways of accomplishing deeds 
(kammapatha), who is possessed of the ten characteristics of arahats 
(asekkha), at the request of the Magadha King, with His two feet moving like 
the sun and the moon, has entered the City of Rãjagaha, being accompanied 
by the one thousand arahats, íormer hermits. 

Singing these verses of praise melodiously, Sakka walked ahead of the bhikkhus, led by 
the Buddha, announcing their approach to the crowd. 

The citừens of Rãjagaha, on seeing Sakka in the guise of a youth, discussed among 
themselves: “O íriends, this youthíul person is extremely handsome; this youthíul person is 
so good looking; this youthíul person inspires deíerence,” and they wondered “whose 
personal attendant he happened to be.” 

Overhearing their remarks about him, Sakka replied to them: 

Yo dhiro sabbadhi danto 
suddho appatipuggalo 
Araharh Sngato ìoke 
tassãham paricãrako 

(O countrymen!) Under the disguise of a youth, 1 am simply a servant and 
donor to Him, who is richly endowed with marvellous virtue; He is one, who 
in this world is a great wise personality of Omniscience, who concerning six 
sense-faculties and the six sense-doors has tamed Himselí so that He may be 
free of the blemishes of wrongdoings; who is pure and untainted by the dust 
of the one thousand and five hundred deíilements; who is peerless 
throughout the entire three existences of the universe; who is worthy of 
unique homage and offering from devas, humans and Brahmãs; who speaks 
only two kinds of words whether people like them or not; words which are 
beneíicial and lead one to the Path and the Fruition and vvords which are 
truthíul and subject to no change at all. 

King Bimbisãra's Dedication of The VeỊuvana Park 

The Buddha, accompanied by the one thousand bhikkhus, entered the City of Rặjagaha 
along the route cleared by Sakka, the King of Devas. King Bimbisãra conducted the 
bhikkhus, headed by the Buddha, to his palace, and served them hard and soft food of 
excellent quality with his own hands. Aíter which, he sat at an appropriate place, free from 
the six íaults, then this thought occurred to him: “At which place with the following five 
characteristics of: (i) being not too far from the City, (ii) being not too near the City, (iii) 
roads for going to and Corning from it, (iv) easy access to it for everybody at any required 
time, (v) devoid of noise of the City, village and people clamouring for the five sense 
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objects, would the Buddha take up His residence?” 

VeỊuvana Park, which was his, was complete with these five characteristics. Having 
considered that it would be excellent to donate it to the community of bhikkhus headed by 
the Buddha, the King addressed the Buddha: “Glorious Buddha, I cannot keep myselí away 
from the Three Jewels, as I wish to come to the presence of the Buddha on all occasions, 
appropriate or not. The Palm Grove where you at present residing is too far from the City, 
our VeỊuvana Park is neither too far nor too near the City. There are also great roads 
leading to and Corning from it. It is an accommodation worthy of the Blessed Buddha. May 
You thereíore kindly accept my offering of this VeỊuvana Park.” 

Having thus addressed the Buddha, and wishing to make a gift of VeỊuvana, King 
Bimbisãra poured flower-scented clear water onto the hand of the Buddha from a golden 
pitcher while saying these words of presentation: 

“Etãharíi Bhante Veịuvanarh Uyyãnarh Buddhappmukhassa Bhikkhusaríìghassa dammi. — 
Exalted Buddha, I offer this VeỊuvana Park to the community of bhikkhus headed by the 
Buddha.” When the Buddha accepted VeỊuvana, the great earth quaked swaying from side 
to side and rocking to and fro, like a damsel who, being carried away by joyous emotions, 
breaks out into dancing. 

(N.B. In the whole of Jambudia, there is no park, the acceptance of which by the 
Buddha occasioned a tremor of the earth except VeỊuvana.) — Buddhavamsa 
Atthakathã etc. 

The Ten Verses in Appreciation of The Dedication of A Dwelling as contained in The 

Buddhavamsa Atthakathã 

Having accepted the gift of VeỊuvana, the Buddha delivered a sermon to King Bimbisãra, 
Ruler of Magadha, in appreciation of a dwelling as follow: 

1. Ẫvãsadãnassa pan’ãnisarhsarh, 
ko nãma vattum puriso samattho; 
annatra Buddhã pana ỉokanãthă, 
yutto mukhãnarh nahutena c’ãpi. 

(Great King!) Apart from the Omniscient Buddha, Lord of the world, what 
man, even if he is strangely equipped with ten thousand mouths, could íully 
reveal and explain completely the advantages that would accrue from giving 
a dwelling-place in charity? (Excepting the Buddha Himselí, no ordinary 
people of the world can in any way do so). 

2. Ayuỉì ca vannan ca sukham balani ca, 
vararii pasattharíi patibhãnam eva; 
dadãti nãmăti pavuccate so, 

yo deti sanglmssa naro vihãram. 

(Great King!) A person, who builds and generously offers a monastery to the 
community of bhikkhus as a dvvelling place for them, may be said to have 
bestowed on them in joyous íaith, the boon of longevity, íairness, happiness, 
strength and admirable higher intelligence. 

3. Dãtã nivãsassa nivaranasso, 
si tãdino jĩvi tnpaddavassa; 
pãleti ãyurh pana tassa yasmã, 
ãyuppado hoti tam ãhu santo. 

(Great King!) A person, who builds and generously offers a monastery as a 
dwelling place which wards off dangers, such as heat and cold, etc., that may 
cause harm to life, may be said to have given protection to the life of the 


424 



Chapter 15 

community of bhikkhus residing there. All good, virtuous people, headed by 
the Buddha, speak in praise of such a monastery donor as one who makes a 
gift of life. 

4. Accunhasĩte vasato nivãse, 
balaíĩ ca vanno patibhã na hoti; 
tasmã hi so deti vihãradãtã, 
balan ca vannarh patibhãnam eva. 

(Great King!) A bhikkhu, living in a place of extreme cold or extreme heat 
such as an open space, etc., is oppressed by severity of climate due to lack 
supporting condition (upanissaya paccaya), his strength, íairness, high 
intelligence cannot steadíastly exist. (Such existence is possible only in a 
secure dvvelling place). That donor of monastic buildings may be said to be 
one who makes a gift, in joyous faith, of strength, íairness, and intelligence. 

5. Dukkhassa sĩtunhasarĩsapã ca, 
vãtãtapãdippabhavassa loke; 
nivãrană ‘nekavidhassa niccam, 
snkhappado hoti vihãradãtã. 

(Great King!) A person, who donates a dvvelling place, may be said to be a 
giver of happiness and wellbeing, because the dwelling place wards off all 
the suííering in the world which are caused by hostile elements of heat, cold, 
reptiles, scorpions, and íleas and various kinds of troubles due to wild winds 
and extreme intensity of heat. 

6. Sit ’unhavãtãtapadamsavutthi 
Sarĩsapãvãla m igãdidukkham; 
yasmă nivãreti vihãradãtã, 
tasmã sukharh vindati so parattha. 

(Great King!) A person, who donates a dvvelling place, wards off, through 
his dwelling place, the suííering caused by cold, heat, wind, sun, gnats, 
mosquitoes, unseasonal rain, poisonous snakes, scorpions, íleas, wild beasts, 
etc.. Thereíore, that residence donor can, without any vestige of doubt, 
acquire happiness of both mind and body in his íuture existence. 

7. Pasannacitto bhavatogaheturh, 
manobhirãnarh mudito vihãrarh; 
yo deti silãdỉgunoditãnarh, 
sabbaih dado nãma pavnccate so. 

(Great King!) A person, having pious devotion caused by íaith and with joy 
in his heart, builds and gives away, in charity, a pleasant, delightíul dwelling- 
place, which would cause the attainment of happy existence and prosperity, 
to be used as a monastery by noble bhikkhus who are possessed of five 
virtuous qualities, such as sĩìa, etc. All the íormer Buddhas had successively 
spoken in praise of such a donor as one who makes a gift of all four things: 
strength, íairness, happiness and insight or intelligence. (with reíerence to 
“so ca sabbadado hoti, yo dadãti upassayarh” of Sarhyutta Pãli Text). 

8. Pahãya maccheramalarh salobham, 
gunãlayãnarh nilayarh dadãti; 
khitto ‘va so tattha parehi sagge, 
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yatlìabhatam jayati vitasoko. 

(Great King!) A person, having abandoned the deíilement of stinginess 
together with greed which is craving and attachment, builds and gives away, 
in charity, a monastery as a residence of noble bhikkhus who are possessed 
of virtuous qualities, such as sĩìa, etc. Just as labourers who transport and 
deliver goods to the desired destination, so the carrier kamma, the volitional 
activities, convey that faithful donor to a happy destination; consequently he 
is reborn in the realms of devas where pleasant objects of five sensual 
pleasure abound and where no trouble arises for one’s food or shelter: 

9. Vare cãrurupe vihãre uỊãre, 

naro kãraye vãsaye tattha bhikkhũ; 
dadeyy ’annapãnan ca vatthan ca nesarh, 
pasannena cittena sakkacca niccarh. 

(Great King!) A wise man, thereíore, who cares for his own interest, should 
cause to build a splendid monastery which is praiseworthy, delightíul and 
commodious. He should then request bhikkhus, who possess much knowledge 
and experience, to take up residence in his monastery. He should alvvays be 
in devotional íaith, regarding the resident bhikkhus with deíerence and make 
joyous offering to them of various kinds of food and drink and robes. 

10. Tasmã Maharạịa bhavesu bhoge, 
manorame paccanubhuyya bhiyyo; 
vihãradãnassa plmỉena santarh, 
sukharh asokarh adhigaccha pacchã ti. 

(Great King!) As a result of this donation of the monastery in pious íaith, 
you will, thereíore, repeatedly enjoy in various happy existences with more 
and more delightíul wealth. Aíter which, you will, through realisation of the 
four maggas and the four phaìas, attain the bliss of Nibbãnic Peace to be 
entirely free of sorrow. 

Having thus blessed King Bimbisãra with the sermon appreciating the dedication of the 
monastery, the Buddha rose from His Seat and, accompanied by one thousand bhikkhus 
moved to VeỊuvana to take up residence. 

(N.B. This narrative of King Bimbisãra's donation of the VeỊuvana to the 
community of bhikkhus, headed by the Buddha, mentions his oííering by way of 
naming what is most essential and what is most important, which, in this case, was 
the Park. As a matter of fact, the King's donation included dwellings with tiers and 
other buildings for the bhikkhus to dwell in (as the Buddhavamsa Commentary 
describes VeỊuvana as a site adorned with pleasant spired buildings ( pasãda ), flat- 
rooíed buildings ( hammiya ), mansions iyimãna), abodes with rooís on four sides 
(vihãra ), those with rooís on two sides (adậhayoga), pandals ( mandapa ) and the 
ỉike.) 

The Buddha's Permission to accept A Dvvelling Place as A Gift 

Having given the Dhamma talk on the offer of the VeỊuvana Park by King Bimbisãra, the 
Buddha addressed the bhikkhus thus: 

“'Anụịãnãmi Bhikkhave ãrãmam — I allow you, bhikkhus, to accept an offer of a park.” 

The Buddha's Delivery of The Tirokutta Sutta 

(as from the Khuddaka-Pãtha Text and Commentary) 

The day aíter accepting the VeỊuvana Park, the Buddha delivered the Tỉrokutta Sutta. The 
following is the detailed account of it. 

Counting back from this world, ninety-two aeons ago, King Jayasena ruled over the 
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country of Kãsi. (In Sãriputta Vatthu, Yamaka Vagga of the Dhammapada Commentary 
and in Uruvelã-Kassapa Vatthu, Etadagga Vagga, Ekakanipatta of the Anguttara 
Commentary, it was mentioned that the King was named Mahinda.) King Jayasena’s Chieí 
Queen, Sừĩmã, gave birth to a Bodhisatta named Phussa. In due course, the Bodhisatta 
Phussa gained Enlightenment and became a Buddha. King Jayasena, saying: “My elder son 
has become a Buddha aíter renouncing the world and leading an ascetic life,” developed 
adoration (being obsessed) with such an idea, as ‘My Buddha,’ ‘My Dhamma,’ ‘My 
Sangha,’ so much so that he made attendance upon the community of bhikkhus, headed by 
the Buddha, his exclusive privilege and denying all others any opportunity to serve. He had 
bamboo walls set up on both sides of the road, all the way from the gate of the monastery 
to his golden palace; canopied ceilings íixed overhead and adorned with stars of gold; and 
íestoons of flowers hung from them; underneath, silvery white sand was spread out and all 
kinds of flowers were scattered over so that the Buddha might come only along this route. 

Buddha Phussa re-arranged His robe at the monastery and accompanied by His 
community of bhikkhus had to take this walled and covered way to the palace. Aíter 
íinishing the meal, they had to take the same screened-off route back to the monastery. Not 
a single inhabitant of the City was given an opportunity to offer alms-food. 

Many of the citizen expressed their reproach saying: 

“Although a Buddha has appeared in the world, we get no opportunity to gain merit 
by honouring Him. As the moon and the sun make their appearance to coníer light 
on all people; so, Buddhas emerge for the happiness, and wellbeing of all sentient 
beings. But this King has monopolized for himselí the great íield of merit meant 
for all.” 

Then three princes who were Buddha Phussa's half-brothers, also thought: “Buddhas 
appear for the wellbeing of all sentient beings, not for the beneíit of any individual only. 
Our royal íather has denied others the right to attend upon the Buddha and honour Him. 
How could we gain an opportunity to do so?” 

The citizens, who had the same thought as the princes, discussed with them and agreed to 
adopt a ruse. They decided thereíore to arrange the arising of a sham insurgency in the 
border areas of the kingdom. 

Hearing that administration had broken down in the remote provinces, the King 
despatched his three sons to subdue the rebellion. On their return from the disturbed 
regions, after a successíul campaign against the insurgents, their royal íather, King 
Jayasena, was so pleased with them that he oíTered to reward them, saying: “Dear sons, 
you may ask for any reward you wish.” Thereupon, the princes replied: “Royal íather, we 
wish no other revvard. We want only the reward of royal permission to attend upon the 
Buddha and honour Him.” 

“Dear sons,” said the King, “you may ask any reward other than this.” The princes 
replied: “Royal íather, we do not wish to get any other revvard.” “In that case you may do 
so for a certain portion of time.” 

Thereupon, the princes requested the permission for a period of seven years. The king 
reíused to grant it, saying it was too long a time. In this way, the princes made their request 
reducing the duration to six years, to five, four, three, two years, one year and to seven 
months, six, five and four months. When the King turned down all these requests, the 
princes íinally asked for three months' permission to attend upon the Buddha. To this the 
King assented, saying: “All right, you may have it.” 

When they received the King's approval to attend upon the Buddha and pay homage to 
Him for three months, they joyously approached Buddha Phussa and aíter making 
obeisance to Him, addressed Him: “Glorious Buddha, we wish to wait on and serve You 
for the whole three months of rains-retreat. May You accept our invitation to stay in our 
rural district for the whole three months of rains-retreat.” By remaining silent, the Buddha 
signiíied His acceptance. 

When they knew that the Buddha had conceded their request, the three princes sent a 
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message to their Chief Minister, commanding: “Chieí Minister, for the whole three months 
of rains-retreat, we wish to support the ninety thousand bhikkhus headed by our eider 
brother Buddha Phussa, with four requisites and wait on them, making our obeisance. You 
must immediately make arrangements to build and íinish construction of monasteries, etc., 
for the Buddha and His community of bhikkhus to reside.” 

The Chieí Minister, having accomplished the construction of monasteries as commanded 
by the princes, reported the matter, saying: “Construction of required monasteries, etc., 
have been completed as commanded.” 

Then the three princes, together with one thousand soldiers, vvearing bark-dyed clothes, 
conveyed the community of bhikkhus, headed by the Buddha, to their rural district. Two 
thousand five hundred attendants were organised to serve the Sangha with the four 
requisites (and to render Service) for its comíort (and convenience). Then the princes 
presented the Buddha and His bhikkhus with monastic buildings to take up their residence 
in. 


The Treasurer and His Wife endowed with Faith 

The princes' wealthy bursar and his wife had profound íaith in the Three Gems. (On 
behalí of the princes) he took out things for the bhikkhus, headed by the Buddha, from the 
princely store-houses in turn and íaithíully handed them to the minister. The minister took 
them and with eleven thousand people, residents of the district, managed to turn them into 
choice food by cooking which they oííered daily to the Buddha and His Sangha. (The three 
princes and their one thousand soldiers, all in bark-dyed garments, stayed at the monastery, 
observing the precepts, listening to the sermons and íulíilling their major duties to the 
Sangha led by the Buddha) 

The ni-natured Relatives of The Chieí Minister 

Out of the eleven thousand people doing sundry jobs at the minister's command, some of 
his relatives were wicked and ill-natured. So they created various disturbances to the alms- 
giving; they personally plundered and devoured the food prepared for the Buddha and His 
Sangha and fed it to their children; they also set fire to the alms distribution pavilions. 

Buddha Phussa conveyed back to His royal father 

When the rains-residence was over and the bhikkhus had attended the pavãranã 
ceremony, the three princes held a huge ceremony of honouring the Buddha. And, in 
íulíilment of the original agreement made with their royal íather, they conveyed the 
Buddha in a procession headed by Him to the King's country. Soon aíter the arrival at the 
Capital City of Kãsi where King Jayasena resided, Buddha Phussa passed into Nibbãna. 
(According to the Samyutta Commentary, Buddha Phussa passed away while He was still 
staying with the princes). 

The royal íather, Jayasena, as well as the three princes, their Chieí Minister, and the 
royal treasurer passed away one aíter another. They were reborn together with their 
respective attendants in the deva-world. The wicked and ill-natured relatives of the Chieí 
Minister were reborn in the realms of intense suííering ( niraya). 

For the duration of ninety-two aeons, the fữst group which reached the deva-world 
passed on from one deva realm to another in the cycle of rebirths, whereas the second 
group was reborn in one realm of miseries aíter another, Then in the present world-cycle 
of bhadda, when Buddha Kassapa made His appearance in the world, the wicked and ill- 
natured relatives of the Chieí Minister were reborn in the realm of petas. At that time, 
people shared their merits aíter performing deeds of charity, with their old relatives who 
happened to be reborn in the peta-^NOĩìà, saying: “ Idaríi ahmãkarh ũatinam hotu. — Let this 
deed of merit be for the beneíit of our relatives.” Thereby the petas who were their íormer 
relatives attained happiness and wellbeing. 

Seeing other petas having happiness and vvellbeing, they approached Buddha Kassapa and 
enquired of Him: “Glorious Buddha, is it likely that we will ever enjoy such prosperity?” 
“O petas,” said Buddha Kassapa, “it is not yet time for you to enjoy such prosperity. Aíter 
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a lapse of one antam-kappa, Buddha Gotama will make His appearance in the world. At 
that time, there will exist a king, named Bimbisãra. Ninety-two world-cycles ago, counting 
from this bhadda-kappa, the King named Bimbisãra was the Chieí Minister, and a close 
relative of yours. That (old relative of yours,) King Bimbisãra, aíter making a great 
oííering to Buddha Gotama, will share his merit with you. At that time, you will all enjoy 
such prosperity.” 

The hopeíul words of Buddha Kassapa filled the petas with intense joy as if He had told 
them: “You will gain happiness tomorrow.” 

Then, when the long duration of time between the appearance of one Buddha (Kassapa) 
and another (Gotama), had elapsed, our Buddha Gotama appeared in the world. The three 
princes, together with their one thousand attendants, passed away from the deva realm and 
took rebirth in a brahmin clan of Magadha country. In due time, they renounced the 
household life and became three hermit brothers at Gayasisa with their one thousand hermit 
disciples. The íormer Chieí Minister of the three princes had now become King Bimbisãra, 
ruler of Magadha. The Treasurer of the three princes had become now the rích man 
Visãkhã, his wife then had now become Dhammadinnã, the daughter of another rích man. 
The rest of the former assemblage íormed now the royal attendants of King Bimbisãra. 

As has been stated above, when our Buddha Gotama of Unimaginable Majesty 
(Acinteyyà), Lord of the three worlds, arrived at Rãjagaha, He caused King Bimbisãra and 
his retinue of one hundred and ten thousand rích brahmins to be established in sotãpatti- 
phaìa. On the next day, with Sakka acting as his usher, He went to the golden palace to 
accept the great charity made by King Bimbisãra. 

All the petas, who were the old relatives of King Bimbisãra went too and stood 
surrounding him, hoping, “Our íormer relative, King Bimbisãra will share his merits with 
us. He will presently make the announcement of his merit-sharing.” But, having períormed 
the great meritorious deed, King Bimbisãra was only thinking: “Where would the Blessed 
Buddha reside?” and íailed to share the merits. They expressed their indignation by making 
terrible outcry of groans in the King's palace at the dead of night. 

Thoroughly shaken, írightened and alarmed by the uproar, King Bimbisãra went to the 
Buddha in the morning and paying respectíul homage to Him asked: “Glorious Buddha, I 
had heard, last night, such írightíul noise. What would be their effect upon me?” "‘Have no 
fear, Your Majesty,” replied the Buddha, “those noises will have no ill effects upon you at 
all. As a matter of fact, your íormer relatives have been reborn in the realm of petas and 
are roaming about and waiting for you, Your Majesty, throughout the innumerable world- 
cycles that intervened between the appearance of one Buddha and another with the hope to 
receive the íruits of merits shared by you. You íailed to share your merits with your 
íormer relatives aíter your meritorious deeds yesterday. Deprived of any hope of receiving 
the share of your merits, they caused that írightíul din.” On hearing the Buddha’s reply, the 
King addressed the Buddha again: “Glorious Buddha, if I períorm a deed of charity again 
and share my merits gained thereby, will they be able to receive them?” “Yes, Your 
Majesty, they will be able to receive them.” “This being so,” the King requested the 
Buddha, “may You accept the great dãna to be pcríormed by me today? I will announce 
my sharing of my merits with my old relatives.” The Buddha signiíied His acceptance by 
remaining silent. 

The King went back to the palace and caused arrangements to be made for the 
períormance of a magniíicent dãna and when all the arrangements had been made, he had 
iníormation sent to the Buddha that it was time for Him to come and accept the King's 
oííering. The Buddha went to the palace and sat down at the prepared Seat together with 
His community of bhikkhus. All the petas, who were the King's íormer relatives, also went 
to the palace, saying: “Today, we are surely going to receive the share of merits,” and 
stood waiting from outside the walls. 

The Buddha exercised His supernormal powers in such a way that the King saw all the 
petas who were his íormer relatives. The King pouring water on the hands of the Buddha 
said: “ Idarh me natinarh hotu — May this dãna do ne by pouring of clear water be for the 
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wellbeing of my relatives.” 

At that very moment, (his former relatives receiving their share of merits) there appeared 
suddenly ponds with five kinds of lotus for their enjoyment. All his relatives drank the 
water of the ponds, took bath in them; freed from miseries, worries, vveariness and thirst; 
they acquired golden complexion. 

Again, the King offered various eatable in succession such as rice gruel, hard food and 
soft food to the community of bhikkhus headed by the Buddha, and as beíore announced 
his distribution of merits to his old relatives. At that very moment, various kinds of 
celestial food appeared for their consumption. Partaking of these divine meals voraciously 
(more than making up the ravenous hunger they felt beíore), they assumed fresh, healthy 
physical appearance, complete with all the sense íaculties of eye, ear, nose, tongue, and 
body. 

Then the King proceeded to offer robes and sleeping and dvvelling places to the 
community of bhikkhus headed by the Buddha and as beíore made known the distribution 
of his merits; and at that moment too, there appeared for use by the petas, divine garments, 
divine carriages, celestial mansions complete with beds, beddings, bed spreads and various 
kinds of ornamental clothing. The Buddha made the resolution wishing that King Bimbisãra 
could see the happiness and prosperity being enjoyed by his old relatives. On seeing them 
thus enjoying, through the Buddha’s resolution, King Bimbisãra was overjoyed. 

(According to the Dhammaựà&à Commentary on the story of the Venerable 
Sãriputta, those peta relatives of the King abandoned their peta appearance and 
assumed divine appearances.) 

Having íinished His meal, the Buddha, in order to bless the King with an appreciation of 
all his good deeds, gave a discourse on Tirokkutta made up of twelve stanzas, beginning 
with: 


Tirokuttesu tithanti 
sandhisinghatakesu ca 
dvãrabahasu titthanti 
ãgantvãnam sakarh ghararh 

(Tirokutta Sutta is included in the Khuddaka-pãtha and Peta-vatthu Pãli Texts). 

At the end of this Tirokutta discourse, eighty-four thousand sentient beings became aware 
of the frightful disadvantages of rebirth in the peta realm through the vivid descriptions by 
the Buddha, which generated in them a sense of religious urgency (saríĩvega). Thereupon 
they readily practised the Dhamma and perceiving the Noble Truths achieved 
emancipation. 

On the second day also, the Buddha repeated the sarne discourse to devas and humans. He 
continued to give the same discourse for seven days and on each occasions, eighty-four 
thousand beings perceived the Four Noble Truths and achieved emancipation. 
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chapter 16 

THE ARRIVAL OF UPATISSA AND KOLITA 


[Having heard the news of the arrival of the Buddha at Rãjagaha, King Suddhodãna 
sent a number of ministers, each accompanied by one thousand attendants, to invite 
the Buddha to his Royal City. This event took place at about the vvaning moon of 
Phussa (Pyatho). (It will be noted that) if we treat this episode as the starting point 
of this chapter, it will not be easy for the inclusion of the story of the two Chief 
disciples' hereaíter; hence the exposition of the relevant account of the two Chief 
disciples in abridged form is given here by way of introduction.] 

T he time was about the first waxing moon of Mãgha (Tabodwe) when the Buddha had 
been in Rặjagaha for about half a month. At that time, the great teacher of the 
wandering ascetics, Sanjaya, was residing at Rặjagaha with two hundred and fifty 
followers. During this period, the wandering ascetic Upatissa, the íuture Chief Disciple 
Venerable Sãriputta and wandering ascetic Kolita, the íuture Chief Disciple Venerable 
Mahã Moggallãna, happened to be undergoing training in the ascetic practices under this 
great teacher Sanjaya. 

The two ascetics, Upatissa and Kolita, who were childhood íriends, found out, on 
completion of the course of training within two or three days, that the ascetic teacher's 
doctrine did not contain any elements whatsoever of the Deathless Nibbãna. 

“My íriend, this ascetic teacher's doctrine is íruitless, it is without essence. We will 
make solemn vow that, from now on, the one who realises first the Deathless 
Nibbãna should tell about it to the other who is still after it.” 

On that day of about the first vvaxing moon of Phagguna (Tabaung), Venerable Assaji, 
one of the Panca-vaggis, after rearranging his robe and taking his alms bowl and upper 
robe, set out for Rãjagaha to receive alms-food. His deportment was digniíied and inspired 
coníidence, whether in going forward or back, looking forward or sideway, with eyes cast 
down coníining the range of Vision to a radius of four hands' lengths. 

When ascetic Upatissa, the íuture Sãriputta, saw the Venerable Assaji entering Rãjagaha 
deporting himselí with dignity and grace, he thought to himselí: 

“I am certain this bhikkhu must be one of those in the world who have attained the 
arahaíiu-magga-phaỉa. It might be well to approach him and ask: ‘Friend, under 
whom have you gone forth? Who is your teacher? Whose teaching have you 
accepted?’ ” But then he continued to consider thus: 

“This is not the proper time to ask this bhikkhu; he is on his alms-round in the City. 

We two ÍViends have so desired the Deathless State of Nibbãna after having 
deduced that ‘If there is death, there must also be the State of Deathlessness.’ For 
me, who has been seeking to realize this iníerred objective of Nibbãna, it would be 
well to dog the footsteps of this monk.” Accordingly he followed closely behind 
the Venerable Assaji. 

When Assaji had íinished his alms-round, Upatissa sensed his desire to take a Seat for his 
meal. FIe thereíore laid out a short-legged stool, which he had carried all along the way, 
and offered some water from his jug when the Thera had had his meal. Having thus 
fulfilled the duties that a pupil would do to a teacher, he entered into courteous, cordial 
conversation with the Thera and said: 

“Friend, your íaculties are fully clear and serene; your complexion is clear and 


1. The biographies of Venerables Sariputta and Maha Moggallana will be mentioned in the chapter on 
the Jewel of the Sangha. 
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bright and unblemished. Friend, under whom have you gone forth? Who is your 
teacher? Whose teaching have you accepted?” 

Venerable Assaji replied: “Friend, I have gone forth under the Perfectly-Self Enlightened 
Buddha, a scion of the unbroken Sakya dynasty, who renounced the world and became a 
recluse. He is my Teacher, I am the one who accepted His Teaching.” Upatissa then asked: 
“Friend, what does your teacher Buddha proíess? What does He teach?” 

Venerable Assaji contemplated: “These wandering ascetics hold views which are 
antagonistic to the sãsana; and I must show this wandering ascetic Upatissa clearly the deep 
and subtle nature of the Teaching” and gave this reply: “Friend, I am but a junior member 
of the Order, having come into the sãsana quite recently. I will not be able to explain the 
Dhamma extensively. I will be able to tell you its essential meaning only in brief.” 

The wandering ascetic Upatissa, the íuture Sãriputta, thought of iníorming Venerable 
Assaji: “I am Upatissa, a vvandering ascetic and an intellectual, please teach me to the best 
of your ability either little or in extension. It is my responsibility to try and understand 
your discourse by extending it in a hundred or thousand ways,” but said only: 

“So, be it, friend. Please teach me a little or much; (and in doing so) please preach 
me only the essential meaning. I wish to listen only to the essential meaning for 
what avails to me, if you teach many matters of letters, versiíication and such 
others?” 

Thereupon, the Venerable Assaji, taught the Dhamma which is complete with the 
essential meaning of the Four Noble Truths: 

Ye dhamma hetnppabbhcivã, 

Tesarh heturh Tatliãgato ãha; 

Tesanca yo nirodho, 

Evarh vădi Mahãsamano. 

Friend, the five-fold aggregate, otherwise known as the Truth of Suffering 
(Dukkha Sacca ), owe their origin to craving (lanhữ) or the Truth of Origin of 
Suffering (Samudaya Saccà). Our Teacher, the Enlightened One has told the 
Truth of Suffering ( Dukkha Sacca) and the Truth of Origin of Dukkha 
(Samudaya Sacca). He has also taught the Truth of Cessation of Dukkha 
(Nirodha Sacca ) and the Truth of the Path leading to the Cessation of 
Dukkha (Magga Sacca). Such is the pure doctrine held by the Great Samana, 
our Master, who expounds these Four Noble Truths in analytical detail. 

After hearing the first half of the above discourse, the wanderer Upatissa attained the 
Fruition stage of sotũpanna; he íinished hearing the remaining half of the discourse when 
he had already become a sotãpanna. 

The future Sãriputta then said: 

Eseva dhammo yadi tãvadeva, 
paccavyyatha padamasokaríi; 
adiịtharh abbhatĩtarh, 
bahukehi kappanahutehi. 

This is the very Teaching, the Truth, we, the two íriends, have been 
searching for, even though it has enabled me to attain personally and realise 
only the Fruition of the First Path (sotãpatti-phaìà). You, Venerable Sir, have 
attained and realised the State where there is no sorrow, the Nibbãna. 
Because we have not seen this Truth, the Nibbãna, we have suffered a great 
loss, wasting innumerable world-cycles. 

After saying thus, it occurred to Upatissa that there should be some things more special in 
this supramundane matter, even beíore he had achieved the higher stages of it. He 
thereíore requested the Venerable Assaji: “Let things stand where they are for the time 
being; do not continue to teach the higher stages of the doctrine. Let me beseech you to tell 
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me where our teacher, the Enlightened One, is now residing.” “Friend, the Tathãgata has 
been residing at the VeỊuvana Monastery,” replied the Venerable Assaji. Thereupon, the 
Upatissa said: “If so, Venerable Sir, please go ahead, I have a friend to whom I have the 
bounden duty to share the knowledge of the Deathless, which I have acquired beíore him. 
Aíter íulíilling my promise to him, I shall follow with my íriend in your wake to the 
presence of the Blessed One.” He then respectíully made obeisance to the Thera, 
cữcumambulating three times around him as a gesture of gratitude and made his way 
tovvards the residence of wanderers. 

Wanderer Kolita's Attainment of Sotãpanna 

When Kolita saw Upatissa Corning, even from a distance, it occurred to him: “My friend’s 
face looks entirely diííerent from that of previous days. It seems certain that he has 
realised the Deathless Nibbãna.” So he asked Upatissa: “Friend, your íaculty of senses is 
íully clear and serene; your complexion is clear, bright and unblemished. How is that, my 
íriend? Have you acquired the knowledge of the Deathless Nibbãna?” “Yes, friend, I have 
indeed realized Nibbãna that is free from death.” On being asked by Kolita under what 
circumstances he had attained the Deathless Nibbãna, Upatissa told him in detail what had 
transpired during his meeting with the Venerable Assaji and repeated the verse “Fe 
dhamma hetuppabbhavã..., etc.” Aíter hearing the verse in full length, Kolita attained 
sotãpatti-phala and asked: “Friend, Upatissa, where is our Master, the fully Enlightened 
One now residing?” Upatissa replied: “Our Master, the Tathãgata, is residing at VeỊuvana 
Monastery, according to Venerable Assaji.” Upon this, Kolita, (being an impulsive person) 
said: “If so, íriend, let us go to the Tathãgata right away; the Glorious Buddha, the 
Enlightened One is our Master, our beneíactor.” 

Upatissa and Kolita went to Saííjaya and His Disciples 

Upatissa, the future Sãriputta, who, with a kindly disposition, had regard for the íeelings 
of their followers, suggested patiently and with íoresight: “Friend, those two hundred and 
fifty wandering ascetics have been depending on us, have alvvays looked up to us, and have 
lived in the ascetic precincts, always vvatching our behaviour and disposition. Let us also 
iníorm these 250 wanderers. Only if we iníorm them, they can act as they wish!” and also, 
as one who always had proíound respects for teachers he went on to point out: “Let us also 
acquaint our teacher Sanjaya with what we have learnt about Nibbãna that is void of death. 
If he is intelligent and wise, he will believe us and surely come along with us to the 
Tathãgata. On hearing the teaching by the Tathãgata, he might realise the Path and Fruition 
through penetrative knowledge.” So saying, the two í riends íirst went to the two-hundred 
and fifty followers and told them: “We are going to the Tathãgata, the Glorious Buddha, 
the Enlightened One, who is our Master, our beneíactor.” 

All the two hundred and fifty disciples responded: “All of us have been living here 
depending solely upon you and watching your behaviour and disposition. Should you 
decide to go to the Tathãgata and practise the holy life in the presence of the Blessed One, 
all of us will also do so.” 

Then the two íriends went to the great teacher Sanjaya and made three attempts 
unsuccessíully, to persuade him to go to the Tathãgata with them. Finally the great teacher 
asked, “Young men, in this world, are there many who are unwise, or many who are 
wise?” When they replied, “Master, in this world there are many who are unwise and few 
who are wise,” the great teacher Sanjaya made this íinal remark, “Young men, if that be 
the case, wise men will go to the recluse Gotama, the wise, and those who are unwise will 
come to me, the unwise. You may go ahead, I cannot, in any case, accompany you.” So the 
two íriends, accompanied by their two hundred and fifty followers made their way to 
VeỊuvana Monastery where the Blessed one was residing. 

As Upatissa and Kolita led away the two hundred and fifty wandering ascetics to the 
VeỊuvana Monastery, the entire precincts of the great teacher Sanjaya became absolutely 
liíeless and silent. His followers had dispersed, and looking upon the silent and deserted 
scene, the lonely teacher Sanjaya felt so desolate that under pressure of the raging flame of 
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grief vvithin, boiling blood bubbled íorth from his mouth. 

At that time, the Buddha was sitting in a stately manner amidst an audience (of Sangha) 
and delivering a discourse. When He saw, from a distance, the two ascetic íriends and their 
250 followers Corning towards VeỊuvana Monastery, He drew the attention of the bhikkhus 
who were listening to His discourse, saying: 

“Bhikkhus, yonder come Kolita and Upatissa, the two boyhood íriends. These two 
are destined to become the pair of Chieí Disciples on my Left and Right.” 

The two íriends and their 250 disciples approached the Blessed One, bowing their heads 
at His feet in proíound respect. 

All of Them becoming Ehi-bhikkhus 

Having made their obeisance to the Blessed One, they requested the Buddha that they be 
ordained as monks: “Glorious Buddha! Glorious Buddha! May we have lower and higher 
ordinations in your presence.” The Buddha stretched out His golden hand and called out (in 
the same way as beíore) thus: “Etha Bhikkhave, etc. — Come, monks. Receive the lower 
and higher ordinations you have asked for, my dear sons. The Dhamma has been well 
taught by Me; strive to undergo noble training in its three aspects so as to bring about the 
end of the round of suffering.” No sooner had the Buddha uttered thus, the two íriends, 
together with their two hundred and fifty disciples, instantly transíormed into full-fledged 
bhikkhus, like senior theras of sixty years’ standing, readily robed and equipped with eight 
supernaturally created requisites, each in its proper place, paying homage to the Buddha 
with due respect. The appearance of laymen vanished mữaculously as they were 
transíormed into bhikkhus. (The very utterance by the Buddha "Come, monks." meant a 
process for them to become established bhikkhus. There was no need to be ordained with 
the procedure in an ordination hall.) 

Attainment of Arahantship by 250 Followers 

Aíter they had thus become ehi-bhikkhus, the Buddha proceeded to expound an 
appropriate discourse, in harmony with the intellectual level and disposition of the 250 
followers of the two íriends. (With the exception of the two Agga Sãvakas), these 250 
bhikkhus attained arahantship at that one sitting. 

As regards the two Chieí Disciples, they had not yet become accomplished in the three 
higher Paths, because, of the three sãvaka-nãnas, conditions for attainment of Agga-sãvaka 
pãramĩ-nãnas surpass those of the other two namely, Mahã-sãvaka păramĩ-năna and 
Pakati-sãvaka pãramĩ-nãna and are more extensive. 

Venerable Mahã Moggallãna's Attainment of Arahantship 

Aíter his ordination, the Venerable Mahã Moggallãna started to practise earnestly the 
holy life in a íorest, depending for his sustenance on a small village, called Kalavalaputta, 
in the country of Magadha. Making a strenuous effort in his practice, vvalking up and down 
the path for full seven days, he felt tired and weak on the seventh day and sat down at the 
end of the path dozing, being overcome by torpor. The Buddha roused him from the fit of 
torpidity with teaching and instruction and he eventually overcame it. On hearing the 
Buddha’s instruction on the meditation on the Elements (Dhãtu-kammatthãna) he became 
períected in the three higher Paths and achieved the height of the sãvaka pãramĩ-nãna 2 . 

Venerable Sãriputta's Attainment of Arahantship. 

Half a month (15 days) from the date of his ordination, (on the full moon day of Mãgha), 
Venerable Sãriputta, while staying with the Buddha in the Sukarakhata ca ve (dug by pigs) 
on mount Gijjha-kũta, in Rặjagaha, heard the Buddha’s discourse on the Vedãna-pariggaha 
Sutta also known as Dĩghanakha Sutta (of 3-Paribbajaka Vagga, Majjhima Paụnãsa, 


2. For more particulars, reíerence may be made to 8- Pacalayamana Sutta, 6-vyyakata vagga, Sutta 
nipata, Anguttara Nikãra, and relevant Commentaries. 
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Majjhima Nikãya.) given to the Sãriputta’s own nephew, wanderer Diganakha. While 
following the discourse intently, the Venerable Sãriputta practised the meditation on íeeling 
ịvedanã kamatthcma) thereby developing penetrating insight. As a result, he became an 
arahat, achieving the highest stage of the sãvaka pãramĩ nãna. He may be likened to one 
who enjoys the food laid in readiness for another person. He also penetratingly discerned 
the sixteen States of knowledge. 

(Herein, a question might arise: Why did the Venerable Sãriputta, possessed of 
great wisdom, attained arahantship aíter the Venerable Mahã Moggallãna? The 
answer in brief is: The preliminary steps taken by the Venerable Sãriputta, in the 
matter of meditation practices, were wider or greater than those of the Venerable 
Mahã Moggallãna. Here is an example: When ordinary common people 
contemplate travelling, they can do so quickly because they ha ve a limited amount 
of kít or paraphernalia to carry whereas kings cannot set out quickly because 
arrangements have to be made for regiments of elephants, horse-men, charioteers, 
iníantry, etc., to accompany them on a grand scale. As the saying goes: ‘It takes the 
cooking time of a boat load of white beans for a king to appear beíore his 
audience.’ 

Further explanation: Future Buddhas or Sammã-Sambodhisattas, íuture Private 
Buddhas or Pacceka-bodhisatta, and íuture Disciples of a Buddha or Sãvaka- 
bodhisatta all have, as their object of Insight meditation, the aggregate of 
conditioned íormations or mental and physical phenomena. This aggregate which 
íorms the object of Insight Meditation is known as Sammasanacara which means 
the practising ground for development of knowledge of impermanence, 
unsatisíactoriness and insubstantiality (anicca, dukkha, anatta). It is also called 
Vipassanã-bhũmi meaning, the aggregate of mental and physical phenomena which 
form the basis of developing the Insight ( Vìpassanã-nãna ). 

Of these Bodhisattas, 

(1) Future Bodhisatta contemplate the anicca, dukkha, anatta, characteristics of the 
internal aggregate of conditioned existence, that is to say, mental and physical 
phenomena occurring continuously in sentient beings, as well as of external inanimate 
objects that have no power of sense-perception, that exist within the compass of one 
hundred crores of world Universe. 

(2) Pacceka-bodhisattas contemplate the anicca, dukkha, anatta, characteristics of 
conditioned mental and physical phenomena occurring in oneselí, of those in the 
continuum of sentient beings in the Majjhima region as well as of external inanimate 
objects that have no power of sense-perception. 

(3) Sãvaka-bodhisattas (íuture Chieí Disciples, íuture Great Disciples, íuture Ordinary 
Disciples), contemplate the anicca, dukkha anatta characteristics of conditioned mental 
and physical phenomena without distinguishing, as occurring in the continuum of 
oneselí or in those of others, taking them as one whole external phenomena. 

The Venerable Mahã Moggallãna did not contemplate to the íullest extent the 
impermanent, unsatisíactory, insubstantial characteristics of each and every conditioned 
phenomenon occurring in the continuum of himselí' and in those of others; he selected only 
some of the conditioned phenomena for his contemplation. The Venerable Sãriputta, 
however in contemplating the three characteristics of conditioned phenomena developed 
Vipassanã Insight by being more thorough than the Venerable Moggallãna, attending 
individually to each phenomenon. 

The Venerable Mahã Moggallãna may be likened to a person who touches the earth only 
with the tip of his walking stick as he walks along. He has only touched a (negligible) small 
area of ground leaving a greater portion untouched. This implies that in the time he utilized 
in contemplating the object of Insight meditation and attaining the arahantship aíter seven 
days, he had meditated on only a portion of the aggregate of the conditioned phenomena. 
The Venerable Sãriputta, on the other hand, during the íiíteen days beíore he attained the 



THE GREAT CHRONICLE OF BUDDHAS 

arahatta-phaỉa, took the complete course of sammasana practice reserved for the disciples 
(not giving attention to those reserved for the Sammã-sambodhisattas and Pacceka- 
bodhisattas) so that there was nothing left untouched in the matter of contemplating salient 
íeatures of the conditioned phenomena. Having realized the arahatta-phala, he perceived 
with dauntless coníidence that, excepting the Fully Enlightened Buddhas and 
Paccekabuddhas, there was no one who could rise to the intellectual level that he had 
systematically attained. He found none his equal. 

Here is an analogy. There were two men who wanted bamboo staffs. The first man, 
having íound a cluster of bamboos, thought it would take time to clear the bttshes to get a 
good staff. So he cut a length of bamboo within reach of his hand, by thrusting his hand to 
his arm's length into the cluster of bamboos. Although this man acquired bamboo staff 
first, he did not get a good, straight, strong one. The second person, who also found the 
cluster of bamboos thought he would not get a staff of his choice unless the binding 
clusters and creepers were removed. He then guarded his loins and with a Sharp knife 
removed the tangled growth and then cut a straight, strong staff of his choice for himselí 
and went off. Although this person acquired a bamboo staff later, he got a good, strong 
straight one. The Venerable Mahã Moggallãna may be likened to the first person who cut 
and acquữed a bamboo staff íirst, but not a good, straight strong one; the Venerable 
Moggallãna also attained the arahantship íirst but not the highest stage of the sãvaka 
pãramĩ nãna. The Venerable Sãriputta may be likened to the second person who patiently 
took pains to get later a staff that was straight and strong. Venerable Sãriputta attended 
patiently to his meditation for íiíteen days to attain arahantship later but reaching the 
pinnacle of sãvaka pãramĩ nãna. 

Differences Ũ 1 The Speed of Practice and Attainments between The Two Chief Disciples 

Venerable Moggallãna's patipadã for the three lower Paths is of Sukha-patipadã-dandha- 
abhihnã type (after having removed the nĩvaranas easily, vipassanã-nãnas are tardily 
developed to attain the three lower magga-nănas.) His patipadã for the attainment of 
arahatta-magga is of Dukkha-patipadã-khippa-abhinnã type (after having been able to 
remove the five nĩvaranas by practising strenuously and with difficulty, vipassanã-nãnas 
are developed sharply and quickly to attain the arahatta-magga.) 

The patipadã of the Venerable Sãriputta, the Supremo of Dhamma, for the three lower 
Paths is Sukha-patipadã-dandha-abhinnã (the same as that of the Venerable Mahã 
Moggallãna). But his patipadã for the attainment of arahatta-magga is of Sukha-patipadã- 
khippa-abhinnã type (Aíter having removed the five nĩvaranas without trouble and with 
ease, vipassanã-nãnas are developed sharply and quickly to attain the arahatta-maggà). 

This is the diííerence between the patipadãs of the two Mahãtheras. 

— (Exposition on the 7th, 8th Suttas of Patipadã Vagga of the Aiiguttara Commentary ) — 
The Single Occasion of The Disciples’ Meeting (Sannipãta) 

Aíter delivering the discourse entitled “Vedanã-pariggaha Sutta or Dĩghanakha Sutta,” the 
Buddha descended from the mount Gijjhakũta beíore dusk and went to the VeỊuvana 
monastery. There occurred then the great event of the Disciples' meeting, Sannipãta , which 
was characterised by four íeatures: 

i) It was the full-moon of the month of Mãgha. 

ii) The Congregation took place without any body’s invitation, as a natural course of 
event, with the Corning together of 1250 bhikkhus (made up of one thousand bhikkhus 
headed by the Kassapa brothers and two hundred and fifty belonging to the two 
Chieí Disciples' group.) 

iii) All the 1250 participants were ehi-bhikkhus. 

iv) All these participants had achieved the Chaị-abhinnã (Six fold Higher Knowledge). 

It was in this congregation of the Disciples, Sãvaka-sannipãta, that the Buddha named the 
two Chieí Disciples, the Mahãtheras Sãriputta and Mahã Moggallãna, Agga-sãvakas. On the 
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same day, the Buddha gave instructions on the obligations of a bhikkhu, Ovãda Pãtimokkha, 
which no Buddha fails to offer. 

Three Occasions of The Buddha’s Teaching. (Dhammãbhisamaya) 

As described in Chapter 9, on the twenty-four Buddhas, the three great occasions in 
which Buddhas of the past delivered great sermons, also took place in the time of our 
Supremely Enlightened Buddha Gotama. These memorable occasions which deserve to be 
recorded are: 

(1) As stated beíore, the Buddha, after His attainment of Enlightenment, taught, for the 
first time, the Dhammacakka-pavattana Sutta in the Deer Park where the Venerable 
Kondanna Thera and eighteen crores of Brahmãs became established in the sotãpatti- 
phala. 

(This is the first occasion, the first Dhammãbhisamaya at which the Four Noble Truths 
were first made known to devas, humans and Brahmãs.) 

(2) Then on the great auspicious Mahã Mangala day, the Buddha taught the Mangala Sutta 
amidst the assemblage of devas and humans from ten thousand worlds; innumerable 
devas and humans discerned the Four Noble Truths and attained emancipation. 

(This is the second occasion, the second Dhammăbhisamaya at which the Four Noble 
Truths were made known to the devas, humans and Brahmãs.) 

(3) Again, when the Tathãgata taught CũỊa Rahulovada Sutta (Majjh 3, 324 and Sam-2, 
324) to Venerable Rãhula, thousands of devas together with the Venerable Rãhula, 
came to understand the Four Noble Truths and attained emancipation. 

(This is the third occasion, the third Dhammãbhisamaya at which the Four Noble- 
Truths were made known to the devas, humans and Brahmãs.) 

The Single Occasion of The Disciples' Meeting (Sãvaka sannipãta) 

As stated above, our Buddha Gotama, the Self-Enlightened One had only one occasion 
when the disciples gathered together in an assembly characterised by four íeatures. 

It was on this occasion that the Buddha gave instructions for the first time on the 
obligation of a bhikkhu, Ovãda Pătimokkha. 

The Two Forms of Pãtimokkha 

Brief exhortations and code of discipline laid down by the Buddhas is called Pãtimokkha 
because they keep away those, who observe and follow them, from the danger of íalling 
into States of woe. The pãtimokkha is of two forms (a) Ovãda Pãtimokkha (b) Ana 
Păịimokkha. 

Of those two forms, the pãtimokkha for exhortation, Ovãda Pãtimokkha is taught by Fully 
Self-Enlightened Buddhas exclusively. Ovãda Pãtimokkha consists of three stanzas 
beginning with: “Khantĩ Paraman tapo titikkhã Every Buddha gave their exhortation only 
with these three stanzas; there has been no deviation among them. However, as regards the 
occasions and time intervals when they were delivered, there had been differences as 
explained below: 

Buddha Vipassĩ taught Ovãda Pãtimokkha once in every seven years; the exhortation held 
good for seven years. Buddhas Sikhĩ and Vessabhũ taught it every six years, Buddhas 
Kakusana and Konaguna, every year and Buddha Kassapa every six months, as His 
exhortations lasted for six months 3 . 

We will describe here also what is mentioned in the introduction to section on Veraiya, in 
the first volume of the Vinaya Commentary regarding this Ovãda Pãtimokkha. 

All the Buddhas of the past taught Ovãda Pãtimokkha only. (But the Ovãda Pãtimokkha 


3. This is as mentioned in the Introduction to Annandattherapanna vatthu of Dhammapada 
Commentary (Vol. II). 
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was then not taught once in every half month). To explain further: Buddha Vipassĩ taught 
Ovãda Pãtimokkha once every six years and He recited it himselí. The bhikkhu disciples 
did not recite the pãtimokkha within the precincts of their own monastery. All the bhikkhus 
within the entire region of Jambudĩpa gathered together to hold the uposatha Service only 
in the precinct of the monastery where Buddha Vipassĩ resided. The monastery was situated 
in the garden of Khemã, a sanctuary for animals near the country of Bandhumati. 

During the days of Buddha Vipassĩ, there used to be eighty-four thousand monasteries, 
and vvithin each monastery there dwelt ten thousand to twenty thousand bhikkhus who were 
keeping themselves pure by staying away from individuals with whom they have nothing in 
common (visabhãga puggaìà). They also observe more austere practices. Devas, who had 
taken up the duty of announcing the Uposatha days, went round the monasteries where 
bhikkhus resided (once every year) to address them: “Your Reverence, who ha ve a peaceíul 
life, a year is past, two years, three years, four years, five years have past. This is the sixth 
year and the Corning full-moon day is the day when you should all approach the Buddha to 
pay homage and to hold the Uposatha Service. It is now time for you all to assemble in the 
presence of the Buddha.” 

Bhikkhus, who possessed of supernormal powers, found their own way to the monastery 
in the Khemã Sanctuary where the Buddha Vipassĩ was residing. Bhikkhus who possessed 
no supernatural power went to that monastery with the assistance of the devas in this 
manner: The powerless bhikkhus were then living in monasteries situated near the shores of 
the east, west, north and South oceans. Beíore they proceeded to the assembly, they 
pcríormed the bounden duties of setting beds and dwelling places in order, then taking the 
necessary bowls and robes, they vvilled, “Let us be off” and instantaneously they found 
themselves(with the aid of the devas) sitting in the presence of Buddha Vipassĩ in the 
Observance Hall, and paying respect to him. 

When the full assembly of bhikkhus had congregated, Buddha Vipassĩ, recited the Ovãda 
Pãtimokkha as follow: 


1. Khantĩparamarh tapo titikkhã 
Nibbãnarh paramarh vadanti Buddhã. 

Na hi pabbajito parũpaghãti 

Na Samano hoti pararh vihetthayanto 

Forbearing patience (Khantĩ: Adhivãsana Khantíý is the most excellent moral 
practice. Buddhas proclaim: “Nibbãna, which is íreedom from craving, is 
supreme.” He who injures, kills others is not one who has gone forth. One 
who harms others is not a noble bhikkhu who has extinguished all 
deíilements. 

2. Sabbapãpassa akãranarh, 

Knsaỉassa Upasampadã. 

Sacitta pariyodapanarh, 

Etam Buddhãna Sãsanam. 

“Not to do anything evil (to reírain from evil), to cultivate íaultless 
meritorious deeds pertaining to four realms, to puriíy ones mind by 
discarding the five-fold hindrances which deíile it” — these are the 
instructions, exhortations, advices given by each and every Buddha. (One 
should endeavour to reírain from demeritorious deeds by observing moral 
precepts; to períorm meritorious deeds pertaining to four realms through 
practice of Concentration and Insight meditations of both mundane and 
supramundane levels; and bring about complete puriíication of one's mind 


4. Adhivasana khantĩ — means exertion or putting forth energy to bear patiently the blames and 
accusations made by others, íorbearance to withstand cold and heat without the slightest sign of 
discomíort. 
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through attainment of arahatta-phala. This is the expressed exhortation, 
instruction laid down by all the Buddhas.) 

3. Anupavãdo amupaghãto 
pãtimokkhe ca sanvaro 
mattannutã ca bhattasamin 
pantanca sayanãsanam 
adhicitte ca ặyogo 
etam Buddhãna sãsanam. 

“Not to accuse others or cause others to accuse (meaning vocal restraint); not 
to ill-treat others or cause others to kill or ill treat others (bodily restraint), to 
observe the chieí moral precepts and guard them from being stained or 
blemished (meaning observance of Pãtimokkha-sanvara-sĩìa and Indriya- 
sarivara-sĩỉa.) 5 

Knowing the right measure in the matter of food (reíerring to Ẵjĩva- 
pãrisuddhi-sĩla and Paccaya-sannissita-sĩỉa), dvvelling in places of seclusion 
(sappãya senãsana), constant application to develop the eight attainments 
(samãpatti) which serve as the basis of Insight nãna (Vipassanã-nãnaỴ ’ — 
this set of six precepts ( dhamma ) constitute the exhortation, instruction and 
advices of all the Buddhas (given by every Buddha). 

(This stanza gives an abridged exposition of the three trainings, namely, adhi sĩìa, adhi 
citta and adhi pannã ) 

In this manner only, Buddha Sikhĩ and all other Buddhas taught and recited the Ovãda 
Pãtimokkha ; there are no diíìerences as special teaching or verse recited by them. As stated 
above, the Dhammapada commentary mentions only differences in time íactor. 

Only these three verses form the Ovãda Pãtimokkha stanza which were recited by all the 
Buddhas. Buddhas with longer life span recited them all throughout their life time; Buddhas 
of shorter life span recited them in the earlier portion of their lives ( Patthama Bodhi), from 
the time they started laying down the training rules till they stopped teaching, reciting the 
Ọyãda Pãtimokkha. Only their disciples recited the Vỉnaya disciplinary rules, also called the 
Anã Pãtimokkha, once every íortnight. (Buddhas never recited the Anã Pãtimokkha). 

Thereíore, our own Buddha Gotama, the Enlightened One, taught the Ovãda Pătimokkha 
only in the íirst twenty years of His Buddhahood, known as the Patthama Bodhi. (Cf. 
Vinaya Commentary First book etc.) 

King Suddhodãna sending His Ministers to invite the Buddha to the Royal City 

It was during the vvaning moon of Phussa, in the 103rd year of the Great Era. (as already 
mentioned in Chapter 15), the Buddha was then residing at the VeỊuvana Monastery, in 
Rãjagaha, administering the Deathless Elixir of Dhamma to devas, humans, and Brahmãs 
who went to His presence. He had helped some sentient beings to be established as firm 
believers of the Three Gems, others were able to gain the Path and Fruition in accordance 
with their aspirations and resolve; while some people of good íamilies from Anga and 
Magadha countries were granted ordination with attainment of the Path and Fruition. While 
this great íestival of emancipation was being held daily, King Suddhodãna heard the news 
that his son had attained the most Exalted Buddhahood aíter undergoing a strenuous course 
of practice for six years and that having preached the íirst Sermon of Dhammacakka, He 
was residing in great and noble glory at VeỊuvana Monastery, Rãjagaha, like the moon 
amidst the stars in the sky. 

Hearing these news, the King sent for a minister and said to him: “O Minister! go you 
now, with one thousand attendants, to the City of Rãjagaha and address my son, the 


5. Srlas: read Anudipani. Chapter VI Paramĩta (Períections). 
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Enlightened One, in these words of mine: ‘Glorious Buddha, your íather King Suddhodãna 
is desirous of paying homage to you’ and invite Him to come here.” 

“Very well, Your Majesty,” replied the minister and he set off without delay, carrying the 
royal message and in the company of one thousand attendants to Rãjagaha which was 60 
yọịanas from Kapilavatthu. He arrived there at a time when the Buddha was teaching 
Dhamma in the midst of an audience at the VeỊuvana Monastery. 

The minister thought to himselí: “I may as well listen to the discourse beíore delivering 
the King's message.” While standing and listening to the discourse from the far end of the 
audience, he and his one thousand attendants, as a consequence, attained arahantship. They 
thereíore. approached the Buddha and made the request: “Glorious Buddha, may we 
receive admission to the Order and ordination as bhikkhu in your presence.” Thereupon, the 
Blessed One stretched out His hand (as beíore ) and said: ‘Etha Bhikkhu, etc.” Instantly, 
with the call of “Etha Bhikkhu”, the minister and the one thousand royal attendants 
transformed into full-fledged bhikkhus like senior theras of sixty year's standing, readily 
robed and equipped with eight supernaturally created requisites, each in its place, paying 
homage to the Buddha with due to respect. Their State of minister and royal attendants 
miraculously disappeared as they were transíormed into bhikkhus. 

(N.B. From the moment of attainment of arahatta-phala, noble persons, as a matter 
of course, become indiííerent to mundane aííairs, as such, the minister did not 
convey the King's message to the Buddha but simply passing his time enjoying the 
bliss of aralmtta-phala.) 

Finding that the minister whom he sent did not return in due time and no news was even 
heard, the King was anxious to know the reason of their silence. So he sent again another 
minister on the same mission and in the same manner. This minister, too, having gone to 
VeỊuvana Monastery in Rãjagaha with his attendants, attained arahantship aíter hearing the 
discourse given by the Buddha and became ehi-bhikkhus. They neither conveyed to the 
Buddha the royal message nor did they send back any report to the King. They remained 
there enjoying the Fruits of arahantship. 

King Suddhodãna sent altogether nine ministers, each with one thousand royal attendants 
on the same mission. All the nine ministers, with their attendants, attained arahantship aíter 
hearing the discourse given by the Buddha and became ehi-bhikkhus. They neither 
conveyed to the Buddha the royal message nor did they send back any report to the King. 
They remained there enjoying the Fruits of arahantship. 

Sending Kaludayi, A Birth-mate (of the Buddha) 

When King Suddhodãna came to know that none of the ministers and attendants had 
returned nor come into his presence to tell him anything, he thought: “So many, nine 
thousand and nine persons, have not come back to my presence even to give a report, 
because they have no close aííection and regard for me at all.” He wondered: “Who will 
carry out my orders with due speed and without delay.” His searching mind began to work 
and scrutinising careíully, at last he saw Minister Kaludayi. As an administrative oííicial, 
he was charged with managing general aííairs of the court and also being one nearer and 
dearer to the Royal íamily. Thus, as a trustworthy coníidant, the King picked out Kaludayi, 
who was also his son's birth-mate, as he was born on the same day. They were playmates 
since their iníancy and were intimate íriends. 

Thereíore, the King told Kaludayi: “My son, Kaludayi, I, being desirous of paying 
homage to my son, the Buddha, had sent nine ministers, each accompanied by one thousand 
attendants, but not even one of them has returned with any news. One cannot know with 
certainty what danger there is to one's life. I wish to see and pay homage to my son while I 
am still living. Dear son Kaludayi, will you be able to strive your utmost to undertake this 
task so that I may see my son?” Kaludayi replied: “Your Majesty, it would be possible for 
me to do so if I am granted permission to enter monkhood.” 

Then the King replied: “Dear son Kaludayi, whether you enter monkhood or not, do try 
your utmost to undertake the task so that I may see my son.” “Very well,” promised 
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Kaludayi who then set out for Rãjagaha, accompanied by one thousand attendants, carrying 
the King's message for the Buddha. (As stated beíore) arriving there, while the Buddha was 
teaching a discourse, they stood listening to it from the far end of the audience. As a 
consequence, Kaludayi and his one thousand attendants attained arahatta-phala and became 
ehi-bhikkìms too. 

Kaludayi requesting The Buddha to visit The Royal City of Kapilavatthu 

(Aíter His Enlightenment, the Buddha spent His first rains-retreat at Isipatana, Migadaya. 
At the end of the retreat and having períormed the pavãranã ceremony, He set out for the 
Uruvelã íorest where He stayed for the whole of three months teaching and instructing the 
three hermit brothers and their one thousand followers till they attained arahantship. Then 
accompanied by the one thousand arahats who were íormer hermits, the Buddha made His 
way to Rãjagaha where He arrived on the full moon day of Phussa and resided there for 
the entire two months. The Buddha taught and instructed more than ten thousand young 
men of good íamilies from Anga and Magadha countries until they became arahats and 
ordained as bhikkhus. Thus five months had passed since Buddha departed from Bãrãnasĩ; 
the cold winter months were over and it was spring, the full moon day of Phagguna. And it 
was a week after Kaludayi had arrived at the presence of the Buddha.) 

On that full moon day, Thera Kaludayi thought to himselí: “The cold season is over and 
spring has arrived. Cultivators and íarmers have íinished gathering their harvests and they 
have opened up pathways leading to all destinations. The great earth is verdant, covered 
with luxurious growth of green grass. In the surrounding woods, lorest trees have shed 
their old leaves and look resplendent in their new leaves, bearing flowers and íruits. 
Neither too cold nor too hot, it is a good time for travelling, it is time now for the Buddha 
to visit the royal relatives and give them His Blessings.” Having thought thus, he 
approached the Buddha and addressed Him with the following sixty verses, supplicating to 
make a visit to the royal City of Kapilavatthu. 

1. Angãrino dãni dunã bhadante 
phalesino chadãnam vippahặya 
ta acchimantova pabhãsayanti 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great beneíactor, winter has gone and spring has set in, 
all the trees have shed their decayed leaves and as if to acquire íresh íruits, 
have sprouted tender leaves and flower buds of glowing ember-red. 
Stimulated by the changing weather, these colouríul trees are shining bright. 

Venerable Lord of Mighty Diligence, Mahãvĩra, with lustrous body, the time 
is opportune to (pay a) visit to Kapilavatthu, the country of your birth. 

2. Dumã vicittã dami duma blmdante 
rattankureheva ca paììavehi 

ra tan ujja lamandapasannibhăsã 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great beneíactor, all the trees, vvearing their coral-red 
sprouts and tender emerald-green leaves, are wondrously and delightíully 
beautiíul, resembling pavilions shining with jewel-like brilliancy. 

Venerable Lord of Mighty Diligence, Mahãvĩra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


3. Supupphitaggã kusumehi bhũsitã 
manunnabhuta sucisãdhu gandlìã 
rukkhã virocanti ubhosu passesu 
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samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, on either side of the roadvvay, all 
kinds of trees and seasonal plants are crowded with blossoms to the very top. 
Adorned with flowers in full bloom, every tree stands lovely; the clear air is 
íilled with 1'ragrant odour and the environs amazingly beautiíul to behold. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

4. Phalehi nekehi samiddhibhũtã 
vicittarukkhã ubhatovakãse 
khuddarh pipãsampi vinodayanti 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, on either side of the roadway, all 
kinds of trees have borne assorted fruits; wayfarers, both bhikkhus and laity 
alike, can satisíy their hunger and quench their thirst. 

Venerable Lord of Mighty Diligence, Mahãvĩra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

5. Vicittamãla sucipallavehi 
susajjitã morakalãpasannibha 
rukkhã virocanti Ubhosu passesu 
samayo Mahãvĩra angĩrasãnam 

Venerable Lord and Great Beneíactor, now that on either side of the road- 
way, seasonal shrubs and plants are adorned with the most íascinating sprigs 
and decoratively set with delicate leaves free from dirt and dust, looking like 
bouquets of peacock's tails, they make all the environs (present) a splendid 
and wonderful scene. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

6. Virocamãnã phalapallavehi 
susajji tavãsan ivãsabhuta 
tosenti ciddhãnakilanasatte 
samayo Mahãvĩra angĩrasănarh 

Venerable Lord and Great Beneíactor, seasonal trees and plants are adorned 
with young íruits and delicate leaves; the whole environs not only present a 
íascinating sight at every turn but also, like welcoming horne and rest houses 
they reíresh and delight the heart of weary travelling bhikkhus and lay men. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

7. Suphullitaggã vanagurhbanissitã 
latã anekã suvirajamãna 
tosenti satte manimandhapãva 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, numerous species of creeping plants 
in full bloom, enveloping the bushy plants, afford a fine and splendid sight. 
Assuming the form of a big pavilion studded with a variety of precious 
jewels, it gladdens the heart of travellers, bhikkhus and laity alike. 
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Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

8. Latã anekã dumanissaitãva 
piyehi saddhirh sahitã vadhuva 
palobhayantT hi sugandhagandhã 
samayo Maliãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, like the daughters and daughters-in- 
law of good birth embracing their beloved husbands, just so numerous 
species of beautiíul creeping plants keep clinging to the trees as parasites and 
emitting sweet odours seem to be seductively attracting the delight of both 
bhikkhus and laity. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

9. Vicittanĩladimaminna vanna 
Dija sarnantã abhikũịamãnã 
tosenti maíyussaratãratĩhi 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, from all directions, multiíarious birds, 
strangely beautiíul with bright darkly bluish plumage, can be seen ílying, 
dancing, singing sweet and loud, mingling among themselves in couples in 
jubilant celebration, much to the joy and delight of the travelling bhikkhus 
and laity. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


10. Miga ca nãnã suvirặịamãnã 
uttungakanna ca manunnanetta 
disa samantã mabhidhavayanti 
samayo Mahãvĩra aủgĩrasãnarh 

Venerable Lord and Great Beneíactor, numerous species of beasts, 
gambolling and running, can be seen trotting joyfully to and fro in groups or 
pairs with pricked-up ears and lovable wide eyes. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


11. Manunnabhũta ca mahĩ somantã 
virặịamãnã haritãva saddalã 
supupphirukhã moỉinivalankata 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, mother earth, on all sides, everywhere 
vastly covered with lush and Bermuda grass, aííords a fine and delightíul 
scene. The trees, richly adorned with lovely blossoms, are like a maiden's 
well-embellished tapering coiled hair. (Thừ translation is according to the 
ancient Nissaya) 

Stretches of land everywhere aííords delightíul scene. These stretches of 
land are covered with green Bermuda grass. The trees, with flowers and full 
blossom atop them, resemble a charming maiden wearing a well-embellished 
cured hair. 
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Venerable Lord of Mighty Diligence, Mahavira, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


12. Susajjită muttamayãva vãlukã 
susandita cãrusuphassadãtã 
virocayanteva disã samantã 
samayo Mahãvĩra angĩrasănarh 

Venerable Lord and Great Beneíactor, fine silvery sands, resembling brilliant 
white pearls of even size, orderly arranged by skilíul smiths, lie in stretches 
for travellers to tread upon with ease and comíort and hind colour and beauty 
to the environs. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


13. Samam suphassam sucibhũmi bhăvarh 
manunnapupphodayagandhavãtsitam 
virặịamãnam sucỉmanja sobhciih 
samayo Maliãvĩra angĩrasãnam. 

Venerable Lord and Great Beneíactor, mother earth is free from dirt, the 
whole stretch of land is void of knoll and trench, unbroken and even, 
affording a smooth and gentle sense of touch. The air is charged with sweet 
scents from lovely flowers. The whole spectacle is beautiíul, all is clean and 
pleasant, making travelling most enjoyable and appropriate. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


14. Susajjitarh nandãnakãnanarhva 
vicittanãnãdumasandamanditam 
sugandhabhutarh pavanam surammarh 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, beautiíied by the presence of 
fascinating trees and atmosphere laden with sweet and exotic scents of 
flowers, the woodland passage between Rãjagaha and Kapilavatthu has the 
appearance of Nandavana garden as if devas have transíormed it into a stage 
for tumultuous celebration of the íestival of devas. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

15. Sara vicittã vividhă manoramã 
susajjitã pankajapundarika 
pasannasỉtodakacarupunnã 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, the ponds along the route are full of 
clear, clean and cool water, and decorated with five varieties of lotus thriving 
from the silt, are wonderfully beautiíul to the view and fill the heart with 
delight. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


16. Saphullancmavidhapenkajehi 
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virậịamãnã sucigandhagandhă 
pamodayanteva narãmara nam 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, fully bloomed lilies, dancing on the 
suríace of the ponds, afford scenes of beauty, íragrant with the clean sweet 
smell of the flowers. The lovely ponds greatly delight the approaching devas 
and humans. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


1 7. Suphallapankeruhasannisinnă 
dijã samantã mAbhinãdayantã 
modanti bhariyahi samangino te 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, birds of varying hue, drunk with 
nectar from the proudly-blooming fully bloomed lilies on which they have 
alighted, sing loud and melodiously from all round. Together with their true 
and lovely mates, they fly about in joyous delight. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


18. Suphullapupphehi rajarh gahetvã 
alĩ vidhavanti vikũjamãnã 
maduhmi gandho vidisarh pavãyati 
samayo Mahãvĩra aủgĩrasãnarh. 

Venerable Lord and Great Beneíactor, the bees and bumble bees buzz noisily 
and ceaselessly as they swarm about sipping the sweet and juicy nectar from 
the flowers in full bloom. These bees, big and small, fly about the entire 
area, diffusing the whole region with the sweet scent of nectar. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


19. Abhinnanãdă madavãrana ca 
girĩhi dhavanti ca vãridhãrã 
savanti najjo suvừãjitãva 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, huge elephants in must, trumpet with 
voices as clear as those of singing cranes; great volumes of water rushing 
down from the hills and majestic rivers flowing swift and strong are 
beautiíul to behold. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

20. Girĩ samantãva padissamănã 
mayũragĩva iva nĩlavannã 
disarajindãva virocayanti 
samayo Mahãvĩra aúgĩrasănarh 

Venerable Lord and Great Beneíactor, in all eight directions, everywhere we 
look, ranges of towering mountain, dark green and distinct as the colouríul 
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ring round the neck of a peacock, resembling the grand spectacle of Eyavat, 
one of the eight species of royal Disagạịa 6 elephants. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


21. Mayũrasaúgha girimuddhanasamin 
naccanti nãrihi samangibhũtã 
kujanti nãnamadhurassarehi 
samayo Mahãvĩra aúgĩrasãnarh. 

Venerable Lord and Great Beneíactor, on all hilltops on either side of the 
road, many peacocks, each with its own true and dear mate, struts about back 
and íorth, with their tails raised fan-wise gorgeously, wings outstretched, and 
heads upliíted, dancing in emulation of human kind. With melodious voices 
of varying notes, in Magadha they joyously crow and sing: “Oway, Oway.” 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


22. Suvadikãnekadĩjã manunna 
vicittapattehi virạịamãnã 
garihmi thatvã abhinadayanti 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, numerous lovely birds, each with the 
variegated and exotic plumage of species, are perching on the hill-tops on 
either side of the route and singing sweet songs. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


23. Suphullapupphakaramãbhikinnna 
sugandhanãnadalalankatã ca 
girĩvirocanti disã samantã 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, on either side of the route, there are 
ranges of mountains with flowering trees of rare specimen emitting sweet- 
scents and presenting a delightíul scene. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


24. Jalãsayãnekasugandhagandhã 
surindauyyănajalãsayava 
savanti najjo suviră jamãnã 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord of Great Beneíactor, all the lakes and ponds, like those in the 
gardens of Sakka, the ruler of the devas, permeated with sweet scents and the 
rivers flowing swiftly with strong currents make a whole íascinating scene. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


6. Read Verse no. 30 of Magadha Abhidhana. 
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25. Vicittatitthehi alankatã ca 
manunanãnanãmigapakkhipãsã 
najjo virocanti susandamãnã 
samayo Mahãvĩra aủgĩrasãnarh 

Venerable Lord and Great Beneíactor, rows of íascinating riverine towns 
adorn the rivers along their course, and like traps, the se rivers attract various 
delightful birds of passage. Flowing swiftly and ceaselessly, they are 
beautiíul to behold. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu the country of your birth. 

26. Ubosu passesu jaỉãsayesii 
supupphitã cãrusugandharukkhã 
vibhũsừaggã surasundarĩva 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, the trees on the banks of lakes and 
ponds, on either side of the route, are in full blossom and the whole region is 
permeated with sweet scents. With the íresh and decorative sprigs and leaf 
shoots gorgeously adorning their tops, they look like gracious maidens of the 
world of celestial beings. 

Venerable Lord, of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


27. Sugandhanãnãdumajalakinnam 
vanarh vicỉttam suranandãnamva 
manobhirãmam satatarh gatĩnam 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, the woody section of the road, 
permeated with sweet scent from the íragrant trees, is wonderful like the 
Nandavana of the celestial world; it is a perpetual source of joy, a locality of 
peace and tranquillity for the travelling bhikkhus and the laity. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


28. Sampannã nanãsucỉannapãnã 
savyyanjanã sãdurasena yuttã 
pathesu gãme sulabha mannunnna 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, the section of the road, between 
Rặjagaha and Kapilavatthu, is lined with villages where varieties of hygienic 
food-stuff, sweet-meats, delicacies of the season are easily available at this 
time of harvesting 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

29. Virặịita ãsi mahĩ samantã 
vicittavannã kusumãsanassa 
rattindagopehi alankatãva 
samayo Mahãvĩra angĩrasãnarh 
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Venerable Lord and Great Beneíactor, the land above the flowing woodland 
is beautiíul indeed. In the depths of night, as if with Indira's help, a 
íantastically splendid scene is created; the land glows with reddish lights 
reílected from red Hying insects, red as drops of betel juice. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

30. Visuddhasaddhadigunehi yuttă 
sambuadharajam ữbhipatthayantã 
bahũhi tattheva janã samantã 
samayo MalĩãvTra angĩrasãnam. 

Venerable Lord and Great Beneíactor, along the route from Rãjagaha to 
Kapilavatthu, at the intermediate stations, all the virtuous people from the 
neighbourhood, with pure and holy íaith, have been waiting with ardent 
expectation: “The Lord of the three worlds, the Omniscient, the Monarch of 
the Dhamma, will surely come past our place, along this very route.” 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

31. ViciUraãrãmasupokkharanno 
vicittranãnăpadumehi channă 
bhisehi khĩrarhva rasath pavãyã ti 
samayo Mahãvĩra aúgĩrasãnarh. 

Venerable Lord and Great Beneíactor, the clear, clean ponds within the 
magniíicent gardens are covered to full capacity by lilies of the choicest 
quality. The delicious juice, from the stalks and projecting roots of the lilies, 
is as delicious as milk and the whole area is permeated with their íragrance. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

32. Vicittranilalicch menalaiikata 
manunnarukkhã ubhatovakãse 
samuggatã sattasamuhabhũtã 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, on either side of the route, all the 
trees are thickly covered with lush, extra-ordinary decorative íoliage of dark- 
green, jutting out splendidly to great heights and resemble throngs of human 
beings, 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

33. Vicittaranilabbhanaivayãtam vanam 
surindaloke iva nandãnarh vanarh 
scibbotukaih sadhusugandhapuppham 
samayo Mahãvĩra angĩrasănarh. 

Venerable Lord and Great Beneíactor, like a streak of wonderful dark brown 
clouds, the long and narrow woodland route between Rãjagaha and 
Kapilavatthu stretches, fresh and green, resembling a covered passage of 
emerald, like the garden of Nandavana in the celestial abode of Sakka. The 
weather is fair and temperate at all seasons, and groves of various flowers 
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emit sweet scents. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu the country of your birth. 


34. Subhaúịasarh yojanayojanesu 
subhikkhagămã sulabka manunna 
janabhikinnã sulabhannapãnã 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, every yojana of the route is beautiíul 
and delightíul. To please the heart are affluent alms-offering villages which 
are easy of access. These villages, at each stop, are dense with villagers and 
abundant alms food and drink, ungrudgingly offered, is available without 
much effort. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


35. Pahũtachayũdakarammabhũtã 
nivasĩnam sabbasukhappadãtã 
visãìasãỉã ca sabhã ca bahũ 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, all along the route, there are spacious 
rest-houses and assembly halls providing ample shade and water to travelling 
bhikkhus and laity who take shelter to reíresh and delight and give every 
comíort of body and mind. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

36. Vicittanãnãduma-sandamanditã 
manuníĩayyanasupokkharanno 
sum ãpi tã sãdh usn ugan dh agandh a 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, all along the route between Rãjagaha 
and Kapilavatthu, virtuous and pious people have constructed ponds and 
garden and planted with trees of exotic varieties and the whole region is 
íilled with sweet scents. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

37. Vãto mudusitalasãdhurupo 
nabhã ca abbhã vigatã samantã 
disã ca sabbãtve virocayanti 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, the gently blowing breeze is soft and 
cool, the sky above is free from dark, brown and black threatening rain 
clouds and the the whole environs in all direction is clear, bright, and 
beautiíul to view. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 
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38. Patlie rạịonuggamanatthameva 
rattin pavassanti ca mandavuthĩ 
nablie ca suro mudukava tãpo 
samayo Maliãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, along the route between Rặịagaha and 
Kapilavatthu, wafted by gentle breeze, only light showers fall at night, just 
enough to prevent the dust from arising, and during the day, the sun shines 
soítly with tolerable brightness and heat. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


39. Madappabãhã madahatthisangha 
karenusanghehi sukilayanti 
disã vidhãvanti ca gajjayantã 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, full-grown male elephants in must, 
and thus strongly intoxicated, run hither and thither in the company of their 
true mates and merrily enjoy themselves trumpeting aloud with voices 
resembling the crowing of the cranes; they run where they wish, out of joy 
and jollity. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

40. Vanarh sunilarh abhidassaniyarh 
nilabbhakũtarh iva rammabhutarh 
vilokitănam ativimhaniyarh 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, the route of lush, dark green 
woodland, between Rãjagaha and Kapilavatthu, is really a splendid and 
attractive spectacle, resembling masses of dark brownish clouds in the sky. 
To the travelling bhikkhus and laity, its charm and great beauty is a source of 
wonder and delight. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

41. Vissuddhamabbharii gaganarii surammarh 
man im ayeh i samalankatãva 

disã ca sabbã atirocayanti 
samayo Mahãvĩra angĩrasănarh 

Venerable Lord and Great Beneíactor, the sky is íilled with rnasses of clear, 
silvery clouds, joyful and delightíul to view. As though adorned with 
precious ornaments set with emeralds, the environs are extremely beautiíul to 
behold. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

42. Gandhabbavijjadharakinnara ca 
sugĩtiyantã madhurassarena 
caranti tasmin pavane suramme 
samayo MalĩãvTra angĩrasãnam 
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Venerable Lord and Great Beneíactor, this delightful woody part of the route 
between Rặjagaha and Kapilavatthu is the haunt of many heavenly musicians 
(gandhabba ), beings possessed of supernatural powers (vỉjja-dhara) and 
mystical winged beings, Kinnarãs (having the body of a bird but with a 
human face) who sing with melodious notes as they move or fly about. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


43. Kiỉesasarìighassa bhitãsaktehi 
tapassiscinghehi nisevitam vanarh 
vihãraărãmasamiddhibhutarh 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, the woody route between Rãjagaha 
and Kapilavatthu abounds with abodes that are suitable for permanent 
residence of the hermits and monks who greatly dread the oppression of 
enslaving deíilements. 

Venerable Lord of Mighty Diligence, MahãvTra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


44. Samiddhinãnãphaỉino vanantã 
anãkulã niccamanobhirammã 
samadhipĩtim abhivsddhayanti 
samayo Mahãvĩra arìgĩrasãnarh 

Venerable Lord and Great Beneíactor, groves of fruit trees with various 
plump fruits are free from disturbance and ever delightful. The resulting 
tranquillity of the five senses greatly promotes the development of joyful 
satisíaction (pĩtỉ) and concentration (samãdhi) for the travelling bhikkhus and 
laity. 

Venerable Lord of Mighty Diligence, Mahãvlra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


45. Nisevitarii nekadijehi niccarh 
gamena gămarh satatam vasantã 
pure pure gãmavarã ca santi 
samayo Mahãvĩra aúgĩrasãnarh 


Venerable Lord and Great Beneíactor, numerous birds of varying íeathers 
take reíuge in the woody tract between Rãjagaha and Kapilavatthu. Every 
town has its own hamlet íilled with villagers, shiíting from place to place in 
groups of common interest, at their will and pleasure, where bhikkhus can go 
for alms. 

Venerable Lord of Mighty Diligence, MahãvTra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

46. Vatthannapãnarh sayanãsananca 
gandhanca malanca vilepananca 
tahim samiddhã janatã bhahu ca 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, all along that route there are 
numerous hamlets where commodities or consumable goods such as food and 
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clothing, also lodging and sweet-scents, different specimens of flowers, 
períumes of all grades, mild or strong are readily available. The whole 
region has many rich people of the commercial world. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


47. Punniddhiya sabbayasaggapattã 
janã ca tasmiỉì sukhită samiddhã 
pahũtabbogã vividhã vasanti 
samayo Mahãvĩra angĩrasănam 

Venerable Lord and Great Beneíactor, all along the woody tract, at many 
villages there are virtuous people (enjoying the íruits of their past 
meritorious deeds) at the height of wealth and high reputation, and leading a 
life of ease and comíort. With ample wealth and numerous accessories for 
use, they live a luxurious life in diverse ways. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


48. Nabe ca abbliã suvisuddhavannã 
disã ca cando suvirãjitova 
rattinca vãto mudusĩtalo ca 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, the clouds in the sky are clean and 
clear, the moon shines with all its brightness keeping the environs 
illuminated, at night, mild breeze, cool and gentle, blows soítly in contrast 
with the biting wind of winter. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

49. Canduggame sabba janã pahathã 
sakangane cittarakata vadantã 
piyehi saddhim abhimodayanti 
samayo Mahãvĩra aúgĩrasãnarh. 

Venerable Lord and Great Beneíactor, when the moon rises, the happy, 
merry people on mother earth sit on the rioors of the verandas of their 
houses; and enter into conversation. Together with their loved ones, they are 
full of joy. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

50. Candassa rarhsĩhi nabharh viroci 
mahĩ ca samsuddhamanunnavannã 
disã ca sabbãparisuddharupã 
samayo Maliãvĩra aủgĩrasãnarh 

Venerable Lord and Great Beneíactor, the silvery rays of the moon keep the 
sky becomingly bright. The earth also appears delightíully clean, and the 
environs in all directions is cool and clean. 

Venerable Lord of Mighty Diligence, Mahãvĩra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 
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57. Dure ca disvã varacandararhsirh 
pupphirhsu puphãni mahũalasmim 
samanto gandhagunatthikãnam 
samayo Mahãvĩra aủgĩrasãnarh 

Venerable Lord and Great Beneíactor, for the beneíit of those lovers of 
sweet scents, various species of flowers all over the earth are in blossom 
through contact with the beams of the moon shining at great distance in the 
sky. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

52. Candassa ramsihi vilimpitãva 
mahĩ samantã kusumenlankată 
viroci sabbangasnmãlinĩva 
samayo Mahãvĩra aúgĩrasãnarh. 

Venerable Lord and Great beneíactor, the entire surface of the earth looks 
splendid as though it has been besmeared with the cool, clear, silvery beams 
of the moon, and beautiíied and adorned with various night-blooming 
flowers. It resembles a fair maid proíusely and becomingly decked with 
flowers. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


53. Kucanti hatthĩpi madena mattã 
vicitapincha ca aijã samantã 
karonti nãdarh pavane suramme 
samayo Mahãvĩra angĩrasãnarh 

Venerable Lord and Great Beneíactor, all along the route from Rãjagaha to 
Kapilavatthu, elephants in must trumpet with their voices resembling that of 
the sweet sounds of cranes. Multiíarious birds with strange wonderful 
plumage sing svveetly and merrily from all directions. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


54. Pathancha sabbarh patipajjanakkhamarh 
iddham ca ratharh sadhanam sabhogaríì 
sabbathutam sabbasukhappadãnam 
samayo Mahãvĩra angĩrasãnam 

Venerable Lord and Great Beneíactor, winter has gone and the summer has 
just set in; it is the most opportune time to go on a journey. The countryside 
is rích and prosperous and replete with the seven characteristics, is worthy of 
praise and capable of giving comíort to mind and body. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit to Kapilavatthu, the country of your birth. 

55. Vananca sabbarh suvicittarũparh 
sumãpitam nandãnakãnãnanva 
yatĩna pĩtim satatarh jeneti 
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samayo Mahãvĩra arigĩrasãnarít 

Venerable Lord and Great Beneíactor, the stretch of road ahead is 
wonderfully beautiíul, resembling the enchanted garden of Nandavana which 
is created by the virtue of devas. To monks travelling through the woodland 
it is ever a source of innocent delight in the beauty of wood and íorest, in 
contrast to those associated with the five objects of sensual pleasures. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


56. Aỉankatarh devapurarhva rammarh 
Kapilavatthum iti namameyyam 
kulanagaram idha sassirikam 
samayo Mahãvĩra aúgĩrasănarh 

Venerable Lord and Great Beneíactor, the residential Capital of your royal 
parents, relatives and their descents, Kapilavatthu, so named for being 
established on the site of the monastery of Kapila, who is a holy hermit, is as 
delightful as Tãvatimsa, the beautiíul abode of celestials. 

Venerable Lord of Mighty diligence, Mahãvĩra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


5 7. Manunnaattavicittarũpam 

suphullapankeruhasandamanditam 
vicittaparikhãhi purarh surammam 
samayo Maliãvĩra angĩrasãnaih 

Venerable Lord and Great Beneíactor, the City of Kapilavatthu is majestic 
with turrets, bastions and tired-rooíed structures. Fields of lovely lilies in full 
bloom adorn it and wonderful moats make it extremely delightíul. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

58. Vicittapãkãranca torananca 
subaủganarh devanivãsabũtam 
manunnavĩthi suralokasannitarh 
samayo Mahãvĩra angĩrasãnam 

Venerable Lord and Great Beneíactor, the royal Capital City of Kapilavatthu 
has a magniíicent wall around it, a strong reiníorced gateway, with the 
suríace of the ground as even as the face of a drum. The Seat of the 
descendents of the ruling monarchs, with a delightíul and clean and broad 
road-way, it is like the City of Tãvatimsa, the abode of the celestials. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


59. Alankata sãkiyara japuttã 
vircỳamănă varabhũsanehi 
surindaỉoke iva devaputtã 
samayo Mahãvĩra aúgĩrasãnarh 

Venerable Lord and Great Beneíactor, the princes, scion of the unbroken 
dynasty of monarchs of Kapilavatthu, being bedecked with best radiant 
costumes, are as graceíul as their counterparts of the Kingdom of Tãvatimsa 
where Sakka rules supreme. 
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Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


60. Suddhodano munivararh abhidassanãya 
amaccaputte dasadlĩã apesayi 
balenarh saddhim mahãtă muninda 
samayo Mahãvĩra angĩrasãnarh. 

Venerable Lord and Great Beneíactor, Most Exalted Chieí of the Munis. 
Your íather, King Suddhodãna, being desirous of seeing and paying homage 
to you, his son, the most Exalted of noble Munis, in consideration of lengthy 
separation and in view of his ripe old age, had sent ten groups of ministers 
for ten times, each group accompanied by one thousand attendants charged 
with the responsibility of inviting you to the Royal City. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


61. Nevãgatarh passati neva vacam 
sokãbhibhũtcim naravĩrasettham 
tosetumicchãmi narãdhipattarh 
samayo Mahãvĩra aúgĩrasãnarh. 

Most Exalted Chieí of the Munis, (In spite of his eííorts) your old íather, 
King Suddhodãna, has pathetically not yet seen you come nor has he even 
heard the news whether you will or will not make the visit. 

The supreme valorous monarch, your íather, is depressed by anxiety and 
sorrow. My ardent prayer is that the desire of the gracious King be joyously 
íulíilled by the Vision of your face. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 

62. Tamdassanenabbhutapĩtirãsi 
udikkhamãnam dvipadãnamindam 
tosehi tam muninda gunasetliam 
samayo Mahãvĩra aúgĩrasãnarh. 

Most Exalted Chieí of the Munis, it is certain that your old gracious íather, 
King Suddhodãna, will be extraordinarily moved with joy by your presence 
beíore him. Let the ardent wish of the gracious ruler, King Suddhodãna, the 
praiseworthy beneíactor providing sustenance to all human beings, who have 
been avvaiting your Corning be joyously íulíilled by the Vision of your face. 

Venerable Lord of Mighty Diligence, Mahãvữa, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


63. Asãya kassate khettarh 
bijarh ãsãya vappati 
ãsãya vãnịịa yanti 
samuddarh dhanahãrakã 
yãya ãsãya titthami 
sã me ãsã samijjhatu. 

Most Exalted Chieí of the Munis, a íarmer ploughs the íield many times with 
the expectation of securing crops and grains. Having furrowed the íield 
repeatedly, he proceeds to sow the seeds with great effort, with the 
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expectation of procuring a good harvest. People of commercial world, 
carrying their goods in big ships across the ocean rife with dangerous fish, 
tortoise, huge crabs, at the risk of their lives and with the expectation of 
securing wealth. So also, I, Kaludayi, your birth-mate, have arrived at your 
feet (in the VeỊuvana monastery) with the good wish and expectation that you 
will visit the royal City and grant your gracious permission to the Royal 
íamily to pay homage to you. May my good and sincere wish be íulíilled 
without delay. 

Venerable lord of Mighty Diligence, Mahãvĩra, with lustrous body, the time 
is opportune to (pay a) visit Kapilavatthu, the country of your birth. 


64. Nãtisĩtcim natiuhnarh 
nãtidubbhikkhachătakarh 
saddalã haritã bhũmi 
esa kalo Mahãmuni. 

Most Exalted chieí of the Munis, at this transitional period from winter to 
summer, the weather is neither very cold nor very hot. At this time of 
harvesting and fair weather, food is abundant and there is no problem of 
hunger and privation. The whole earth is emerald-tinted and verdant with 
tender Bermuda grass and this special period of the late winter-early summer 
is the most opportune time to travel to Kapilavatthu, the country of your 
birth. 

This is how the Venerable Kaludayi addressed the Buddha with sixty beautiíully 
composed stanzas of praise, persuading Him to visit the Royal City of Kapilavatthu. 

(N.B. Herein it should be noted especially that, although the actual total number of 
stanzas is sixty-four, commentaries and Sub-commentaries count them as sixty; 
thus there is a slight diííerence of four stanzas as in the case of Atthasalini Mula 
Tika where kiìesas are counted in like manner, allowing such negligible numbers to 
go unheeded on the strength of canonical saying “ appakam hi unam adhikam va 
gananupagam na hoti — such small shortage or excess should be neglected.”) 

On such a presentation being made by the Venerable Kaludayi, the Buddha 
responded: “Son Kaludayi, why do you urge Me to visit Kapilavatthu by presenting 
such words of praise and in such a sweet tone?” The Venerable Kaludayi 
answered: “Most Exalted One, your old íather, King Suddhodãna, wishes so much 
to pay homage to you and the Sangha. I pray that you may do honour to the royal 
relatives by your visit.” Then the Buddha granted His request in these words: 
“Your request is granted, son, Kaludayi. You may give intimation to the Sangha of 
my forth Corning visit to Kapilavatthu to do honour to the royal relatives, and they 
will pcríorm usual, íormal rites as demanded by this occasion.” “Very well, my 
Lord,” replied the Venerable Kaludayi and duly iníormed the 2000 bhikkhus as he 
was bid. 

This is the end of the chapter on Venerable Kaludayĩs presentation to the Buddha of sixty 
verses of invitation to the royal City of Kapilavatthu. 
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cliapter 17 

BUDDHA’S JOURNEY TO KAPILAVATTHU 


T he Buddha left VeỊuvana monastery in Rãjagaha for Kapilavatthu accompanied by 
twenty thousand arahats, which made up of ten thousand arahats who came from the 
good íamilies of Anga and Magadha and ten thousand arahats who came from the good 
íamilies of Kapilavatthu. (On the waning moon of Phagguna (Tabaung) 103 Great Era), 
travelling at the rate of one yojana per day and hoping to cover the distance of sixty 
yojanas to Kapilavatthu within two months. Such a mode of travel, which is not too fast, is 
termed ‘aturita’. 


King Suddhodana provided Food to The Buddha 

As the Buddha left for the royal City of Kapilavatthu adopting the aturita mode of 
travelling, the Venerable Kaludayi thought to himselí: “1 might go ahead to inform King 
Suddhodãna of the Buddha’s departure for Kapilavatthu,” and using his supernormal power 
(iddhividhã-abhinna), he instantaneously appeared in the royal palace. King Suddhodãna 
was moved with joy when he saw the Venerable Kaludayi and greeted him with words of 
warm welcome. “Welcome, beloved Kaludayi, take your Seat on the royal throne,” (a Seat 
beíitting noble personalities) and he oííered the Venerable Kaludayi a bowl of specially 
delicious food prepared for himselí, íilling the alms-bowl to capacity. 

When the Venerable Kaludayi showed signs of preparing for departure, King Suddhodãna 
said: “Please take your meal on the throne.” The Venerable replied: “Noble King, I will 
take this food only in the presence of the Buddha.” Then the King inquired: “Beloved 
Kaludayi, where is the Buddha?” The Venerable Kaludayi replied: “The Buddha, 
accompanied by twenty thousand arahats, is on His way to see you.” The King was 
extremely glad to hear this welcome news and said: “I pray thee then, take your meal 
which I have just oíTered in the palace and please do come every day to íetch food for the 
Buddha until His arrival here.” The Venerable Kaludayi gave his assent by keeping silent. 

Having completed íeeding the Venerable at the palace, King Suddhodãna caused his bowl 
to be cleaned with scented power beíore íilling it with delicious soft and hard food and 
handed it to the Venerable, saying: “Please offer it to the Buddha.” The Venerable 
Kaludayi sent up the bowl into the air ahead of him, and rising up himselí, he made his 
way through the air while the oíTicials and courtiers were looking on . He then made his 
offering of the alms-bowl to the Buddha who partook of the meal brought thus by Kaludayi 
from His royal father. Throughout the whole journey, Venerable Kaludayi went every day 
to the King's palace and brought food, offered by King, for the Buddha. 

Venerable Kaludayi used to announce every day after his meal at the golden palace of 
Kapilavatthu, by saying: “The Buddha has covered this much of the journey today.” With 
this preíace, he told the whole of royal íamily the glorious attributes of the Buddha. He did 
this with the object of sowing the seed of devoted íaith in the hearts of His royal relatives 
even beíore they get the change of seeing Him. 

(It is this reason that that Buddha said, at a subsequent “Etadagga” coníerring 
ceremony, “ etadaggaríi bhikkhave mama sãvakanam bhikkhũnarh 
kidappasãdakãnarii yadidam Kaludãyi. — Bhikkhus, Kaludayi excels others in the 
matter of promoting faith and devotion of the royal relatives towards Me.”) 

This was how the Buddha and twenty thousand arahats arrived at the City of 
Kapilavatthu, safe and sound, in two months' time, on the first vvaxing moon of Vesãkha 
(Kasone) in the year 104 of the Great Era, after covering a distance of sixty yojanas by 
adopting the aturỉta method of travelling one yojana per day. 
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Buddha’s Display of The Twin Mừacle 

All the members of the Sakyan clan headed by King Suddhodãna gathered together to 
consider how they should pay respect to the Buddha, their noble blood relative, on His 
arrival at the City of Kapilavatthu. (The first item on the agenda was) to consider the 
question of accommodation for the Buddha, and they eventually came to the unanimous 
decision that the park of the Sakyan Prince, Nigrodha, is delightíul and the most suitable 
place because it was replete with every convenience, such as shady trees, sources of water, 
proximity to the town, adequate and easy means of communication, and above all, 
seclusion. These were the five necessary provisions which would please Buddhas. As such, 
they reserve the park for the accommodation of the Buddha. When all the preparations had 
been made, they left in the following order, each holding flowers to welcome the Buddha. 

a) Fully dressed boys and girls (sons and daughters of the common town people) took the 
lead in procession. 

b) They were followed by the princes and princesses in their full ceremonial dresses. 

c) The rest of the Sakyan clan came next, holding oííerings of flowers and aromatic 
powder, which they made for the Buddha. The long procession of welcome headed for 
the Nigrodha park. 

On arrival at the Nigrodha Park accompanied by twenty thousand arahats , the Buddha 
seated Himselí on the Dhamma Throne, prepared and kept in readiness for Him. 

Being stern and haughty through pride of birth, the Sakyan íamily members thought to 
themselves: “Prince Siddhattha is very junior to us in respect of age, being our young 
brother, young nephew, young son, grand son”; so they told the young princes: “You, 
young íolks, may pay homage. As for us, we will sít behind you.” On seeing this, the 
Buddha realized the inner íeeling and strong pride of birth of the Sakyans and thus 
considered and decided: “My haughty relatives have grown old in years proíitlessly and 
thus do not make reverence to Me. My conceited relatives are totally ignorant of ‘the real 
nature of a Self-Enlightened Buddha; the might and glory of Buddhas. They do not know 
such is the nature of a Self-Enlightened One, and such is the might and glory of the 
Buddhas.’ Now I will let them know the real might and glory of a Buddha by the 
demonstration of Twin Miracle, which involved simultaneous streaming íorth of water and 
fire from various parts of My body, and, at the same time, I will create a Walk in the sky, 
extending to ten thousand world-systems. On which I shall walk to and fro, pouring down 
the Dhamma rain on those beings who are gathered here according to the varying degrees 
of their inner disposition.” For this decision of the Buddha, all the devas and Brahmãs in 
the ten thousand universes proclaimed instantly: “ Sãdhu! Sãdhu!” in praise of the Exalted 
Buddha. 

hnmediately aíter the thought and decision, the Buddha attained the íourth jhãna which 
had white colour (odãta kasina) as its object of meditation. And arising thereírom, He 
vvilled that “Ten thousand world-systems be illuminated” and the ten thousand world- 
systems became illuminated instantly, much to the delight of devas, humans and the 
Brahmãs. While they were thus exulting, the Buddha went up the sky through supernormal 
power which was derived from the íourth jhãna attainment and demonstrated the Twin 
Miracle of streaming alternately water and fire from twelve different parts of the body:- 

(1) upward and downward; (2) íront and back of the body; (3) left and right eyes; (4) 
ears; (5) nose; (6) shoulders; (7) hands; (8) sides of the body; (9) legs; (10) íingers and toes 
and spaces in between them; (11) every hair of the body; (12) pores of every hair of His 
body. 

The Twin Miracle of fire-water, in pairs, springing from those parts or limbs of the body 
and producing alternately diííerent patterns, was a matter for endless praise and admiration 
and it looked as if showers of particles from the soles of the Buddha were scattered on the 
heads of the Sakyan royalty — a strange and wonderful spectacle witnessed by devas, 
humans and Brahmãs. 
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Thứd Obeisance by King Suddhodãna 

When King Suddhodãna saw this strange and awesome spectacle of the Twin Miracle, he 
bowed solemnly and addressed the Buddha: “Glorious, Exalted son, on the day of your 
birth, as I tried to raise the clasped hands towards Kaladevila hermit so as to show him 
respect, I saw your pair of feet being raised up and placed firmly on the head of the hermit. 
That was the occasion when I made obeisance to you for the first time. And on the day of 
períorming the Ploughing Ceremony, we kept you in an excellent spot under the cool shade 
of a Eugenia tree (although the shades of other tree shiíted with time) which kept on 
protecting you without changing position with the passage of time. That, was when I paid 
homage at your feet for the second time. Now that I have witnessed the never-beíore seen 
extraordinarily strange spectacles of the Twin Miracle, I bow at your feet in homage for 
the third time.” 

When the royal íather, King Suddhodãna, made obeisance to the Buddha, all the members 
of the royal íamily without exception, could not help but pay homage to Him too. 

Creation of The Jeweled Walk and Teaching The Dhamma 

Aíter subduing the pride of the royal relatives with the demonstration of the Twin 
Miracle in the sky and after duly considering the workings of their mind, the Buddha 
desired to teach them the Dhamma according to their mental dispositions, while He walked 
to and fro, on the created Jewelled Walk, which was íinished with all kinds of gems, and 
extending from east to west, even beyond the ten thousand universes. 

The following is a brieí description of the magnitude of the Walk. With this Universe as 
the centre, ten thousand Meru mountains belonging to the ten thousand universes íormed 
the mainstay of the entire structure of the Walk and the whole file of posts was made to 
shine golden yellow like golden posts. Above this was created the clean and broad suríace 
of the Jewelled Walk. The eastern perimeter of the walk rested on the eastern edge of the 
eastern most universe, and in the same way the western perimeter rested on the edge of the 
western most universe. 

The bordering suríaces on either side of the Walk were golden in colour. The middle 
portion of the entire walk was filled with earth of rubies, and the raíters, beams, purloins 
were íinished with various kinds of shining gems. The rooíing was of gold and the 
balusters lining the Walk were of gold. Ruby and pearl grains were spread like sand on the 
entire suríace of the structure. The walk resembled a rising sun lighting up all the ten 
directions. 

The Buddha, with peerless grace and glory which was the characteristic of Self- 
Enlightened Buddhas, paced slowly up and down the walk. The devas and Brahmãs from 
ten thousand Universes gathered together bringing Mandãrava flowers, Paduma lilies and 
flowers of Indian coral tree (Erythirina Indica) and scattering them on the Walk made their 
offerings and homage. 

(N.B. As regards the Erythirina Indica tree, it should be mentioned here that, while 
the thirty-three lads of virtue headed by the youthíul Mãgha were períorming 
meritorious deeds in the human world, they planted such a tree so that people 
might take shelter with ease and comíort. As a result of that good deed, an 
Erythrina Indica tree appeared in Tãvatimsa Deva realm (where they were reborn). 

The sweet íragrance of its seasonal flowers permeated the whole of ten thousand 
yojana extent of that celestial world.) 

As the Buddha walked to and fro on the Jewelled Walk, some celestial beings paid 
homage from their abodes, while others, out of joy, gathered at various places. All those in 
the world of devas, humans and Brahmãs, together with nãgas, garuỊas, and Kinnarãs 
joyously worshipped the Buddha who was vvalking to and fro on the Jewelled Walk, 
looking like a moon at full waxing. (With the exception of Assaíĩíĩasa Brahmãs and 
Formless Brahmas) all the Brahmãs in the fifteen Rupãvacara Brahmã-worlds, in their 
immaculately white garments, paid their homage with clasped hands uttering such words of 
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praise as: “Victor of the five Maras, Promoter of wellbeing of all beings, Protector of 
interests of all beings, One who has compassion for all beings.” Flowers of brown, yellow, 
red, white, and dark-green colour, mixed with powdered sandal wood, were thrown into the 
air in volumes, in worship. Like pennants flown in the sky, they also briskly waved their 
Brãhmana scarves as an act of worship. 

(NB. There are twenty stanzas uttered by the Brahmãs in praise of the Buddha in 
the Pãli Canon. For particulars, readers may reíer to Buddhavamsa Pãli Text.) 

The Arrival of Venerable Sãriputta and His Five Hundred Arahats 

Aíter the demonstration of the Twin Miracle and the creation of the Jewelled Walk, while 
the Buddha was being paid homage by devas and Brahmãs as He walked to and fro on the 
Walk, Venerable Sãriputta and his five hundred disciples were residing on the slopes of 
Mount Gijjha-kũta in Rãjagaha. Venerable Sãriputta, saw, through his supernatural powers, 
(dibbacakkhu abhinnã) the Buddha taking His walk on the Jewelled Walk in the sky above 
the City of Kapilavatthu. He thought of approaching the Buddha immediately and 
supplicating Him to reveal in full the life story of a Bodhisatta (His many existences and 
stages of development beíore His last birth and Enlightenment). He immediately assembled 
around him the five hundred co-resident arahats and said: 

“Venerable Sirs, the Exalted Buddha is períorming the Twin Miracle together with 
the demonstration of supernatural power of unveiling the world (ìokavivamna- 
abhỉnnã) which are to be admired and revered by the whole world. We will go to 
see the demonstrations of these miraculous powers and as well as to pay homage to 
Him. Come, Venerable Sirs, we will all go to the Buddha and request Him to 
recount the course of practices for Enlightenment undertaken in the past as a 
Bodhisatta so as to dispel any doubt we may have regarding this matter.” 

(N.B. With regard to the words of the Venerable Sãriputta, “so as to dispel any 
doubt — kankharh vinodayissãma,” it might be asked: “Why should the Venerable 
Sãriputta say so, as it is a fact that arahats who have rid themselves of all ãsavas 
are free from doubts?” The answer is: Sixteen forms of doubt (vicikicchã) are 
completely eradicated at the stage of the Stream-Winner (sotãpatti-magga). 
Thereíore arahats no longer entertain any doubt (about the Buddha, Dhamma and 
Sangha or about their own past, present or íuture lives.) The doubt ( kankhấ ), 
mentioned here by the Venerable Sãriputta, does not reíer to the mental 
concomitant ( vicikicchã ). He meant here the lack of knowledge in full about the 
previous existences of Bodhisattas who had become Enlightened Buddhas during 
the past four asankhyeyyas and a hundred thousand aeons, details concerning the 
world-cycle in which they made their appearances, their names, clans, íamilies, the 
order of their appearances, and duration of their Dispensations, etc. To State 
íurther, Venerable Sãriputta wanted to request the Buddha for an account of the 
whole lineage, clan, íamily, tradition, etc., ( Buddhavaríĩsa ) which could be given 
only by a Buddha; it is the province of a Buddha only, not of a Paccekabuddha nor 
of a disciple. Not being within his province, Sãriputta said: “Let us dispel the doubt 
by approaching the Buddha with this request.” (As explained in Buddhavamsa 
Commentary.) 

On being urged thus by the Venerable Sãriputta, the five hundred co-resident arahats 
quickly gathered round him, carrying robes and aims bovvls in readiness. 

Then the Venerable Sãriputta, accompanied by the five hundred arahats, travelled 
through the air by means of their supernormal psychic powers (iddhivỉdhã-abhinna) and, 
upon arrival, paid homage to the Buddha who was still pacing up and down the Jewelled 
Walk. The five hundred arahats also paid homage in silence without coughing or sneezing 
but with deep veneration. Along with the Venerable Sãriputta were the Venerables Mahã 
Moggallãna, Mahã Kassapa, etc. who also remained in the sky making obeisance to the 
Buddha. 
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Buddha’s Exposition of His Own Attributes 

As the Buddha was aware of the intense enthusiasm and devotional faith springing in the 
five hundred arahats headed by the Venerable Sãriputta, He proceeded to expound His own 
attributes and attainments, beginning with the verse: 

Cattaro te asancheyyã 
Koti yesam na nặyati... 

Dear son, Sãriputta, there are four ‘Immensities’ which are innumerable, 
incalculable; their beginning and the end are unknowable, uníathomable. 

They are (1) beings in general (2) wide open spaces (3) universes (4) 
sabbannutã-nãna of Fully-Enlightened Buddhas. 

(At this time, the minds of devas and humans were full of wonder of the Buddha's 
miraculous creation. As if He were urging the devas and humans, “there are still 
things that excel the wonderful miracles I have just created. Listen also to the 
revelation of those exceedingly wonderful miracles", the Buddha went on to 
elaborate.) 

“Sãriputta, besides the íoregoing miraculous creations, there are many exceedingly 
wonderful things which have never occurred beíore, and which, when revealed, 
will su re ly cause your hairs to stand on end. (To recount them brieíly:) 

“Aíter my death as King Vesantara, (having íulíilled Períections ( pãramt ), 
sacriíices ( cãga ) and virtues through practice ( cariya ), while I was waiting for the 
time of attainment of Buddhahood) as a celestial being named Santusita, enjoying 
the divine bliss in the Tãvatimsa realm of devas for fifty-seven crores and six 
million years reckoned in terms of human life, devas and Brahmãs from ten 
thousand world-systems gathered in my presence and made the supplication: 

“O! Bodhisatta Deva, íreed from all suííering, you have already íulíilled ten 
pãramĩs extended into thirty categories 1 2 3 , three kinds of cariya 2 and ten kinds of 
cãga i , not with the desire to gain the bliss of a ‘Wheel-turning’ Monarch, or of 
Sakka, the ruler of devas, or of mãras or of Brahmãs; you had íulíilled these 
Períections aspiring only aíter Buddhahood in order to liberate the multitude of 
sentient beings. O! Bodhisatta Deva, íreed from all suííering, the propitious time 
you have longed for to attain Buddhahood has come! 

“O! Energetic Bodhisatta Deva, the time is now ripe for you to become an 
Omniscient Buddha. May you take conception in the womb of the royal mother 
Maya. Rescuing all beings, including devas, from the current of sarhsãra. May you 
realize the Deathless Nibbãna.” Thus they made their supplication. 

“I did not, however readily give my consent to their supplication. I íirst made five 
great investigations as following: 

(1) appropriate time for the appearance of a Buddha, (2) appropriate island 
continent for the appearance of a Buddha, (3) appropriate country for the 
appearance of a Buddha, (4) clan or íamily into which the Bodhisatta would be 
reborn, and (5) the span of life of the Bodhisatta's mother. I gave my consent only 
aíter making these five great investigations: ‘My íriends, devas and Brahmãs, the 
time is indeed ripe for me to become a Buddha (as you have said).’ Having lived 
the full life-term in the Tusitã Deva realrn, I entered the womb of my royal mother, 
Mahã Maya, a descent of the unbroken line of the Sakyan rulers. 

“As I took conception in the womb of my mother with mindíulness and 
comprehension, ten thousand universes trembled and quaked. 


1. Pãramĩ -Reíer to Chapter II, RARE APPEARANCE OF A BUDDHA. 

2. Cariya - Reíer to Chapter II, RARE APPEARANCE OF A BUDDHA. 

3. Cớga — Reíer to Chapter n, RARE APPEARANCE OF A BUDDHA. 
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“Without íorsaking mindíulness and comprehension, I came out of my mother's 
womb, standing erect, with arms and legs stretched straight, like a preaching 
bhikkhu descending from the Dhamma throne or a man Corning down the stairvvay 
at the entrance of a stupa, without any trace of unwholesome íilth besmearing my 
body, (on Friday, the full moon of Vesakha, in the year 68, Great Era.) At that time 
also, ten thousand Universes trembled and quaked (as if to cheer the occasion) 

“My son, Sãriputta, there is none to equal Me as a Bodhisatta, in the manner of 
taking conception and of Corning out from the mother's womb. (At the moment of 
descending into the mother's womb, during ten months in the mother's womb, and 
at the moment of birth, on all the three occasions, he remained mindíul with full 
comprehension; hence such an utterance.) (Again arahatta-magga-năna of certain 
disciples results in arahatta-phala-nãna only; that of some disciples gives rise to 
three vijjãs only and that of some others produces six íorms of abhinnã; whereas 
some disciples achieve patỉsambhida-nãna through arahatta-magga, others gain 
only sãvaka-pũrumĩ-nũna ; and Paccekabuddhas attain only Pacceka-bodhi-nãna for 
their achievement of arahatta-magga-nãna. The amhatta-magga-nãna of all 
Buddhas, however, brings the advantage of being instantaneously accomplished in 
all the attributes of Fully-Enlightened Ones.) Thereíore, in the matter of attainment 
of arahatta-magga-năna, there is none my equal. As regards desanã-nãtĩa also, I 
am supreme.” Thus the Buddha gave an exhaustive exposition of His own 
attributes. 

At that time, there occurred a violent earth-quake which was similar to that as at the 
moment of taking conception. The ten thousand world-systems trembled and quaked in the 
following six modes: (1) the earth suríace rose in the east and sank in the west, (2) it rose 
in the west and sank in the east, (3) it rose in the north and sank in the South, (4) it rose in 
the South and sank in the north, (5) it rose in the centre and sank along the circumíerence, 
and (6) it rose along the circumíerence and sank in the centre. A great expanse of light, 
beyond the power of devas and Brahmãs, was shining with unsurpassed brilliance. 

Devas and Brahmãs, witnessing the awesome phenomena and also Corning to know from 
the Buddha’s Teaching that these phenomena only occurred on such occasions as the taking 
conception of the Bodhisatta, recited a stanza in praise thereoí: 

Ảho acchariyarh loke 
Buddhãnam gunamahãntatã 
dasasahassi lokadhãtu 
chappakãrarh pakampatlm 
obhãtso ca Mahããsi 
accheram lomahãrhsanarh 

O! íriend, devas and Brahmãs, Glories and attributes of Buddhas have caused 
earth tremors to rock ten thousand universes and the suríace of the earth 
rises and fall in alternating directions: east-west, north-south and centre and 
at the edges. A broad ray of light surpassing the power of the devas and 
Brahmãs has also illuminated these worlds. The wonder of this awesome 
phenomena has made us snap our íingers in awe and praise and our hairs to 
stand on end. Oh, the greatness of the many attributes of the Buddha indeed 
warrants us snapping our íingers in wonder and admiration. 

At that time, the Buddha was displaying the Twin Miracle and walking to and fro on the 
Jewelled Walk by means of His psychic power. And while He was thus pacing to and fro 
on the Walk, He was expounding the Dhamma like a mighty lion king roaring, seated on a 
slab of red orpiment, like a thundering sky, like a man svvimming across the river of the 
sky. With a voice of eight íeatures, in various ways and minute details, He taught the 
sermon of the Four Noble Truths leading to the salient characteristics of impermanence, 
unsatisíactoriness and insubstantiality. 

Although the Jewelled Walk covered the whole length of the ten thousand vvorlds, the 
Buddha walked to one end of it quickly and then turned back from it as if He was making 
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the walk on a path measuring only four cubits. He actually walked on the Jewelled Walk 
from end to end, not turning round without reaching the end. 

[Here it might be asked: Did the Buddha, through His power, cause the shortening 
of such an immensely long Walk or did He create His own body to a size 
corresponding to that of the Walk? (That is, is that the work of supernormal 
psychic power ( iddhi-visaya )!) 

Here is the ansvver: No, it is not a creation by means of supernormal psychic power 
(iddhi-visaya). The power possessed by the Omniscient One, Buddhavisaya, is 
inconceivable, beyond human imagination. It being so, the Buddha could walk to 
and fro on the Jewelled Walk as He would do on a walk measuring four cubits. 

It was due to this inconceivable power of the Buddhas that the whole spectacle 
could be witnessed right from Akanittha Brahmãs realm to the Avĩci plane of 
miseries without obstruction whatsoever. All the world-systems involved became 
as a vast open plain, adjoining one another uninterrupted, so that humans could see 
devas and Brahmãs and vice versa. They all could see the Buddha walking to and 
fro on the long walk as they would see Him vvalking on a simple ordinary walk. 

The Buddha preached as He walked, and having complete mastery over the mind, 
(cittỉssariya), He was absorbed in phaỉa-samãpatti during the iníinitesimal íraction 
of time intervals while the audience was saying: ‘Sãdhu, Sãdhu’.] 

Venerable Sãriputta’s Request for The Expounding of Buddhavamsa 

The Venerable Sãriputta, after paying homage to his heart's content to the Buddha who 
was walking to and fro with peerless grace, preaching the serrnon of the Four Noble Truths 
to gathering of devas, humans and Brahmãs from ten thousand universes, thought to 
himselí: “Such a United gathering of devas, humans and Brahmãs from the ten thousand 
world-systems is an unprecedented one; it should be an occasion for a great Dhamma 
Exposition. A discourse on the Buddhavamsa especially would be greatly beneíicial, 
promoting faith and devotion towards the Buddha. It would be well if I should request the 
Buddha for an exposition of His life story and the Períections He had fulfilled from the 
time of receiving the deíinite prophecy of becoming a Buddha.” He then approached the 
Buddha after slipping one end of his robe over the left shoulder and with his hands raised, 
made this request in three stanzas beginning with “ Kediso te mahãvira, etc.,” (reproduced 
below in both Pãli and vernacular) to expound a full discourse on the Buddhavamsa 
together with an account of the practices, which had cultivated in the past. 

Kidiso te Mahãvĩra 
abhinihãro naruttama 
kamhi kãte tayã dhĩra 
pattitã Bodhimuttamã. 

Veneration to the Exalted One, who has exercised the Four Great Exertions 
(sammappadhãna), one who is nobler than men, superior to devas and excels 
the Brahmãs, the Crown of the three worlds! In what world-cycle and in 
what aeon, did you aspire for and resolve to attain Períect Self- 
Enlightenment which excels Pacceka-bodhi and Sãvaka-bodhn 

Dãnam Sĩlanca nekkhamam 
paniĩã virỉyanca kidisam 
khantĩ saccamadhitthanam 
mettupekkha ca kidisa 

Veneration to the Exalted Omniscient One, Crown of the three worlds. How 
should we understand and regard your Períections, such as Períection of 
Alms-giving, Períection of Morality, Períection of Renunciation, Períection 
of Wisdom, Perfection of Energy? How should we understand and regard 
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your Períections of Forbearance, Truthíulness, Resolution, Loving-Kindness 
and Equanimity? 


Dãsa Paramĩ tay ã dhĩra 
lãdisĩ lokanãyaka 
katharh upaparamĩpunnă 
parmatthaparamĩ katharh 

Veneration to the Exalted Omniscient One, Lord of the three worlds. May 
you enlighten us as to how you had fulfilled these Períections, how you had 
acquired higher and higher stages of these Períections and attained full 
maturity thereoí? Likewise, with the ten higher Períections (upa-pãramí) and 
the ten highest Períections ( paramattha-pãramĩ ) in what way, in what manner 
had you cultivated them to acquire their maturity at the higher level of 
development? 

N.B. (With regard to Períection of Alms-giving ( dăna-pãramí ), gift of external 
properties is ordinary dãna-păramĩ, gift of one's own limbs, big and small is dãna- 
upa-pãramĩ, gift of life is dãna-paramattha-pãramĩ. The same principle of 
classiíication applies to nine other Períections. Thus, observance of morality at the 
sacriíice of external properties is ordinary sĩỉa-pãramĩ, observance of morality 
regardless of loss of one's limbs is sĩla-upa-pãramĩ and observance of morality 
regardless of losing one's own life is sĩla-paramattha-pãramĩ. This is how they 
should be differentiated and noted.) 

For innumerable existences, the Bodhisatta had íulíilled dãna and other pãramĩs, of 

which the following are of special interest: 

(1) When He was born as a wise hare, he mistook Sakka, who was in the guise of a 
brahmin, as a genuine brahmin going round collecting alms. So he caused a blazing 
bon l i re to be made and oííered himselí by jumping into it. Such dãna is Dãna- 
paramattha-pãramĩ. (As told in 7-Sasa Pandita Jãtaka, 2-Pucimanda Vagga of Catukka 
Nipata.) 

(2) When He was born as Naga-king Sankhapala, he endured the agony of wounds, which 
were caused by a ruthless attack by sixteen hunters with spears at eight places on his 
body, after being impaled on a stake. Without showing resentment, he offered his life 
and maintained the observance of his precepts. Such a sĩla comes under the category of 
Sĩla-paramattha-pãramĩ. (As told in Sankhapala Jãtaka of Catalisa Nipata.) 

(3) When He was King Cula Sutasoma, he abdicated the throne of the country of 
Sudassana (ancient Bãrãnasĩ) without fear of danger to his life and without attachment 
to the luxury of kingship and abnegated himseir. Such an act of renunciation is called 
Nekkhama-paramattha-pãramĩ. (Culasoma Jãtaka, Cattalisa Nipata.) 

(4) When He was born as a wise man by the name of Senaka, he saved the life of a 
brahmin by revealing, as if he had seen with his eyes, the presence of a cobra in the 
leather bag which contained the brahmin's food. Such an exhibition of wisdom, which 
had saved the life of the owner of the leather bag, comes under the category of 
Paramattha-pamã-pãramĩ. (Sattubhasthe Jãtaka of Sattaka Nipata.) 

(5) When He was born as a Prince, named Janaka, his undaunted effort to swim across the 
ocean in the face of odds and without despair, while his fellow travellers were 
perishing and meeting with destruction, reHects Prince Janaka's great perseverance. 
Such a remarkable persevering effort belongs to the category of Paramattha-vĩriya- 
pãramĩ (The Mahã Janaka Jãtaka of Mahã Nipata.) 

(6) When He was a hermit, named Khantivãdĩ, King Kalabu of the country of Kasi, cut off 
his hands and feet with a Sharp axe. He was unmoved and bore the suffering as though 
he were a piece of log that lacked sensation and consciousness. He also showed no 
resentment to the King. Such an act of íorbearance comes under the category of 
Paramattha-khantĩ-pãramĩ. (3-Khantivadi Jãtaka, 2-Pucimanda Vagga of Catukka 
Nipata.) 
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(7) When He was King Mahã Sutasoma, he gave his word of honour, “I will certainly 
return tomorrow,” to the cannibal Porisada. He stood by his word, regardless of his 
own life, thereby saving the lives of one hundred and one kings. Such a righteous and 
truthíul vocal deed ( vacisacca ) comes under the category of Sacca-paramattha-pãramĩ. 
(Mahã Sutasoma Jãtaka, Asiti Nipata.) 

(8) When as a Bodhisatta, He was Prince Temi, he pretended to be deaf and mute and 
persisted with this practice at the risk of his life, up to the time of his renunciation. 
Such an act of resolution comes under the category of Sacca-paramattha-adhitthãna- 
pãramĩ. (Mugapakkha (Temiya) Jãtaka, Mahã Nipata.) 

(9) When He was a hermit by the name of Suvannasama, he cultivated loving-kindness 
(mettẩ) at the risk of his life. Such an act of loving-kindness comes under the category 
of Paramattha-mettã-pãramĩ. (Suvannasama Jãtaka Nipata.) 

(10) When He was an ascetic practicing austerities, as described in Lomahãmsa Jãtaka, 10- 
Litta Vagga of Ekakanipata, he did not allow himselí to be swayed either by the 
perverted, corrupted demeanour of young villagers or by the various acts of reverence 
and homage done by the wise, thereby safe-guarding himselí entirely from ill-will and 
greed. Such equanimous attitude of the Bodhisatta exempliíies Upekkhã-paramattha- 
pãramĩ. 

(For full particulars of this category of Paramattha-pãramĩ, reíerence may be made to 
Cariyapitaka Commentary and other relevant Jãtaka Commentaries.) 

On such a supplication being made by the Venerable Sãriputta, the Buddha expounded 
two verses as if He was pouring the Elixir of Deathlessness to keep the minds of all 
sentient beings in peace, urging them: First, to listen with reverent attention to the 
discourse on the Chronicle of Buddhas which will cause joy and gladness to the audience 
of devas and humans, eradicate the pricking sorrow in their disturbed minds and let them 
achieve various attainments, and secondly, to strive earnestly to follow and practice the 
noble Path to Buddhahood vvhich will destroy all íornis of pride, vanity, which will remove 
various kinds of grieí, sorrow, and which will save beings from the cycle of rebirths and 
extinguish all suííering. 

Then, in order to encourage the assembled devas and humans to become enthusiastic to 
aspire aíter Perfect Self-Enlightenment, the Buddha gave a discourse on the Chronicle of 
Buddhas, adorned with nine hundred and fifty one stanzas beginning with: 

Kappe ca satasalmsse 
caturo ca asarnkhiye 
amararh nãma nagaram 
dassaneyyam manoramarh 

The discourse was well received and highly appreciated by the great audience of devas 
and humans. 

By the end of the discourse on the Chronicle of Buddhas, ten million crores of devas, 
humans and Brahmãs became arahats, having eliminated all traces of ãsavas\ and 
innumerable beings became established in the lower stages of the Path. 

(Here it should be noted that there are nine hundred and fifty-one stanzas which 
deal wholly with the Buddhavamsa. In Nidãnakatha, there are eighty-one stanzas 
comprising a mixture of words of the Mahãtheras who participated in the Council 
(Sangĩtikãraka ), words of the Venerable Sãriputta and those of the Buddha; and 
thirty-eight stanzas in Pakinnaka section and Dhatubhặịaniya kathã, being words of 
the Sangĩtikaraka Mahã Theras, thus totalling one thousand and seventy stanzas in 
the whole of Buddhavamsa Pãli Text.) 
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APPENDIX TO CHAPTER 17 


Explanatory Note concerning Gotama Buddhavamsa 

We have so far described the name, clan, íamily, etc., of the twenty-four Buddhas, from 
Buddha Dĩpankarã to Buddha Kassapa in one chapter as mentioned in the Buddhavamsa 
Pãli Text and relevant Commentaries in chronological order. 

For the Gotama Buddhavamsa, which we are dealing with presently, also an attempt has 
been made to compile it as complete as possible on the basis of the Buddhavamsa Pãli Text 
and Commentary, as well as relevant extracts from other Pãli Texts and Commentaries. 

Concerning this Gotama Buddhavamsa, the learned readers may wish to read the 
chronology that deals exclusively with the Buddha Gotama as originally delivered by 
himselí. We will thereíore render those twenty-four stanzas in plain Myanman. 

Buddha Gotama (on the request made by the Venerable Sãriputta), having expounded 
exhaustively the part of the Buddhavamsa concerning the twenty-four Buddhas from 
Dĩpankarã to Kassapa, pouring íorth the discourse like the sky river overflowing, 
proceeded to expound the íacts concerning Himselí, from the Jewelled Walk in the sky, in 
twenty-four stanzas as follows: 

The Fừst Great Occasion of The Dhamma Teaching 

1) Ahametarahi Sambuddho 
Gotamo Sakyavaddhano 
padãnarh padahitvãna 
patto Sambodhimuttamam 

Dear son, Sãriputta, I, a descendent of the Gotama lineage which has made 
the Sakya royalty thrive, aíter six years of energetic effort at meditation 
(padhana ) attained the Exalted State of Omniscience. 

2) Brahmunã yãcito santo 
Dhammacakkarh pavattayỉm 
attharasannarh kotĩnarh 
paịthamãbhisamayo ahu. 

Dear son, Sãriputta, at the request of Sahampati Brahmã in the eighth week 
aíter My Enlightenment, I had delivered the Sermon of Dhammacakka in the 
Deer park, at Isipathana, Bãrãnasĩ. On that occasion, (for the first time) 
eighteen crores of Brahmãs headed by Kondanna Thera realised the Four 
Noble Truths and achieved liberation. 

The Second Great Occasion of The Dhamma Teaching 

3) Tcitho paranca desente 
naradevasamãgame 
gananăya na vattabbo 
dutiyăbisamayo ahu. 

Dear son, Sãriputta, subsequent to my teaching of the Dhammackka, when I 
deliver the discourse of Mangala Sutta, at the assembly of devas and humans 
who were debating the question on ‘What constitute Blessing’ (Mangaìa), it 
will be the second occasion of innumerable devas, humans and Brahmãs 
Corning to realize the Four Noble Truths and achieving liberation. 

(This second great occasion of Dhamma teaching will take place subsequent to the 
discourse on the Buddhavamsa. This also applies to the stanzas that follow.) 

The Thữd Great Occasion of The Dhamma Teaching 
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4) Idhevãham etarahi 
ovadirh mama atrajarh 
gananãya na vattabbo 
tatiyãbhisamayo ahu. 

Thirteen years after my attainment of Buddhahood, 1 will exhort my son, 
young Bhikkhu Rãhula, by delivering the discourse of Cula Rahulovada in 
the Andhavana Grove of Savatthi. (At that time also,) innumerable devas, 
humans, and Brahmãs will come to realize the Four Noble Truths and 
achieve liberation. 

The Fừst Occasion of The Disciples’ Meeting (Sãvaka Saxuiipãta) 

5) Ekosi Sannipăto me 
savakãnarh mahesinarh 
adậhatelasasatãnarh 
bhikkũnãsi samãgamo 

Dear son, Sãriputta, a congregation of disciples had been held (on the last 
full moon day of Mãgha) for the first time; it was an assemblage of one 
thousand two hundred and fifty bhikkhu-arahats who had done away with the 
ãsavas. 

(This reíers to the Buddha’s preaching of Ovãda Pătimokkha, instructions on the 
obligation of a bhikkhu at the congregation of disciples, characterised by four 
íeatures 4 . It was the day on which the Venerable Sãriputta gained arahatship.) 

Services rendered by The Buddha 

6) Virocamăno vimalo 
bhikkhasanghassa majjhago 
dadãmi pattitam sabbariĩ 
manĩva sabbakãmado 

Dear son, Sãriputta, I also, like the previous Buddhas, being replete with 
iníinite grace characteristic of the Buddhas, and free from the taints of 
kilesa, stand becomingly in the midst of the Sangha and, like the cintamani 
ruby capable of fulfilling every wish, have been fulfilling the wishes of 
devas, humans and Brahmãs for special mundane and supramundane 
happiness. 


7) Phalamãkaúkhamãnãnam 
bhavacchanda jahesinam 
catusaccam pakãsemi 
anukampaya pãninam 

Dear son, Sãriputta, for the beneíit of devas, humans and Brahmãs who wish 
to attain the four Fruition stages of the Path and do away with attachment to 
sensuous existence, 1 have, out of compassion, expounded the Four Noble 
Truths (to enable them achieve their wish). 

(This is an instance of how Buddha brings about the beneíit of all beings by way of 
expounding the Four Noble Truths.) 

8) Dasavĩsasahassãmarìi 
Dhammãbhisayo ahu 
ekadvinnam abhisamayo 
gananãto asankhiyo 


4. Four íeatures: Read Chapter 16: The single occasion of the Diciples' meeting ( Sannipata ). 
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Dear son, Sãriputta, (As the result of such expositions of the Four Noble 
Truths) rational beings, numbering ten thousand after one session, or twenty 
thousand after another, have become emancipated. In other instances of 
beings gaining ireedom in twos or threes, the number is incalculable. 

9) Vitthãrikarh bãhujannarh 
iddham phĩtarh suphullitarh 
idha mayharh sakyamunino 
Sãsanam suvisodhitam 

Dear son, Sãriputta, I, a descendent of Sakyan royal íamily, have renounced 
the world to become a recluse and have taught the Dhamma. This Teaching 
of Mine, sãsana, shall spread in the three worlds (of devas, humans and 
Brahmãs) and many beings discerning it clearly shall thrive exceedingly, pure 
and radiant. 


10) Ảnãsavã vitarãgã 
santacittã samãhitã 
bhikkhũnekasatã sabbe 
parivãrenti mam sadã. 

Dear son, Sãriputta, I am at all times surrounded by a great number of 
bhikkhus who are free from ãsavas, having given up mga, and who with 
tranquilised mind possess serene concentration like an oil lamp burning 
steadily in the still air. 

11) Idani ye etarahi 
jahanti mãnusarh bhavarh 
appattamãnasã sekhã 

te bhikkhũ vinnugarahitã 

Dear son, Sãriputta, there are certain bhikkhus who, even in My life time, 
have to depart life as mere trainees ( sekkha ) without having attained 
arahatta-phala. They are reproached by the wise. 

12) Ariyaíyasam thomayantã 
sada dhammratã janã 
bujjhissanti satimanto 
samsărasaritam gatã. 

Dear son, Sãriputta, those mindíul people, who extol the virtues of Noble 
Eight-fold Path and take delight in the Dhamma day and night, will be able to 
cross the ocean of samsãra within a limited number of existences and gain 
emancipation through realisation of the Four Noble Truths. 

Place of Birth, etc. 

13) Nagararii Kapiỉavatthu me 
Rajã Suddhodano pitã 
mayham janettikã Mãtã 
Mãyãdevĩti vuccati 

Dear son, Sãriputta, my place of birth is Kapilavatthu, my íather is King 
Suddhodãna and my royal mother is Mãyã Devi. 

14) Ekunatirhsavassãni 
agãrarh ajjhaharh vasim 
rammo surammo subhako 
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tayo pãsãdamuttamã 

Dear son, Sãriputta, I had been a ruler of the Kapilavatthu country for fully 
twenty-nine years, residing in three palaces: Ramma, the winter palace with 
nine-tiered spire; Suramma, the summer palace with five tiers, and Subha, the 
seven-tiered palace for the rainy season. 

15) CattarTsasahassãni 
nãriyo samalankatã 
Bhaddakaíĩcana nãma nări 
Rahuỉo nãma atrajo 

Dear son, Sãriputta, during the period of my reign, there used to be forty 
thousand well ornamented and beautiíied íemale attendants; my Chieí Queen 
was Bhadda Kancana and my son was called Rãhula. 

16) Nimitte caturo disvã 
assayãnena nikkhamirh 
chabbassam padhãcararh 
acarim dukkararh aharh 

Dear son, Sãriputta, having seen the four great ornens (of an old man, a sick 
man, a dead man and a recluse). I had gone forth riding my horse Kandaka. 
(In the remote) íorest of Uruvelã, I spent six years practising severe 
austerities ( dukkaracariya ), that is beyond the capability of ordinary persons. 

17) Baranasiyam Isipatane 
cakkariì pavattiam mayã 
aham Gotamasambuddho 
saranarh sabbapãninarh 

Dear son, Sãriputta, in Isipatana, Migadaya íorest of Bãrãnasĩ, I had turned 
the wheel of Dhamma (I had delivered the Discourse of Dhammacakka- 
pavattana); indeed I have become the reíuge of all beings, the Períectly 
Enlightened Buddha with the íamily name of Gotama. 

18) Kolito Upatisso ca 

dve bhikkhu aggasãvakã 
Anando namupathãko 
santikãvacaro mama 
Khemã Uppaỉavnnã ca 
bhikhunĩ aggasãikã 

Dear son, Sãriputta, my Chieí Disciples are the pair of bhikkhus, Kolita 
(Venerable Moggallãna) and Upatissa (Venerable Sãriputta); my permanent 
bhikkhu attendant, who is always close at hand (for more than twenty years) 
to attend to my needs, is Ãnanda. The íernale Chieí Disciples are the pair of 
bhikkhunĩs, Khemã Therĩ and Uppalavana Therĩ. 

19) Citto lmtthãỊavako ca 
aggupathãupãsaka 
Nandamãtã ca Uttarã 
aggupatthakupasika. 

Dear son, Sãriputta, noble lay devotees rendering Me close Service are Citta, 
a wealthy householder (residing at Macchi-Kasanda in Kosala country) and 
Hatthalavaka, (the pious son of King Alavi of Alavi country); female 
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attendants closely attending upon Me are the íemale devotee Nandamata (an 
Anãgãmĩ resident of Velukandaka, a town in Dakkhinagiri province of 
Rãjagaha country) and the noble lay devotee Khujjutara (a sotãpanna, a 
Bearer of the Three Pitakas, Possessor of the title of Pre-eminence 
(Etadagga) who was conceived in the womb of a maid servant of a rích man, 
Ghosaka of Kosambĩ and who became, when she came of age, a female 
attendant of Queen Sãmãvatĩ). 

20) Aham assatthamulamhi 
patto sambodhimuttamarh 
vyãmappabhã sada mayham 
solasahatthamuggată 

Dear son, Sãriputta, I attained arahatta-magga-ũãna and achieved 
Omniscience, at the foot of the Bodhi Tree (100 cubits tall). Light rays from 
my body (spreading over a radius of eighty hand-lengths) shine brilliantly at 
all times. My height is sixteen hand-lengths. 

21) Appam vassasatam ãyu 
Idhãnetarahi vijjati 
tãvatã titthamãnoham 
tãremi janatarh bahum 

Dear son, Sãriputta, the present life span (of human) is very short, limited to 
only one hundred years. I will live for four-fifth of this life span (eighty 
years) and for forty-five years I shall be saving sentient beings (from the 
ocean of samsãra ) and conveying them to the Shore of Nibbãna. 

22) Thcipayitvãna Dhammukkarh 
pacchimarh janabodhanarh 
ahampi nacirasseva 
saddhirh savakasanglmto 
idheva parinibbissam 
aggĩvãhãrasankhayã 

Dear son, Sãriputta, I have lít and set up the Torch of Dhamma burning, in 
order that the Corning generations may understand the Four Noble Truths. At 
no distant date, in the company of my /)/í//í/(/í«-discip[es, I will come to the 
Final End, like a torch extinguished with fuel expended, in this very world at 
Kusinara, dropping the curtain on the drama of existences. 

Two Stanzas of Samvega. 

23) Tãni ca atulatẹịãni 
Imãni ca dassabalãni 
ayanca gunadhãrano deho 
dvattirh savaralakkhanavicitto 

24) Dasa disã pabhãtsetva 
sataram siva sappabhã 
sabbarh tamantarahissan ti 
nanu rittã sabbasankkhãrã 

Dear son, Sãriputta, My peerless glory and power, the ten physical strengths 
and this person of Mine, comely and wonderful to behold, embodying, like a 
golden mountain, the thirty-two major characteristics of a superior person 
together with six fold Unique Wisdom ( asadharana-nãụa ) and ten mental 
strengths ( dasabala-nãna ), the six-hued rays emanating from my body, and 
illuminating all directions like the rays of the sun, all these things just spoken 
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about will all perish and disappear. Are not all conditioned things, life or 
liíeless, vain and devoid of the essence of permanence, genuine happiness 
and substance? (This being so, 1 urge you to cultivate Insight meditation 
(Vipassanã) by contemplating on the three salient characteristics of 
conditioned phenomena, and strive hard for the attainment of Nibbãna. Such 
is the usual instruction for you all, given by the Fully Self-Enlightened 
Buddhas. With heedíulness, exert yourselí to fulfil these instructions.) 

(With this ends the exposition connected with major events as laid down in the 
Buddhavamsa Pãli Text and the Commentary. But u Nu, Prime Minister of Union of 
Burma, at the time of requesting me to write a saga of the Buddhas, said inter alia: 

“Please supervise the compilation of a treatise on the lives of the Buddhas. In so 
doing, please include everything about the Buddha, not leaving out even minor 
details. If one volume is not enough, make it two; if two is not enough, make it 
four, eight and so on. It is important that the work should be exhaustive.” 

In consideration of his earnest request, the treatise on Mahãbuddhavamsa will not be 
ended here. Its scope will be extended to include the events that took place since the 
delivery of the discourse on Buddhavamsa by the Buddha and it will be entitled “The 
Great Chronicle of Buddhas”. To this end, an attempt will be made, to the best of my 
ability, to add a series of chapters on the signiíicant events concerning the Buddha.) 

End of Appendix 
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SHOWERS OF ‘LOTUS-LEAF’ AT THE ASSEMBLY OF THE ROYAL 

FAMILIES 


T he Buddha descended from the Jewelled Walk in the sky, near the City of Kapilavatthu, 
after subduing the pride and haughtiness of His royal relatives by delivering the 
discourse on the Buddhavamsa and took His Seat on the ‘Dhamma Throne’, which was 
exclusively set up for Him. 

All the members of the royal íamily had by then assembled beíore the Buddha and seated 
themselves after becoming calm and collected; then it happened that showers of lotus-leaf 
rain, pokkharavassa' , fell heavily. 

As the great rain fell, rushing streams of ruby-coloured rain water were following on the 
ground. While the rain water wetted those who wished to be soaked, not a drop of rain fell 
on those who did not want to get wet. 

All the members of the royalty were struck with wonder at the sight of this miraculous 
scene and uttered: “O, a marvellous thing to be cheered by the snapping of the íingers! 
This is an unprecedented phenomenon, indeed!” On hearing such utterances, the Buddha 
made this remark: “This is not the first time that ‘ pokkharavassa ’ rain had fallen at the 
assembly of the royal relatives. There was an occasion in the past when such a rain had 
íallen in this manner.” The Buddha then continued to expound the story of Vessantara 
which was composed in one thousand stanzas. 

After hearing the story of Vessantara, all the members of the royalty departed and not a 
single person extended the invitation, such as: “Please come and receive the alms-food 
which we shall offer tomorrow,” to the Buddha. 

King Suddhodãna thought and took it for granted that "There is no place other than my 
royal palace for my son, the Buddha, to visit, He is certain to come to my palace.” Being 
convinced thus, he returned to his palace without extending a speciíic invitation. At the 
palace, he ordered arrangements for the preparation of rice-gruel, etc. and temporary 
accommodation for the twenty thousand arahats headed by the Buddha. 

Buddha entering Kapilavatthu for Alms-Round 

When the Buddha entered the royal City the next day, in the company of twenty thousand 
arahats, for alms-round, not a single member of the royal family came forward to greet 
and welcome Him. There was no one to take His alrns bowl and carry for Him. 

The moment the Buddha had set foot on the gate-way of Kapilavatthu, He began to 
reílect on the way in which previous Buddhas went round for alms-food in the Capital City 
of their royal íathers: “Was it characterised by receiving alms exclusively from the selected 
homes of the rích, the elite, or by going round for alms from door to door, rích or poor 
alike?” He did it by way of His psychic power which gave the knowledge of the past 
existences, pubbbenivasa-abhinna. Thus He came to realize that not a single Buddha in the 
past had received their alms-food only from the selected homes of rích; none of them had 
deviated from the practice of going for alms-food from door to door. So He decided to 
adopt the time honoured traditional practice of collecting alms-food from door to door. He 
thought: “Only by setting such example by Myselí would My disciples emulate My practice 
and fulfil the duty of a bhikkhu to go for alms-round to each and every house without any 


1. (F.N: by the author — Pokkharavassa means, according to sub-sub-commentary, rain which has 
the colour of lotus-leaf. Other teachers have explained it as rain which falls from the mass of rain- 
clouds which, at the beginning the size of the lotus leaf appearing in the middle of the sky, builds 
up into thousands of layers and then comes down as torrential rain. (Vinaya Saratha Dipani Tika. p 
245) 
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breach.” Having made this decision, He started to go on the alms-round beginning with the 
first house nearest the City gate, stopping at every house one after another. 

(The following is a brief description of the magniíicent scene of the Buddha’s visit 
to the Royal City as mentioned in Majjhimapanfiãsa Commentary pg 16-17: 

When the Buddha entered the Royal City, the earth quaked with mild intensity. He 
walked gently, not treading upon even the tiniest insects such as ants and the like. 

He stepped forth first with the right foot which possessed the major mark of “the 
level soles of feet like golden footwear {supatitthita ỉakkhana) the delicate soles 
of His feet, being level and smooth, touched the ground evenly, fully and squarely 
without collecting the tiniest particles of dirt or dust. As He walked along, the low- 
lying areas of the earth raised themselves spontaneously to an even level and the 
mounds lowered to the level of the plain, íorming an even suríace all over; all the 
stones and pebbles, stumps and thorns had removed themselves from the route 
beíorehand. He walked at a normal pace, neither too fast nor too slow, His stride 
neither too long nor too close, without the ankles and knees knocking against each 
other. Being a person of great concentration, He looked straight forward, limiting 
the range of Vision to within four-hand's length, looking neither up nor down, nor 
sideways. He walked with the grace of a Chaddanta (tasks emitting six ray) 
elephant fully and richly caparisoned.) 

When the Buddha was on His round of receiving alms food from door to door in the City, 
those living in two and three-storey buildings came out on the balconies which rested on 
lion image supports, to pay homage to the Buddha, uttering: “There comes our good Lord, 
Prince Siddhattha for receiving alms-food.” 

Queen Yasodharã, mother of Rãhula, thought to herselí: “In íormer days, my glorious 
Lord used to travel in kingly power and luxury, carried on a golden palanquin but now, it is 
said, He goes about the City for alms-food with shorn head and beard, in dyed clothes, with 
bowl in hand. Would it be seemly or would it appear uncomely?” So thinking, she opened 
the balcony window which rested on the supports of lion images and saw for herselí that 
the main roads and as well as lanes were brilliantly illuminated by the beams of light from 
Buddha’s body as He was going round majestically, and adorned with thirty-two major 
characteristics and eighty minor ones, which were peculiar to the Buddhas and the six-hued 
aura of light surrounding Him. (Pointing her íingers towards the Buddha), she drew the 
attention of Rãhula and uttered ten ‘Narasiha ’ stanzas in praise of the glorious personality 
of the Buddha from His íorehead to His soles. 

Ten 'Narasiha' Stanzas 

(In praise of the beauteous body of the Buddha) 

1) Siniddhanĩla mudukuncita keso 
suriyanimmalãbhinalãto 
yuttatungamudukãyatanãso 
ram sijãlavitato narasĩho 

His hair is jet black and bright like the colour of a bumble bee with tapering 
tip curling soítly clock-wise; a shining serene íorehead resembling a clear 
rising sun; a delicate, proportionately prominent slender nose like a goad; a 
lustrous radiant body, the noblest of men, and an extraordinary, exalted 
individual indeed! 


2) Cakkavarahkitasnrattapãdo 
lakkhanamanditãayatapanhi 
cãmarachattavibhũsitapãdo 
esa hi tuyha pitã narasĩho 

My eyes’ delight, dear Rãhula, there comes the noblest of men and 
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extraordinary person! The soles of His feet are ruby-red and distinguished by 
the characteristic marks; noble characteristic marks adorn the slender heels 
and His pair of feet bear impressions of white umbrellas and golden yellow 
yak-fans. That exalted reverential person receiving alms, surrounded by 
twenty thousand arahats, like the full moon amidst stars and planets, was 
your íather when He was a layman. 

3) Sakyakumãravaro sukhumãlo 
lakkhanacittikapunnasarĩro 
lokahitãtya gato naravĩro 
esa hi tuyha pitã narasĩho 

My bosom son, Rãhula, He is a gentle noble prince, a descendant of the 
unbroken, peerless Sakya lineage, one who has a full handsome body with 
noble major and minor characteristic marks; one who has been born into this 
world for the welfare of the three spheres of existence, one whose industry 
excels that of all others, an extraordinary person and noblest of men. That 
exalted reverential person, receiving alms in the company of twenty thousand 
arahats, like the full moon amidst stars and planets, was your íather when He 
was a layman. 


4) Ayatayiittasiita scinddhitasoto 
gopakhumo abhinĩlasunetto 
Indadhanuabhinĩlabhamuko 
esa hi tuyha pitã narasĩho 

My sweet son, Rãhula, possessing a pair of handsome ears of proportionate 
size, soft eye-lashes like that of a new-born calf, a pair of eyes dark like the 
onyx, and dark brown eyebrows shaped like the curve of Sakka’s bow. That 
exalted reverential person, receiving alms in the company of twenty thousand 
arahats, like the full moon amidst stars and planets, was your íather when He 
was a layman. 


5) Punnasascinkanibho mukhavanno 
devanarãna piyo naranãgo 
mattagạịin davilãsi tagãm i 
esa hi tuyha pitã narasĩho. 

My darling Rãhula, the serene face of that exalted bhikkhu resembles a moon 
in full bloom on the fifteenth day (of the month), who is worthy of deep 
veneration and true affection by all beings in the three worlds of devas, 
humans and Brahmãs, who may be likened to a great and powerful bull 
elephant with the elegant gait of an elephant king in must. That exalted 
reverential person, receiving alms in the company of twenty thousand 
arahats, like the full moon amidst stars and planets, was your íather when He 
was a layman. 


6) Siniddhagambhĩramcnyũsagoso 
hingulabandh ukara tth asụịi wh o 
vTsati vĩsati setasnndanto 
esa hi tuyha pitã narasĩho. 

My darling, dear Rãhula, one with a voice, deep, harmonious and 
exceedingly sweet, a tongue vermillion-red like the colour of the Rosa 
Sinensis, two rows of clean white teeth, each consisting of twenty, the 
noblest of men and an extraordinary person. That exalted reverential person, 
receiving alms in the company of twenty thousand arahats, like the full 
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moon amidst stars and planets, was your father when He was a layman. 

7) Khattiyasambh avaaggakulĩn o 
Devamanussanam assi tapãdo 
Sĩỉasam ãh ipa ti tth i taci tto 

esa hi tuyha pitã narasĩho 

My darling, dear Rãhula, one of truly noble and royal ancestry, bcíore whose 
feet beings of the three worlds bow in deep reverence, one with firm 
morality, concentration and tranquil State of mind which is imperturbable, the 
noblest of men. That exalted reverential person, receiving alms in the 
company of twenty thousand arahats, like the full moon amidst stars and 
planets, was your íather when He was a layman. 

8) Vattasuvattasuscinditagĩvo 
sihahanu migarạỊa sariro 
kcincanasucchavi uttamavanno 
esa hi tuyha pitã narasĩho 

Dear son, Rãhula, one with a full round neck, shapely like a golden mayo 
drum, a rounded well-developed jaw resembling the magniíicent jaws of a 
lion king, and as if about to smile, like the twelfth-day waxing moon; a full- 
chested body like the fore part of a lion, the king of beasts; a radiant skin of 
the colour of the purest gold, and an unparalleled nobility of appearance; the 
noblest of men. That exalted reverential person, receiving alms in the 
company of twenty thousand arahats, like the full moon amidst stars and 
planets, was your íather when He was a lay man. 

9) Ancanavannasunĩlasukeso 
kancanapattavỉsuddhanalato 
osadlì ipan ậaras uddhasu un no 
esa hi tuyha pitã narasĩho. 

My darling, dear Rãhula, having hair of dark shining greenish-black, an even, 
clear íorehead like a plate of gold and like the morning star and a single 
strand of pure white hair growing, coiled between the eye brows, the noblest 
of men. That exalted reverential person, receiving alms in the company of 
twenty thousand arahats, like the full moon amidst stars and planets, was 
your íather when He was a layman. 


10) Gacchatih nilapathe viya cando 
tãraganã parivethitarũpo 
svakamajjhagato samanindo 
esa hi tuyha pitã narasĩho 

My darling, dear Rãhula, just as the chariot of the moon magniíicently 
travels along the triple route through the air, so too the leader of monks, the 
King of Dhamma walks majestically amidst arahat disciples; the noblest of 
men. That exalted reverential person, receiving alms in the company of 
twenty thousand arahats, like the full moon amidst stars and planets, was 
your father when He was a layman. 

Having thus intimated the glory, the grace of the person of the Buddha to her son Rãhula, 
she approached King Suddhodãna and said: “Your Majesty, o íather. your royal son, the 
Buddha, is reported to be going round for alms-food in the company of twenty thousand 
arahats 


King Suddhodana attaining The Fữst Path (Sotapatti-magga) 
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King Suddhodãna was shocked and agitated when he heard what Queen Yasodharã had 
said and with one hand holding up his nether garment, he rushed out of the palace to see 
the Buddha and stood in front of Him and made this remark: “Most Exalted One, why do 
you put us to shame by going round for alms-food? Do you think that enough food for 
such a large number as twenty thousand arahats cannot be provided by your royal íather?” 
The Buddha said in reply: “Royal íather, such a practice of receiving alms from door to 
door ( sapadãnacarika ) is the precedence set by an unbroken line of we Buddhas.” King 
Suddhodãna replied in these words: “My son, are we not descents of the Khattiya lineage, 
great elected rulers in unbroken succession from the beginning of the world-cycles? And 
all along this line of great Khattiya rulers, there was never one who went around begging 
for alms.” The Buddha then made this reply: “O Royal íather, the lineage of Khattiya rulers 
is your lineage; my ancestors are the Buddhas, in successive order of the Buddhavaríisa 
from Dĩpankarã, Kondanna, Mangala down to Kassapa. Beginning with Dĩpankarã and 
ending with Kassapa, my preceding elder brethren Buddhas, twenty-four in number, and 
with all the thousands of Buddhas as many as sands of the Ganges, had alvvays gone to 
each successive house to receive alms. This very practice of receiving alms from one door 
to the next had alvvays been our means of livelihood.” And while stopping on the route for 
a moment, He uttered the following stanza: 

Uttithe nappamajjeyya 
Dhammarh sucaritarh care 
Dhammacãri sukharh seti 
asmim ìoke paramhi ca. 

Royal father, a bhikkhu, on receiving alms-food after standing with seemly 
propriety at the door of each donor, should be mindíul of the receipt of the 
food; he should not receive or seek alms by improper means. He should 
practice going round for receiving alms in a commendable manner. A 
bhikkhu, who cultivates this practice uníailingly in such a manner, will live in 
peace in this life and íuture life as well. 

At the conclusion of this stanza, King Suddhodãna attained the stage of sotãpatti-phaìa. 

King Suddhodãna became An Anãgãmin and Mahãpajãpati Gotamĩ, A Sotãpanna 

After his attainment of sotãpanna, King Suddhodãna himselí took the alms bowl from the 
hands of the Buddha and holding it, invited the Buddha and the twenty thousand arahats to 
his palace where he offered seats of honour which were especially arranged in anticipation. 
On arrival at the palace, the Buddha uttered the following stanza: 

Dhammarh care sucaritam 
na nam ducaritarh care 
dhammacãri sukham seti 
asmiủ loke paramhi ca. 

Royal íather, an improper or irregular way of seeking alms-food should be 
avoided and correct mode of receiving alms should be practised. (Abodes of 
old maids, eunuchs, liquor-shops, prostitutes, a divorced or widowed woman, 
a íernale bhikkhu these places are regarded as not proper places whence to 
receive alms, agocara-thana, and should be avoided). A bhikkhu who 
cultivates this practice uníailingly in such a manner will live in peace in this 
life and íuture life as well. 

At the conclusion of this second stanza, King Suddhodãna becarne an anăgãmin and the 
step-mother Mahã Pajãpati Gotamĩ attained sotãpanna. 

Then King Suddhodãna offered various kinds of hard and soft food which were prepared 
in advance for the Buddha and His twenty thousand arahats. 
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Recounting The Candakinnari Jataka 

When the food-offering was over, all the courtiers and maids of honour (excepting 
Rãhula's mother, Queen Yasodharã) rallied at the feet of Buddha and paid their reverential 
respects to Him. 

Although her íemale attendants had requested her thus: “Your Majesty, please do come 
out of the royal chamber and pay homage to the Buddha,” she gave the maids of honour 
this reply: “If I had ever rendered any special Service worthy of gratitude, His Reverence 
will Himselí come to me. Then and then only will I give homage to Him,” and she 
remained unmoved and sedately stayed in her chamber. 

With King Suddhodãna carry His alms-bowl and, accompanied by His two chieí 
Disciples, the Buddha went into the parlour of the Queen. (At that time, íorty thousand 
dancers were vvaiting upon her, of whom one thousand and ninety were maiden princesses. 
On being told that the Buddha was on His way to her parlour, she ordered her íorty 
thousand dancers to be dressed in dyed cloth and they did as they were told. 

— Candakinnari Commentary — 

On arrival at the chamber of Queen Yasodharã, the Buddha said: “Let no one utter any 
word to hinder or restrain Princess Yasodharã while she is paying Me homage to her 
heart's content,” and then He took His Seat at a place specially prepared for Him in 
advance. 

Queen Yasodharã carne quickly into the presence of the Buddha and seizing His pair of 
insteps with both hands and all her strength she held them close and tightly in her arms. 
She rested her forehead upon them, alternately left and right, and again and again made 
obeisance to Him to her heart's content, with deep, proíound esteem and respect. 
Whereupon, King Suddhodãna addressed the Buddha: 

“Glorious Buddha, noble son, my daughter has worn dyed clothes ever since she 
heard that you were wearing dyed robes; when she heard that you lived on a single 
meal, she too subsisted on a single meal. Since she heard that you had given up 
beds of luxury, she has slept on a couch of Hat matted ropes; since she heard that 
you had given up flowers and scents, she has gone without anointing herselí with 
íragrant paste and not vvearing flowers. 

”When you renounced the world, kindred princes sent messages proposing their 
honourable intentions to love and cherish and keep her under their tender care, to 
none of which she even cast a lustíul glance. Such wonderful, praiseworthy and 
extraordinary virtues is my daughter replete with.” 

Thus did King Suddhodãna make known to the Buddha the virtues and consistency of 
Princess Yasodharã’s love for Him. Whereupon the Buddha responded: 

“Royal íather, it is not to be wondered that Yasodharã, mother of Rãhula, has 
maintained her loyalty and dignity now, because apart from the protection given by 
you, mother of Rãhula is now ripe in wisdom and capable of protecting herselí. 
More admirable still is the fact that mother of Rãhula, Princess Yasodharã in a past 
existence, had protected herselí, when she was roaming all by herselí at the foot of 
Canda mountain, even while still immature in wisdom and without a protector (like 
your good self).” 

Then, after relating the events in the past existence with the story of Canda Kinnarĩ 
(Second Jãtaka of Pakinnaka Nipata), the Buddha returned to Nigrodha monastery 
accompanied by the twenty thousand arahats. 

Ordination of Prince Nanda 

[A few points of interest in connection with Prince Nanda: Prince Siddhattha's step-mother, 
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Mahã Pajãpati Gotamĩ, gave birth to Prince Nanda two days after (on the third day after) 
royal mother, Mahã Mãyã, had given birth to Prince Siddhattha. Mahã Pajãpati Gotamĩ 
entrusted her own son to the care of nurses and she, herselí, took the responsibility of 
nursing and looking after the Bodhisatta (her nephew) by feeding him with her own milk. 
Prince Nanda was only two or three days younger and about four íinger breadths shorter 
than Prince Siddhattha in height.] 

On the third day of the arrival of the Buddha in the royal City of Kapilavatthu, King 
Suddhodãna made the five Auspicious Ceremonial rites and rituals to be períormed in 
honour of Prince Nanda: 

(1) Ceremony of the uncoiling of the youthíul hair-do to make way for another, beíitting 
an heir to the throne ( Kesavissajjana Mangaỉà). 

(2) Ceremony of placing round the íorehead of the Prince a gold írontlet bearing the 
inscription Crown Prince (Pattabandha Mangaìa), 

(3) Ceremony of bestowing residential palace to the Crown Prince. ( Gharappavesana 
Mangala) 

(4) Ceremony of his marriage to (his cousin) Princess Janapadakalyani. (Ẫvãha 
Mangala) 

(5) Ceremony of bestowing and erecting the royal white umbrella of the Crown Prince. 
(Chattussăpana Marigaìa). 

On that occasion the Buddha went to the royal palace and after preaching a discourse on 
the virtues of meritorious deeds, as He wished to get Prince Nanda to be ordained, He 
purposely gave His bowl to Nanda and left for the monastery. 

Because he had exceedingly great respect for the Buddha, his elder brother, Prince Nanda 
dared not say a word about the bowl which was unexpectedly left in his care, though he 
had in mind to request: “Exalted elder brother, may you take your bowl.” He had but to 
follow the Buddha up to the top of the stairs, thinking that he would be relieved of the 
burden there but the Buddha did not do so. 

Holding the bowl, he thus followed the Buddha to the foot of the stairvvay but He still did 
not take back the bowl. He had to follow Him, much against his will, thinking and hoping 
the bowl would be taken back and he eventually reached the open space outside the palace. 
The Buddha continued on His way without relieving him of the bowl. Prince Nanda, 
following unwillingly, wished to turn back, but his extreme respect kept him silent, and 
hoping against hope that the bowl would be taken back at one place or another, had to go 
along with the Buddha. 

At that juncture, íemale attendants of the Princess Janapadakalyani brought the matter to 
her notice, saying: “Your Highness, the Buddha has taken away Prince Nanda to keep him 
separated from you.” (Janapadakalyani was then washing her hair.) She hurried to the door 
of the balcony, her hair dripping wet and only half-combed, and made an earnest appeal: 
“Your Highness, may you come back quickly,” which weighed heavily in the mind of 
Prince Nanda. 

The Buddha went on without taking the bowl from Prince Nanda, and on arrival at the 
monastery, He asked Nanda: “Would you like to receive ordination and become a bhikkhúĩ 
Out of fear and respect, he could not express his unwillingness: ‘No, I cannot,’ but had to 
give his assent, saying: ‘Very well, Exalted brother, I will receive ordination.’ ” 

“If that be the case, bhikkhus, you should see to it that my younger brother is ordained,” 
said the Buddha and the bhikkhus did as they were told 2 . 

Initiation of Rãhula to Novicehood 

Seven days aíter this event, the Buddha, accompanied by twenty thousand arahats , visited 
His Royal father's palace to partake of meal. Queen Yasodharã had her son, Rãhula, aged 


2. Events leading to the Venerable Nanda's attainment of arahatship will be related when we come to 
the section on “The Jewel of the Sangha.” 
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seven, tasteíully dressed and coníided to him: “My darling son, look at that gracious 
bhikkhu, attended by twenty thousand bhikkhus, with a golden appearance and a body as 
graceíul as that of a Brahmã, He is your íather. Beíore His renunciation, and becoming a 
bhikkhu, there used to be four golden pots, namely, Sangha, Ela, Uppla, Pundharika, which 
had disappeared simultaneously with His renunciation. So approach your íather and ask for 
inheritance, saying: ‘Venerable íather, I am a young Prince and I will, in due course, be 
crowned as a Universal Monarch of the Four islands and, as such, I am in need of wealth 
and treasures beíitting such a king. I pray that those four golden pots may be given to me 
as inheritance, in keeping with the tradition of a son always inheriting such a gift from his 
father.’ ” She then sent the young prince to the Buddha. 

When Prince Rãhula came close to the Buddha, he felt the warmth of affectionate love of 
a íather. Overwhelmed with joyousness, he addressed: “Exalted Bhikkhu íather, the sphere 
of your protection is, indeed, so peaceíul, calm and comíortable,” and after a moment of 
sweet childish chatter, remained seated close to the Buddha. After finishing the meal, the 
Buddha gave a discourse on the merits of provision of alms-food and left the palace for 
Nigrodha Monastery, in the company of twenty thousand arahats. 

Prince Rãhula immediately went along behind the Buddha, making the request: “Exalted 
Bhikkhu íather, may you give me my heirloom,” and repeating it all along the way to the 
monastery. The Buddha did not say a word to ask him, such as: “Beloved son, go back 
home.” and none of the King's personnel dared hinder him (as it was a matter of a son 
following his íather). In this way, Prince Rãhula arrived at the monastery together with the 
Buddha, asking for inheritance all the way. 

On arrival at the monastery, the Buddha thought it over: “Prince Rãhula wants to inherit 
his father's property. The worldly wealth and property simply leads to suíTering as they are 
the cause of suííerings of the round of rebirths. I shall give the royal son Rãhula the 
inheritance of seven supramundane treasures of the ariyas, namely, íaith (saddhă), morality 
(sTÌa), sense of shame ( hirí ), dread of consequences of wrong deeds (ottappa), knowledge 
(suta), liberality (cãga) and wisdom ( pamã ) which I have won by vanquishing the five 
internal and external enemy íorces of the Mãra. I shall make the royal son, Rãhula, become 
the owner of these supramundane inheritance.” So deciding, the Buddha bade the Venerable 
Sãriputta to Him and said: “Sãriputta, Prince Rãhula has come to ask for his heirloom from 
Me. Make arrangements for the initiation of Rãhula as a novice.” 

According to An 2-398, the seven treasures of the noble persons, ariyas, as 
expounded by the Buddha are: 

Saddhãdhanarii, sĩla dhanam 
hirĩottappiyarh dhanam 
sntadhananca cãgo ca 
paniĩã ve sattamarh dhanarh 

In his Kokhan Pyo (Sacred verses in nine sections) Venerable Mahã Ratthasara 
illustrated these seven supramundane treasures of the ariyas, side by side with 
corresponding worldly properties: 

(1) Sense of shame (hirĩ) — silver 

(2) Dread of consequences of wrong deeds (ottappa) — gold 

(3) Knowledge (suta) — coral 

(4) Faith ( saddhã) — emerald 

(5) Morality ( sĩìa ) — pearl 

(6) Liberality ( cãga ) — precious stone 

(7) Wisdom ( pannã ) — diamond 

In compliance with the expressed instruction of the Buddha, the Venerable Sãriputta took 
the role of the preceptor (upajjhặya), whereas the Venerable Mahã Moggallãna acted as 
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instructor (pabajjhãcarỉya) attending to shaving of the head, offering of robes and 
administering the Three Reíuges, while the Venerable Mahã Kassapa served as his advisor 
(ovãdãcariya). Thus, Prince Rãhula was given admission to noviciateship and became a 
novice ( sãmanera ). Although the three mahătheras took individual roles in the procedure 
for the admission, the preceptor ( upajjhãya ) is the dominant íigure in bringing about the 
going forth of Prince Rãhula; the íunctions undertaken by pabajjhacariya and ovãdãcariya 
are the bounden duties of the preceptor (upajjhãya)\ they are merely íunctioning as his 
deputies. Thereíore Pãli Text says: “ Atha kho Ayasama Sariputto Rahulam Kumararh 
pabbãjesi” meaning “Then the Venerable Sãriputta brought about Prince Rãhula's 
admission to noviciateship, as if he attended to all the various tasks necessary for the 
ceremony.” 

A Rule of Training prescribed by The Buddha at The Request of King Suddhodãna 

King Suddhodãna was greatly disturbed and suííered intense mental and physical agony 
when he heard of the news that “Prince Rãhula has been initiated as a novice.” 

(A note of explanation is required here for clariíication: Just as the court 
astrologers had made coníident predictions that, “This prince is destined to become 
a Universal Monarch” aíter the birth of prince Siddhattha, so also they made the 
identical predictions on subsequent occasions when birthday celebrations were held 
in honour of Prince Nanda and Prince Rãhula.) 

While entertaining high hopes of seeing the grace and glory of his son, Prince Siddhattha, 
as a Universal Monarch, King Suddhodãna witnessed only the Bodhisatta Prince Siddhattha 
renouncing the world and becoming a bhikkhu, greatly to his disappointment and he had 
suííered great mental and physical distress for the íirst time. 

Again after he had braced himselí thus: “Only when my younger son, Nanda, becomes a 
Universal Monarch shall I see his grace and glory,” Prince Nanda was ordained as a 
bhikkhu by the Buddha. He had suííered extreme weariness of heart and mind for the 
second time. 

He had, however, observed great patience on these two previous occasions by consoling 
himselí: “My last hope is to witness with full satisíaction the grace and glory of my 
grandson when he becomes a Universal Monarch.” He had set his mind on this. Now that 
Rãhula had been made a novice by the Buddha, it occurred to him: “Now the continuity of 
the dynasty of the Sakya Monarch had been severed. Wherefore can there be the glory and 
grace of a Universal Monarch?” King Suddhodãna naturally suííered a misery more intense 
than ever beíore. (This is because the King was still at the stage of sakadãgãmĩ ariya who 
had yet to eradicate the deíilement of anger ( dosa ), hence his extreme sadness.) 

The pressing mental and physical agony grew beyond his power of endurance, so much 
so that he went to the Buddha and aíter paying homage and taking a Seat at an appropriate 
place, he addressed the Buddha: “Most Glorious Buddha, my royal son, I would like to 
request a íavour from you.” Whereupon, Buddha responded: “O Royal íather of Gotama 
clan, Fully Enlightened Buddhas are past the stage of granting íavours.” 

(N.B. Granting of íavours and giving rewards is not the business of recluses who 
themselves live on food received from generous donors, as such, if someone make 
requests for íavour from them, it is not beíitting for them to say off-hand: “Ask 
for any íavour you wish.” It is also not the practice of Buddhas.) 

Whereupon the King said: “I will only make a request which is fit and proper as well as 
íaultless.” Only then did the Buddha allow him to make the request, saying: “Royal íather 
of Gotami clan, you may ask for any íavour you wish.” 

“Most Revered son, when you ĩirst renounced the world I had suíTercd iníinite 
sorrow and I suííered with the same intensity when my son, Prince Nanda, 
received ordination, and lastly, when Rãhula, my grandson, was made a novice, my 
misery was immeasurable. 

“Most Exalted son, the love of parents and grand-parents for their sons and grand- 
children penetrates from the delicate film of outer skin through the thick inner 


480 



Chapter 18 

skin, sinews, nerves and bones and even up to the marrow.” 

When King Suddhodãna left the monastery after hearing a sermon, the Buddha, in 
consideration of King Suddhodãna's request, made a proclamation of a training rule at the 
assembly of the Sangha. 

“Na bhikkhave ananunnãto mãtãpitũhi putto pabbặjetabbo; yo pabbặịeyya ãpatti 
dukkatassa. — Bhikkhus, a child who has not the consent of both his parents should not be 
given initiation nor ordination. Whoever should let such a person receive admission or 
ordination, there is an oíTence of wrong-doing.” 

King Suddhodãna attained The Anãgãmĩ-phala 

On a certain day aíter this incident, when Buddha went to the royal palace for meals in 
the company of twenty thousand arahats, King Suddhodãna served Him and His arahats 
with gruel and sweet-meats beíore the main meal. And during the interim period, the King 
enthusiastically recounted his experience with the devas thus: “Most Glorious son, when 
you were engaged arduously in austerity practices, certain devas appeared in the sky and 
told me: ‘Your son, Prince Siddhattha, has died for not having sufficient food.”’ 
Whereupon, the Buddha asked the King: “Royal íather, did you believe the words of the 
devas then?” The King replied: “No, I did not. I rejected the words of these devas in the 
sky by saying: ‘It is impossible for my son to enter Nibbãna until and unless he attains 
Omniscience on that pleasant plain under the Mahãbodhi tree.’” 

Then the Buddha said: “My royal íather (not only in this life), in a previous existence, 
you were the chieítain of Mahã Dhammapala village, you had also rejected the words of a 
far-famed teacher, Disapamokkha, who told you: ‘Your son, the young Dhammapala is 
dead. These are the bones of your son,’ exhibiting the bones of a goat as evidence. You had 
then reíuted him by saying: ‘In our Dhammapala clan, there is none who dies while still 
young.’ You did not believe him at all. Now at the last lap of your transient existence, why 
should you believe the words of the devas? You certainly would not.” Then at the request 
of His royal íather, the Buddha delivered extensively the discourse on Mahã Dhammapala 
Jãtaka (Dasaka Nipata— the ninth Jãtaka). 

Aíter delivering the Jãtaka discourse, the Buddha continued to expound the main 
Dhamma points of the Four Noble Truths (Catnsacca Dhamma kathă). At the conclusion of 
this exposition, King Suddhodãna was íirmly established as an anãgãmin. 

Pajãpati Gotamĩ offered A Set of Robes to The Buddha 

As stated above, the day aíter the arrival of the Buddha and His arahats at Kapilavatthu, 
King Suddhodãna, aíter having expressed his reasons for the intolerable displeasure and 
disapproval to the Buddha and His arahats in the middle of their round for alms-food, 
invited them to the royal palace. 

When Mahã Pajãpati Gotamĩ witnessed the grace and splendour of the physical 
appearance of the Buddha on the latter's arrival at the royal palace, she could not help 
thinking: “How exceedingly comely is my son's appearance!” and her mind was íilled with 
the powerful íeelings of exceeding joy. Then again, she continued considering: 

“For íully twenty-nine years when He was a layman, it was I who was solely 
responsible for my son's wellbeing, regarding His food, clothing and residence, 
even to the extent of peeling off the skin of the banana for him. Now that he has 
blossomed íorth as a Fully-Enlightened Buddha, it is right and proper that I weave 
a set of robes myselí to offer Him.” 

She had a vveaving house set up in the precincts of the royal palace, and bought fine 
quality cotton from the market. The work of ginning and spinning cotton into fine threads 
was undertaken by herselí. She summoned expert weavers to the palace and asked them to 
weave a cloth for a set of robes, providing them with delicious soft and hard food from her 
own table, and paid them handsome rewards. She visited the place of work, in the company 
of her maids of honour and personally took part in the vveaving of the cloth for the robes 
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as and when opportunity presented. 

When the fine cloth had been woven and the weavers were given suitable rewards, she 
placed the cloth in a casket of sweet scents so that it might be iníused with the sweet 
íragrance and when every thing was set, she approached the King and said: 

“Your Majesty, I wish to offer this newly woven fine cloth for a set of robes to the 
Exalted son personally in the monastery.” 

King Suddhodãna caused the road-way between the palace and the monastery to be kept 
clean; every Street was swept, pots íilled with water were placed along the road which was 
lined with decorative pennants and streamers. From the palace gate to the Nigrodha 
monastery the whole route was strewn with flowers. 

With great pomp and ceremony, Mahã Pajãpati Gotamĩ, bedecked with ornaments and in 
full ceremonial dress, proceeded to the monastery in the company of her maids of honour, 
carrying on her head the íragrant casket containing the piece of cloth for making robes and 
on arrival addressed the Buddha: 

“Most Exalted Glorious son, I, your step-mother, intending it for you, have myselí 
ginned and spun and woven a cloth for a set of robes. I pray that you accept, this 
piece of cloth which I have woven and offered to you, out of compassion and 
sympathetic regard for me.” 

(The detailed story of the royal step-mother weaving the cloth for a set of robes 
and oíTering it to the Buddha is provided in 12-Dakkhinavibanga, 4-Vibanga 
Magga, Uparipannãsa, Burmese translation.) 

Special note: Dakkhina Vibanga Sutta commentary States: “The Buddha’s step- 
mother had a mind for the oíTering of robes to the Buddha during His íirst visit to 
Kapilavatthu, etc.” In the Pãli text it is mentioned that the Buddha advised her to 
offer it to the Sangha (instead of to the individual) so that she may gain 
exceedingly greater merit. Then the Venerable Ananda supplicated on her behalí to 
accept the offer of the robes for himselí in consideration of the mutual beneíicent 
Services rendered. 

Here arises a point that deserves to be taken into account. The Venerable Ãnanda 
was not yet a bhikkhu during the Buddha’s íirst visit to Kapilavatthu. He was 
ordained only on arrival at Anupiya mango grove, in Malla country, on the return 
journey from Kapilavatthu. Jãtaka commentaries also only mention the fact that the 
Buddha returned from Kapilavatthu aíter establishing King Suddhodãna in the three 
lower Fruition stages. 

Thereíore, in order to reconcile this discrepancy, it would be appropriate to take it 
that Mahã Pajãpati Gotamĩ conceived the idea of weaving the cloth for a set of 
robes for the Buddha and went about translating her idea into action during the 
Buddha’s íirst visit, and that she made the oíTering with great pomp and ceremony 
only on the His next visit to Kapilavatthu. 
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ORDINATION OF ONE THOUSAND SAKYAN PRINCES BY THE BUDDHA 

H aving thus established His íather, King Suddhodãna at the Three lower Fruition stages 
(sotãpatti-phaìa, sakadãgãmT-phaìa and anãgãmĩ-phala), the Buddha left Kapilavatthu 
in the company of twenty thousand arahats and journeyed towards Rãjagaha. On arrival at 
the Anupiya mango grove of the country of Malla, the Buddha broke the journey for some 
rest. 

At that time, King Suddhodãna summoned an assembly of all the members of the royal 
Sakyan clan and addressed them: 

“O you members of the royal Sakyan clan, if my son had chosen to remain as a 
sovereign ruler, seven Treasures would have appeared and he would certainly have 
become a Universal Monarch ruling over four island continents. And my grandson 
Rãhula, beíitting the eldest Son Treasure (of the seven Treasures) would have to 
accompany the Universal Monarch together with all the Khattiya rulers on earth, 
attending to administrative matters wherever the Wheel Treasure rolled on 1 . You 
all Sakyan rulers are well aware of this. 

“Now that my noble son became a Buddha, the Crown of the three worlds, (He 
being a Buddha of royal descent), let only princes of royal blood attend upon Him. 

I would urge you, thereíore, that each and every royal household present me a 
prince. (1 will arrange for their ordination in the presence of my son the Buddha).” 

They all readily signiíied their assent by saying: “Very well, your Majesty” and one 
thousand princes of the royal íamilies spontaneously went along with the King to the 
Anupiya Mango Grove and received ordination from the Buddha. 

Six Princes who had not being ordained 

At the ceremony of the palm-reading, after the birth of the Bodhisatta, all the members of 
eighty thousand royal families had made the promise: “Whether he becomes a Universal 
Monarch or a Buddha, we will see to it that he goes about duly attended on exclusively by 
the royal princes.” Although quite a number of Sakyan princes had received ordination, six 
princes, namely, 1. Prince Bhaddiya (the one taking his turn to rule at the time), 2. Prince 
Anuruddha, 3. Prince Ananda, 4. Prince Bhagu, 5. Prince Kimila, and 6. Prince Devadatta 
were discovered by other Sakyan íamilies as not honouring the promise. They censured and 
expressed their disapproval saying: “We all have had our sons ordained but these six 
princes have behaved as if they are strangers and not relatives; how dare they remain not 
receiving ordination?” 

Whereupon, Prince Mahãnama went to his younger brother, Anuruddha and consulted 
with him saying: “My dear brother Anuruddha, no member of our family has yet received 
ordination, and it will only be right and proper for either of us to receive ordination.” It is 


1. When a sovereign ruler observed the moral precepts in íulíilment of the noble duties required of a 
Universal Monarch, there appeared to him the mighty wheel Treasure; he came to possess seven 
precious Treasures, namely, the Wheel Treasure, the Elephant Treasure, the Horse Treasure, the 
Gem Treasure, the Queen Treasure, the Rich-man Treasure, and seventhly the Eldest Son 
Treasure. Aíter being anointed as a Universal Monarch, he held a gold pitcher in his left hand, 
sprinkled water with his right hand on the Wheel treasure, making the resolution: "May the august 
Wheel Treasure turn and roll on! May the august Wheel Treasure be triumphant.” The Wheel 
Treasure rolled on towards the four island continents, in the four directions. The Universal 
Monarch followed it with his great army commanded by his Eldest Son Treasure. Where the 
Wheel came to rest, the Universal Monarch encamped with his great army. The rival kings of each 
region came to him, paid him homage and became vassals to the Universal Monarch. 
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to be stated here that Prince Anuruddha was an extremely gentle person, born and brought 
up in great wealth and luxury. Anuruddha was a prince who had not heard of the term 
‘have not’, and was ignorant of its meaning. 

Prince Anuruddha who did not know The Term 'Have Not'. 

This will be elaborated: One day, these six princes played a game of gon-nyin 2 at a stake 
that the loser should provide cakes. 

Anuruddha eventually lost the game and as previously promised, he was obliged to send 
an attendant to his mother for a supply of cakes. His mother arranged to provide the cakes 
as requested. 

The six princes happily enjoyed the cakes and went on playing, game aíter game. 
Anuruddha was the loser all the time and his mother had to fulfil his request three times in 
succession. But when he sent his attendant for the íourth time, his mother was compelled to 
give the ansvver: “Puva natthi” meaning “no cakes.” 

As Prince Anuruddha did not understand the meaning of the word ‘Have not’, he thought 
it to be a cake of some sort, so he sent the attendant back with instructions to bring that 
‘have not’ cakes. His mother, being well aware of the fact that his son was totally ignorant 
of the term ‘have not’, considered that she would teach him the meaning of ‘have not’. So, 
she expediently put one empty golden cup as a cover upon another and sent them to her 
son. 

Whereupon, the guardian devas of the City remembered the meritorious deeds of 
Anuruddha in a previous existence: “As Annabara, a poor person, he liberally offered his 
hard earned quota of meal to a Paccekabuddha named Uparittha, saying his wish: ‘May I be 
free from want, not ever hearing the words ‘have not’, not knowing even the source of 
food (cooked rice).’ The devas were aware that they might not be allowed to attend the 
assembly of celestial beings should they let Anuruddha see the empty cups; above all their 
heads were liable to be split into seven pieces for such an act of omission. Thereíore, they 
íilled the empty golden cups with celestial cakes. 

At the game pitch, as soon as the cup which was full of celestial sweet-meats was opened, 
the atmosphere of the whole City became laden with its íragrance; and the ílavour of the 
ambrosia permeated the seven thousand palatal nerves of Anuruddha as he placed a bit of it 
in his mouth. 

Anuruddha thought to himselí: “Till such a long time as this, my mother has not cooked 
me this ‘Have not’ cake. She does not seem to love me. From now on, I will eat no other 
kind of cake except this kind.” On his arrival at the palace, he asked his mother: “O mother 
do you really love me or not?” His mother replied: “My dear son, Anuruddha, just as a 
man who has only one eye values and cherishes it most, so I love you more than anything 
else; more than my heart.” Then Anuruddha asked again: “O mother, why, though loving 
me so, have you never prepared such a cake for me for such a length of time?” 

When his mother heard this curious question, she summoned the young attendant and 
asked him: “Young man, was there anything in the cup?” He replied: “O dear mother, the 
cup was filled to its brim with the sort of sweet meats which we have never seen beíore.” 
His mother then realised that her son must be a man of power and glory, who had 
accumulated much merit from his past good deeds. She rightly considered the truth of the 
matter that celestial beings must have put celestial sweet meats in the cup and sent it to the 
prince. 

Then Anuruddha told his mother: “O mother, from now on I shall not eat any eatables 
except this ‘Have-not’ cakes. Just cook only this ‘Have-not’ cake for me". Since that time, 
his mother simply sent an empty cup covered with another whenever request came from his 
son for a supply of eatables. Beíore his ordination, all through his layman's life, it was the 
celestials who had his cakes sent to him. How then could Anuruddha, who did not even 


2. Exactly like time game of marbles except that instead of marbles, hard, round seeds of the gon tree 
are used for the game. 
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understand the term ‘have not’, understand the State of monkhood or ordination? 

Such being the case, Anuruddha asked his eldest brother, Mahãnama: “O brother, what do 
you mean by ordination, what is it like?” Mahãnama replied: “Dear brother, one who 
receives ordination is required to have his hair and beard shaven clean, wear dyed clothes, 
sleep on a wooden bed-stead, or a couch of cane or bamboo, go on usual round for alms- 
food; this is the life of one who receives ordination.” Anuruddha then made this reply: “O 
elder brother, 1 am a gentle and delicate person; I cannot lead the life of one who receives 
ordination.” 

Mahãnama said in reply: “My dear Anuruddha, if that is the case, you had better learn the 
business of human affairs and stay to manage our household because it is imperative that 
between we two brothers, one must receive ordination.” Anuruddha then enquired: “O 
elder brother, what is meant by ‘business of human affairs?’ ” How would a man of high 
birth like Anuruddha, who had no knowledge of the source of daily meal, understood the 
business of human affairs? 

Anuruddha and Other Princes were ignorant of The Source of Food 

This will be clariíied: Three princes, namely, Kimila, Bhaddiya, and Anuruddha happened 
to discuss the source of food during a conversation. Prince Kimila maintained that a 
granary is the source of food 3 ! Prince Bhaddiya rejected his statement by saying: “You 
really do not know the actual source of food, remember a cooking pot is the actual 
source 4 .” Anuruddha took his turn saying: “Both of you are ignorant of the source of food; 
its source is a gold dish studded with fine jewels 5 .” 

These three princes were totally ignorant of the source of food (cooked rice) and so 
Anuruddha asked his brother: “O elder brother, what are those business of human affairs?” 
in honest simplicity. 

Prince Anuruddha became Từed of The World 

Elder brother Mahãnama said: “My dear younger brother, Anuruddha, come, 1 will teach 
you the work and business of human affairs: 

(1) One must plough the land at the break of the rains; 

(2) Ploughing must be followed by sowing seeds; 

(3) After sovving, the field must be watered (having due regard to appropriate time); 

(4) Water must be led off or drained (at the appropriate time); 

(5) After draining off the water, there must be constant removal of weeds. 

(6) After Irequent clearing away of weeds, crops must be harvested as soon as they 
are matured and ripened; 

(7) After harvesting, standing sheaves of paddy must be caned to the threshing floor; 

(8) The sheaves of paddy must be spread and piled for threshing. 

(9) After spreading, the sheaves threshing must be done thoroughly; 

(10) After threshing, stalks must be removed aíter thorough shaking. 

(11) Then the undeveloped grains must be sorted out. 

(12) Winnowing must be done aíter removing the undeveloped grains. 


3. This prince had only seen the grains taken out of the King's granaries; he had never seen the rice 
íields. 

4. This prince had only seen food in the process of being cooked in a pot; he had never seen paddy 
being harvested in the íields or being taken out of the granaries. 

5. Prince Anuruddha had never seen paddy being taken out from the granaries, nor rice being cooked 
in a pot and ladled out from it, he had only seen a gold cup íilled with cooked rice which was 
previously removed from the pot. He had thereíore the íixed idea that 'food spontaneously appears 
in the cup when he íeels like eating'. 
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(13) Aíter winnowing, the paddy must be stored in granaries. 

(14) When every thing is done as described above, the same routine of work must be 
carried out year aíter year.” 

On hearing this, Anuruddha told his brother: “O elder brother, all this business of human 
affairs are inexhaustible and never ending. When can all these worldly affairs be 
exhausted, when can we see the end to all these aííairs? When shall we be able to enjoy the 
five sensual pleasures with ease and comíort, without having to encounter the anxieties of 
worldly life?” He muttered this with dismay and vveariness. 

His elder brother then told him: “Quite so, dear brother Anuruddha, worldly aíTairs are 
inexhaustible and without an end. Our íathers and grand-íathers had died beíore these 
human aííairs could be exhausted or ended.” Whereupon Anuruddha said: “O elder 
brother, if this be so, since you understand the ways of human aííairs, you had better 
remain and take charge of the management. I shall renounce the household life and lead the 
homeless life of a recluse,” thus giving his assent to receive ordination. 

Anuruddha then approached his mother and asked: “O mother, 1 wish to receive 
ordination; kindly grant me your permission to do so.” Then the Queen Mother replied: 
“My dear son, Anuruddha, I love both my sons, you two brothers, with an exceedingly 
great love. Even when death separates us, it will be without my consent. How can I, still 
alive, give you both brothers my permission to receive ordination (it is an impossible 
matter.)” Anuruddha made a second attempt to get his mother's permission, but received 
the sarne answer. Again, for the third time, he requested his mother's permission for his 
ordination. 

At that time, the Sakyan prince, Bhaddhiya, was holding the reins of government over the 
Sakyan clan. (King Suddhodãna, who was by then approximately ninety, was merely a 
guide and íigure head). The ruling King, Bhaddiya, was Prince Anuruddha's intimate 
íriend. The Queen Mother thought to herselí: “At present, my son Anuruddha’s íriend, the 
Sakyan King, Bhaddhiya, is still ruling over the Sakyan royal clan. That King Bhaddiya 
cannot, by any means, receive ordination, at least for the time being.” So she told 
Anuruddha: “My dear son, Anuruddha, you have my permission to receive ordination, if 
your play-mate the Sakyan King, Bhaddhiya, is also prepared to receive ordination.” 

Anuruddha then approached his íriend and requested: “O my dear íriend Bhaddhiya, my 
receiving ordination is related to you.” Bhaddiya then said in response: “O dear friend 
Anuruddha, if there is a relationship between your ordination and myselí, let it no longer 

exist. You and I.” (Here what Bhaddiya actually meant to say readily with love for his 

íriend, was “You and I, both, will receive ordination together,” but being restrained by 
attachment to the luxury of kingship, he stopped short with ‘You and I’ and said:) “You 
may happily receive ordination as you please.” Nevertheless, Anuruddha made a ITesh 
request: “Come, my dear íriend, let us receive ordination together.” Whereupon Bhaddhiya 
gave his írank answer: “My dear íriend, Anuruddha, I cannot receive ordination, but I am 
prepared to do whatever I can, in matters concerning a íriend, other than receiving 
ordination. (As regards ordination), do please receive it by yourselí.” 

Whereupon, Anuruddha asserted: “My íriend, my mother had said: ‘If your ữiend, King 
Bhaddiya, is prepared to receive ordination, you may do so.’ o íriend Bhaddiya, you had 
said: ‘O íriend Anuruddha, if there is a relationship between your ordination and myselí, 

let that relation no longer exist. You and I.You may happily receive ordination as you 

please.’ (Almost at the point of gratiíying my wish) you prevaricated and you have spoken 
evasive words to escape commitment. o íriend, Bhaddiya, do let us go ... let us both 
receive ordination.” Anuruddha thus persistently insisted to make reíusal impossible. 
(People of that time spoke the truth; they admired the truth. They were noted for 
being as good as their words; they always stood by their words.) 

King Bhaddhiya said: “My dear Anuruddha, please wait for seven years and we will both 
receive ordination then.” “My dear Bhaddhiya, seven years is too long; I cannot wait for 
such a long time,” replied Anuruddha. Bhaddiya said in reply: “Please wait for six years,” 
and then successively five, four, three, two, one year reducing a year each time; “At the 
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end of one year, we will both receive ordination.” But Anuruddha insisted: “O my dear 
íriend, Bhaddiya, one year is too long a time; I cannot wait for that long.” 

Bhaddhiya then asked Anuruddha to wait for seven months; they would then both receive 
ordination. Anuruddha again replied that the period of seven months was a long time; he 
could not wait for such a long time. Bhaddhiya eventually reduced the period of grace from 
seven to six, five, four, three, two, one and lastly half a month (fifteen days). But 
Anuruddha would not give in and again said fifteen days too was still a very long time and 
he could not wait that long. 

At last King Bhaddhiya (as a final proposal) asked for seven days grace to enable him to 
relinquish the duties of a king and hand over the affaừs of the State to his son, elder and 
younger brothers. Anuruddha was satisíied and said: “My dear Bhaddhiya, seven days is 
not too long a time; I will wait for seven days,” and they came to a mutual agreement. 

Six Sakyan Princes, together with upali The Barber, became Bhikkhus 

The group of six princes comprising: (1) King Bhaddhiya, (2) Prince Anuruddha, (3) 
Prince Ãnanda, (4) Prince Bhagu, (5) Prince Kimila, (6) Prince Devadatta (Buddha’s 
brother-in-law) and Upali the barber, enjoyed earthly pleasures to the íullest, like devas 
enjoying celestial luxuries, for full seven days beíore they went out of the City, as though 
going out for joyful garden sports, escorted by regiments of elephanteers, cavalry, 
charioteers and iníantry, On arrival at the border, the four regiments of the army were 
ordered to return while they went into the neighbouring country of Malla. 

Once inside the country of Malla, the six princes took off their ornaments, wrapped them 
up with outer garments and handed the bundle to Upali, by way of a parting gift, saying: 
“My dear íriend Upali, you may return home. This should keep you going to an advanced 
age.” 

Upali, the barber, wept, rolling himselí on the ground at the feet of the princes, as he was 
loath to part from his masters but he dared not disobey their command. So he was obliged 
to make his way home carrying the bundle of gifts. When Upali parted from his masters, 
there was a loud and íearsome noise, as if the large, thick íorest wailed and the great earth 
quaked and trembled in lamentation. 

A little while after Upali had separated from the princes, he stopped and thought to 
himselí: “The Sakya royal íamilies are harsh and ruthless. They might misjudge and 
wrongly conclude: ‘This barber, Upali, has dispatched the six princes’ and they might order 
me to be killed. If even these princes could abandon kingly luxuries and splendour, 
discarding priceless ornaments as they would spittle, to receive ordination, why a lowly, 
wretched person like me not be able to receive ordination.” So thinking and realising, he 
took out the precious things he had brought and hanging them on a tree, said: “I have given 
up these properties to charity. Anyone who finds them is free to take them as he pleases.” 

As soon as the six princes saw the barber, Upali, Corning from a distance, they 
questioned: “O íriend Upali, why have you returned to us?” Then he explained all that had 
occurred to him and what he had done. Then the princes told him: “O Upali, your not going 
back to the royal City (according to Sri Lankan sources, "your returning to us") is very 
good indeed! (As you have thought) members of the Royal Sakyan íamily are harsh and 
ruthless. (Supposing, you had returned) they might have had you executed under íalse 
impression that you had done away with the six princes.” 

The six princes took Upali along with them to Anupiya mango grove where the Buddha 
was residing. On arrival, they respectíully paid homage to the Buddha, took their Seat at 
places free from the six íaults, and addressed Him thus: “Most Exalted Buddha, we, Sakyan 
royalty, are harsh and stern with pride of births, this man, Upali, has been our servant for 
the past many years. We would beseech you to give him priority in receiving ordination 
before anyone of us. (By ordaining him in this way) the rest of us would have to make 
homage to him, greet him when he approaches, and pay our respect with raised hands. By 
so doing, our Sakyan pride of birth, so harsh and stern and the vanity of us, the Sakyan 
princes who have become bhikkhus, will be broken. 
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Then the Buddha had Upali 6 , the barber, ordained íirst (as requested) and followed by the 
six princes. 


THE BUDDHA’S SECOND VASSA 


The Buddha, accompanied by over twenty thousand bhikkhus, left Anupiya Mango Grove, 
near the village of Anupiya, in Malla country, for VeỊuvana monastery, in Rặjagaha, where 
He observed the second rain-retreat 7 together with twenty-thousand bhikkhus. 

List of Vassas observed by The Buddha in Chronological Order 

The Buddha had no fixed rain-residence for twenty years during the early period aíter 
His Enlightenment ( pathama Bodhi), as He went from place to place wherever sentient 
beings could be saved from the round of suííering. Brieíly: 

(1) After preaching the Dhammacakka-pavattana Sutta to the Group of five bhikkhus 
headed by the Venerable Kondanna, together with 18 crores of Brahmãs, at 
Isipatana, Migadaya near Bãrãnasĩ, the Buddha observed the íirst vassa in 
Migadaya, going for alms-round in Bãrãnasĩ. 

(2-4) Then the Buddha observed the second to íourth vassa at VeỊuvana monastery, 
making Rãjagaha His alms resort. 

(5) The fifth vassa was observed at a monastery with pinnacles and íinials (Kutagara 
Hall) in the Mahãvana íorest. depending for alms-food on Vesali. 

(6) The sixth vassa was spent at the monastery in the Chaya íorest in the vicinity of 
Mount Makula. 

(7) The seventh vassa was observed on the Emerald Throne at the foot of Erythrina 
Indica tree in the celestial realm of Tãvatimsa, preaching Abhidhamma discourses. 

(8) The eighth vassa was spent in the íorest of pigeon peas, a wildlife sanctuary, (or 
the íorest governed by a celestial ogress) with Susumaragiri in the Bhagga country 
as His alms-food resort. 

(9) The ninth vassa was observed at the Ghositarama monastery where Kosambĩ was 
the alms-food resort for Him. 

(10) He spent the tenth vassa in the Palileyyaka íorest ( palale ) where the elephant king 
Palale placed himselí at His Service. 

(11) He spent the eleventh vassa at Nalikarama Monastery with the brahmin village, 
Nala, serving as His alms-food resort. 

(12) He observed the twelfth vassa near the Tragacanth tree, which was governed by an 
ogre named Naleru, with Veranjja country as His alms resort. 

(13) With Jantu village, in the Caliya country, serving as His alms resort, He spent the 
thirteenth vassa at the Caliya mountain monastery. 

(14) The íourteenth vassa was spent at the Jetavana monastery with Savatthi, in the 
country of Kosala, as His alms resort. 

(15) With Kapilavatthu, in the Sakka country, serving as His alms resort, He spent the 
íiíteenth vassa at the Nigrodha monastery. 

(16) He spent the sixteenth vassa at Aggalava Shrine (temple for spirits) with the 
country of Alavi serving as His alms resort. 

(17) The seventeenth vassa was spent at the VeỊuvana monastery, where Rãjagaha of 
Magadha became His alms resort. 


6. The story of Upali and the Sakyan princes who became bhikkhus will be dealt with in more detail 
in the chapter on The Jewel of Sangha.) 

7. Vassa: variously translated as monsoon-retreat, rains-retreat, rains-residence, Buddhist lent. The 
rains-retreat has to be observed for three out of the four months of the rainy season. 
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(18-19) The Buddha stayed for two continuous vassa (namely the eighteenth and the 
nineteenth) at the Caliya mountain monastery with Jantu village, in the Caliya 
country, serving as His alms-resort. 

(20) The twentieth vassa was observed at the VeỊuvana monastery, in Rãjagaha of 
Magadha, which served as His alms resort. 

(These are the places where the Buddha spent irregular rains-residence during the first 

twenty years after His Enlightenment (Pathama Bodhi).) 

(21-44) The Buddha observed regular vassa from the twenty-first to the forty-fourth 
year at Jetavana and Pubbãrãma monasteries at Savatthi, in the Kosala country, 
which served as His alms resort. (As detailed in the Buddhavamsa Commentary) 

(45) Then the Buddha spent His last vassa, the forty-fifth one in the village of 
Veluva, in Vesali country, when on the verge of His Parinibbãna. 

Various Works in Myanmar dealing with The Vassa kept by The Buddha 

The Venerable Monywe Zetawun Sayadaw had composed a verse, for easy recollection 
of the places where Buddha Gotama had observed rain-retreat, in one of his works entitled 
Samanta Cakkhu Dĩpanĩ (Second Volume, p 374) 8 . 

The great Friend of sentient beings of the three worlds spent two months, sixty days, at 
the place of His Enlightenment, and then observed rain- retreats in the places shown below: 

(I) First vassa at Bãrãnasĩ; 

(2-3-4) Bamboo Grove monastery, Rãjagaha; 

(5) Mahãvana monastery, donated by Licchavi princes of Vesali; 

(6) Sixth at Makula mountain; 

(7) Seventh at Tãvatimsa; 

(8) Eighth in the Bhagga country; 

(9) Ninth at Ghositarama monastery in Kosambĩ; 

(10) Tenth in the Palale Forest of the elephant king, Palale; 

(II) Eleventh in the brahmin village of Nala; 

(12) Twelfth at Veranjja; 

(13) Thirteenth at Caliya mountain; 

(14) Fourteenth at Jetavana monastery, Savatthi; 

(15) Fifteenth at Nigrodha monastery of Kapilavatthu; 

(16) Sixteenth at Alavi; 

(17) Seventeenth at VeỊuvana monastery, Rãjagaha; 

(18-19) at Caliya Mountain monastery; 

(20) Twentieth back at Rãjagaha; 

(21-44) Thus the Buddha was on the mo ve from place to place for the duration of the 
íirst twenty years (the First Bodhi); as regards the second Bodhi (from the 21st 
to the 44th year) He spent twenty-four vassas alternately at Pubbãrãma and 
Jetavana monasteries in Savatthi. 

(45) The Buddha spent the last vassa at the village of Veluva when on the verge of 
His Parinibbãna, making a total of 45 vassas spent variously at fifteen places in 
the course of forty-five years beíore Crossing over to the other Shore at the age 
of eighty. 

Besides the foregoing accounts, there are other Myanmar recordings of vassas kept by 


8. The author reproduced here the said verse of the Monywe Zetawun Saydaw. We have provided 
here only an excerpt thereoí in prose. 
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the Buddha namely, (a) Wasocin Payashikkho comprising five stanzas by Sayadavv u Bodh, 
(b) Seven Stanzas by minister Caturangabala of Pinya, (c) Wasocin payashikkho by the 
primate Taungkhwin Sassanapaing Sayadaw in his Gulattha Vinicchaya Treatise and (d) 
Wasocin Payashikkho by Shwetaung Kyithe Laythat Sayadavv in his Jinatthapakasani 
treatise. 

Scholars desiring more iníormation should seek it from the said treatises. 
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cliapter 20 

THE SIX PRINCES ACHIEVED DIFFERENT ATTAINMENTS 


T he Buddha, (as explained beíore) kept the second vassa at VeỊuvana monastery, 
Rãjagaha. It was during this period that Venerable Bhaddiya became established as 
Tevỉjja arahat, accomplished in the three knowledges, namely, Pubbenivãsa-nãna, 
Dibbacakkhu-năna, Asavakkhaya-nãna. 

The Venerable Anuruddha achieved the eight mundane attainments (jhãna-samãpatti) 
during the first vassa aíter his ordination. Based on these attainments, he íurther developed 
dibbacakkhu-abhinnã, the supernatural power that enabled him to see one thousand world- 
systems. One day, he went to the Venerable Sãriputta and told him (vide 8-dutiya 
Anuruddha Sutta, 3-Kusinara Vagga, Tatiya Paíínãsaka, Tikanipata, Anguttara Nikãya): 

(a) “Friend Sãriputta, in this Buddha’s sãsana, I can see one thousand world-systems by 
means of dibbacakkhu-abhinnã; 

(b) “My effort is vigorous and resolute, not Hagging. My mindíulness is clear and intent, 
wholly free from forgetfulness; my body is also calm and collected, completely free 
from anxiety; my mind is serene, íixed on a single object. 

(c) “In spite of all this, my mind, though void of craving and wrong view (tanhã and 
ditthi), is still not free from the grip of the ãsavas. (meaning, he has not yet achieved 
arahatship).” 

Whereupon, the Venerable Sãriputta said: 

“Friend Anuruddha, (1) when you are preoccupied with the thought as described in 
your íirst statement, it is a case of pride ( mãna ) arising in your mental continuum. 

(2) Regarding the preoccupation described in your second statement, it is a case of 
distraction ( uddhacca ) arising in your mental continuum. (3) As regards your third 
statement, it means that you are being assailed by worrying over past commissions 
and omissions, ( kukucca ). Let me beseech you, íriend Anuruddha, to get rid of 
these three States of pride, distraction and worry and to occupy your mind only 
with the thought of Nibbãna, the Deathless State ( amata-dhatu ).” 

He then gave the Venerable Anuruddha a discourse on the practice of meditation. 

Having learnt the technique of meditation from Venerable Sãriputta, the Venerable 
Anuruddha took leave of the Buddha and left for Ceti country and in the bamboo grove 
which lay east of where the Buddha was residing, he started practising meditation. He 
began practising in a vvalking posture for fifteen successive days (without lying down). The 
strain was so severe that he became tired and weak. He could not help sitting down under a 
bamboo grove where he continued his meditation, contemplating on the eight thoughts of a 
great being ( mahãpurisa-vitakka ). (Vide 10-Anuruddha Mahãvitakka Sutta, 3-Gahapati 
vagga, Atthaka nipata, Anguttara Nikãya). Having acquired seven of them, he became 
exhausted through strain at the eighth stage. When the Buddha knew of his distress, He 
came personally to the bamboo grove and helped him to complete the eighth stage, by 
expounding the Mahapurisa Vitakka Sutta together with the Four Ariyavamsa discourse. 
Foreseeing that the very same íorest would serve as a suííicing condition (upanissaya- 
paccaya) for attainment of arahatship, the Buddha instructed him: “Anuruddha, carry on 
with your work during the next vassa also at this place.” Aíter this, the Buddha left by 
means of iddhivỉdha-abhinnã, arriving simultaneously at the íorest of Bethakala near the 
town of Susumagữa of Bhagga country. On arrival there, the Buddha preached the 
discourse on the eight mahăpurisa-vitakka to the bhikkhus residing in the íorest there. 

Venerable Anuruddha kept the next two vassa in the bamboo grove as instructed by the 
Buddha and continued to practise meditation and eventually he attained the Fruition stage 
of arahatta. 
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The Venerable Ãnanda 

The Venerable Ãnanda listened to the discourse given by the Venerable Punna, son of a 
brahmin woman named Mantani, who explained the arising of the “I-concept” based on the 
five aggregates (khcmdas) with the illustration of reHection of one's own face from the 
clear suríace of a mirror or a cup of water. He also taught Ãnanda the teparivatta dhamma 
concerning the three characteristics, anicca, dukkha, anatta of the five aggregates. As a 
result of hearing these discourses from the Venerable Punna and reílecting on them, the 
Venerable Ananda achieved the sotãpatti-phaìa and became a streamvvinner. (Sam,2, 86-87) 

Mahãtheras Bhagu and Kimila 

Aíter all the theras, as described above, had gained arahatship, the Mahãtheras Bhagu and 
Kimila also practiced Vipassanã meditation and eventually, they also became arahats. 

The Venerable Devadatta 

The Venerable Devadatta also engaged himselí in meditation practices but he was able to 
achieve only eight mundane jhãnic attainments with the power of iddhi which is possible to 
those who are yet of the world ( puthujjanika-iddhi ). (He was not an ariya-bhikkhu but only 
an ordinary bhikkhu with jhãnic power.) 

Preaching The Ambalatthika Rahulovada Sutta 

The Buddha taught the novice Rãhula quite a number of discourses, namely, (1) 
Sãmanera panhã (2) Rãhula Sarhyutta (3) Abhinha Rãhulovada Sutta (4) Mahã Rãhulovada 
Sutta (5) CũỊa Rãhidovada Sutta and (6) this Aríìbalatthika Rãhulovada Sutta under 
discussion. 

To amplify: After having inaugurated Rãhula as a novice, the Buddha considered: 
“Young children are apt to talk regardless of the credibility and propriety of their words; 
this being so, Rãhula, who is still of very tender years, had better be given advice and 
instructions.” He thereíore sent for him and said: “Son Rãhula, novices should avoid 
speaking of things that are contrary to the Ariyan Path and Fruition, you should speak only 
about things of such nature as are relevant to the Path and Fruition.” 

The Buddha then went on to teach the discourse of “Sãmanera panhã”, in keeping with 
the tradition of all the past Buddhas. The discourse is in the form of questions and ansvvers, 
consisting of simple Dhammas suitable for novices and arranged in Progressive order with 
items of Dhamma ranging from number one to ten.) (Khu, 1,3). 

Again, the Buddha reHected: “Young children are fond of telling lies, saying: ‘I have 
seen those things’ (which they have not seen), and T have not seen those things’ (which 
they have seen). Rãhula must thereíore be advised not to speak any íalsehood.” Giving 
illustrations that could be understood merely by looking with sensory eyes, to wit, four 
examples of water cups, two examples of military elephants, and one example of the 
suríace of a mirror, He preached the Ambalatthika Rãhulovada Sutta (Ma, 2, 77). 

Then He taught Rãhula the ‘Abhinha Rãhulovada Sutta’ which showed him how to expel 
attachment to the four requisites, how to abandon the desire for five-fold sensual pleasures, 
and the great advantages of association with good and sincere íriends (Khu, 1,328). 

Furthermore, He taught Rãhula the group of Dhammas entitled ‘Rãhula Samyutta’ in 
order to enjoin him to banish the desire for attachment to any of the three existences. (Sam, 
1,439) 

Then ‘Mahã Rãhulovada Sutta’ was taught to instruct Rãhula not to harbour carnal 
thoughts íascinated by his own physical beauty ( gehassita chandaraga), thinking: “I am of 
very graceíul form; my complexion is clear and bright.” (Ma,3,83) 

And ‘CũỊa Rãhulovada Sutta’ was preached just after his ordination as a bhỉkkhu, beíore 
the end of his first vassa, in order to help him achieve the arahatship. (Ma, 
3,424/Sam,2,324). 

It should be noted that among these suttas, the exact place and time of exhortation of the 
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Abhinha Rãhulovada Sutta cannot be ascertained because the Buddha taught it to Rãhula 
time and again as opportunity presented, regardless of place and time. 

The Buddha started giving discourses on the Rãhula Samyutta from the time novice 
Rãhula was seven years up to the time he received ordination and was beginning his first 
vassa. 

Mahã Rãhula Sutta was taught when he was eighteen years while he was still a novice 
( sãmanera ). 

CũỊa Rãhula Sutta was taught when he received ordination and began his first vassa. 

Sãmanera Panhã and this Ambalatthika Rãhulovada Sutta were taught when Rãhula was a 
novice at the age of seven. 

Of all these discourses, Abhinha Rãhulovada Sutta was taught as a standing instruction to 
be followed by Rãhula throughoiit his life. Rãhula Samyutta discourses were given in order 
to make Rãhula's mind become impregnated with Insight Knowledge (yipassanã-nãnà). 
Mahã Rãhulovada Sutta was taught in order to dispel gehassita chandarãga. CũỊa Rãhula 
Sutta was preached just aíter the ordination of Rãhula, beíore the end of the íirst vassa, in 
order to help him achieve the arahatship after gaining maturity in the íiíteen íactors for 
deliverance ( vimuttiparipãcaniya ). Sãmanera Panha was taught to reírain from speaking 
improper words (matters non-beneficial to attaining the Path and Fruition). The following 
Ambalathika Sutta was preached to rcírain from knowingly or deliberately telling lies. 
(excerpts from Mattha, 3/8889). 

The time was when the Buddha was residing at VeỊuvana monastery in Rãjagaha during 
the second vassci, and Rãhula, (then a young novice) was residing in Ambatatthika 
meditation monastery, so called because it was built near a mango tree at the far edge of 
VeỊuvana monastery and living a life of solitude (viveka). 

(Just as a thorn naturally has a Sharp point from the beginning of its growth, so 
young Rãhula practices physical solitude (kaya viveka) and mental solitude (chia 
viveka), ever since he was a youthíul novice at the age of seven without having 
been exhorted by anyone.) 

At that time, one cool evening, the Buddha, aíter rising from the phaìa-samãpatti State, 
went to Ambalatthika meditation monastery of novice Rãhula. When Rãhula saw Him 
Corning from a distance, he arranged the seating place for Him and placed in readiness the 
water for washing His feet. The Bttddha sat on the reserved Seat aíter vvashing His feet 
(merely as a gracious acceptance of Service rendered by a dutiíul disciple because His feet 
were free from dust.) Novice Rãhula seated himselí at a spot free from the six kinds of 
fault, aíter making respectíul homage to Him. 

(1) The Buddha left a small amount of water in the basin aíter washing His feet and asked 
Rãhula: “My son Rãhula, do you see the small amount of water I have left in the 
basin?” “Yes, my Lord,” replied Rãhula. Then He exhorted: “Just as the water left in 
the basin is small, so the good and noble bhikkhu- Dhamma, which should be practised 
to eradicate the deíilements, is hopelessly small in the physical and mental continuum 
of persons who knowingly speak lies without any sense of shame.” Thus was the íirst 
exhortation given by the Buddha. 

(2) The Buddha then poured away the little water He had left in the basin, and asked: “Son 
Rãhula, do you see I have thrown away the small amount of water?” “Yes, my Lord,” 
replied Rãhula. Then He exhorted: “Just as I have thrown away the little water in the 
basin, so persons, who knowingly speak lies without any sense of shame, throw away 
the good and noble bhikkhu- Dhamma which eradicates deíilements.” Thus the Buddha 
gave the second exhortation. 

(3) The Buddha then overturned the basin placing it with its mouth downwards, and asked 
Rãhula: “Do you see that I have overturned the basin?” “Yes, my Lord,” replied 
Rãhula. Then He exhorted: “Son Rãhula, just as the basin has been overturned, so 
persons who knowingly speak lies without any sense of shame have already repudiated 
the good and noble bhikkhu- Dhamma which eradicates deíilements.” Thus the third 
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exhortation was given by the Buddha. 

(4) Then again the Buddha turned up the overturned basin (note that by that time there was 
not a drop of water in the basin) and said to Rãhula: “Son Rãhula, do you see this basin 
without a single drop of water in it and altogether purposeless?” “Yes, my Lord,” 
replied Rãhula. He then exhorted: “Like this water basin without a drop of water in it 
and altogether purposeless, so too within the shameless persons who knowingly tell 
lies, all is vain, and there is not a drop of the good and noble bhikkhu -Dhamma which 
eradicates deíilements.” 

(5-6) The Buddha, thereaíter, proceeded to expound the discourse that follows: 

“My son Rãhula, take the worldly example of the períormances of a warring elephant 
of a king. It worked with its fore-legs as well as with its hind-legs in a battleíield. (It 
killed and destroyed all enemies Corning within its reach by striking with its fore-legs 
or by kicking with its hind-legs). It worked with the fore as well as with the hind part 
of its body. (As the opportunity arose, it smashed the enemy's rooíed wooden deíence 
barricades with its fore or hind part of its body.) It also worked with its íorehead. (i.e. 
preparing to charge or stampede in any direction it gauged and took position moving 
backvvards to muster strength and then stared intently. The very sight of the immense 
warrior elephant thus glaring íixedly struck terror into thousands of enemy troops and 
they fell into disarray). It also made use of its ears (i.e. it struck off the enemy arrows 
with its ears and made them fall to the ground). It also worked with the pair of its 
tusks. (It gored the enemy elephants, horses, elephanteers, cavalry, iníantry with its 
pair of tusks). It used its tail too. (It cut and hacked the enemy with knives and maces 
tied to its tail with creeping vines). However it still protected its trunk by coiling it into 
its mouth. 

“Reílecting on these períormances of the king's warring elephant, the thought occurred 
in the mind of its rider: ‘This vvarrior elephant of the king, on the battleíield, works 
with both its pair of fore-legs and hind-legs, and with the fore part of its body as well 
as with its hind part. It also work with its forehead, its pair of ears and pair of tusks 
and also with its tails. However it protects its trunk by thrusting it into its mouth. This 
warrior elephant has no mind yet to sacriíice its life.’ 

“Son Rãhula, at another time, the king's great vvarrior elephant on the battleíield (as 

stated above) worked with its fore-legs as well as with its hind-legs . etc . It 

íought also with its tail. With its trunk also, (holding aloft iron or wooden maces, and 
striking and demolishing targets eighteen cubits high) it worked. On seeing this 
behaviour of the warrior elephant, it occurred to the mind of the rider; ‘The king's 
great warrior elephant in battle has worked with its fore-legs as well as with its hind 

legs . etc. It has worked with its tall. It has also worked with its trunk. The 

king’s warrior elephant has given up its life. Now there is nothing the mighty warrior 
elephant would not do.’ Son Rãhula, I say unto you, in like manner for the shameless 
person who knowingly tells lies, there is no act of demerit which he dares not do. 
“Thereíore Rãhula, you should resolve: ‘I will not speak lies, even jokingly or just for 
fun’ and strive to observe the three Training Rules ( sikkhã ).” 

The Buddha had thus proíoundly stressed the importance of reữaining from telling lies. 

He went on: “Son Rãhula, what do you think of what I am about to ask you? (i.e. you 
may ansvver Me as you please). What are the benefits of a mirror.” Rãhula replied: “One 
can beneíit from it by improving one’s íacial appearance when one sees black moles and 
pimples reílected in it.” 

“In like manner, Son Rãhula, one's physical, verbal and mental activities should be 
períormed aíter due observation and consideration with one's eye of wisdom.” With this 
brieí preíace to serve as a table of contents, the Buddha taught the discourse dealing 
elaborately on how one should do bodily actions, how one should speak, and how one 
should exercise the mind with great care and only aíter careíul consideration using one's 
intellectual íaculty. 

(The full elaboration of the discourse should be read in the Text or its translation. But a 
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brief account of it is gi ven below). 

When an intention arises to pcríorm a physical, verbal or mental act, beíore doing any of 
them, one should deliberate first: “Would my intended physical, verbal or mental action 
prove to be harmíul to myselí, to another person or to both? Would they become 
demeritorious deeds which would cause increased suffering?” If, after deliberation, the 
intended actions would prove harmíul to oneselí, to another or both; or would become 
demeritorious deeds which would cause increased suffering, one should strive to avoid 
períorming such physical, verbal and mental deeds. On the other hand, if, after 
deliberation, these intended actions prove not to be harmíul to oneselí, to another or to 
both; or would become meritorious deeds which would promote happiness (sukha), then 
such physical verbal and mental deeds should be períormed. 

Likewise, while in the process of períorming a physical, verbal or mental deed, one 
should deliberate thus: “Is what I am doing, saying, thinking harmíul to myselí, to another 
or to both? Are they demeritorious deeds causing increasing suffering?” If, after 
deliberation, they are found to be so, one should, with moral aversion, cease períorming 
any of such acts (without proceeding any íurther). On the other hand, if, after deliberation, 
they are found to be not harmíul to oneselí, to another or to both, but are meritorious deeds 
íurthering the cause of happiness, well being, they should be pursued with vigour, again 
and again. 

When any physical, verbal or mental act has been períormed, one should deliberate (as in 
the íoregoing manner) thus: “Have my physical, verbal or mental action been harmful to 
myselí, to another or to both? Have they been demeritorious deeds that have caused 
increased suffering?” If they proved to be so, with regard to demeritorious physical and 
verbal deeds, admission must be made beíore the Buddha or a wise and knowledgeable 
fellow disciple, írankly, clearly and without reservation that such wrong physical and 
verbal acts had been committed. Then one must discipline oneselí that such wrong deeds 
will not recur in íuture. 

With regard to demeritorious mental activities that have been committed, one should be 
weary of such mental acts, one must be ashamed of them and loathe them. One must also 
exercise restraint and discipline oneselí that such misdeeds will not recur in íuture. 

If, after such retrospection and deliberation, one íinds that one's physical, verbal or 
mental deeds have not harmed oneseir or another or both but have contributed to promote 
happiness and well being, then night and day, one may dvvell in the joy and satisíaction 
associated with such meritorious deeds and one must íurther strive in the observance of the 
three training precepts ( sikkhã ). 

All the Buddhas, Paccekabuddhas and Ariya Sãvakas of the past, the íuture and the 
present had lived, will live and are living in this manner, deliberating and retrospecting on 
their physical, verbal and mental deeds and had puriíied, will puriíy and are puriíying all 
their physical, verbal and mental actions. 

The Buddha concluded the discourse with these words of exhortation, “Dear son Rãhula, 
you should bear in mind always to strive for the purity of your bodily action, verbal action, 
and mental action by way of deliberation and reviewing them and to develop the 
observance of the three training precepts. 

(Herein a question may arise as to when and where such physical, verbal and 
mental actions may occur and how they should be puriíied and absolved.) 

This is the answer: No time should be lost. The physical and verbal actions, which 
are done in the morning, should be puriíied and absolved immediately aíter meal, 
as one sat down at the very place where one would spend the day. 

To elaborate: A bhikkhu is required to review as to what oííensive physical and 
verbal act he has done against anyone from dawn to the time of his arrival at the 
place where he is sitting to spend the day. If he recollects that he has done anything 
wrong against someone, either by physical or verbal action, he should make a 
coníession to fellow bhikkhus, by way of iníorming them or making them clear 
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about his offence. In case he is free from such taints of wrong deeds, he will 
actually feel great personal joy and satisíaction and should remain in that State of 
ease and happiness. 

As regards mental activities, he should seek to be puriíied and absolved from them 
while still going on the alms-round, by retrospecting thus: “While going on the 
alms-round today, has there arisen in me, because of visual objects, etc., any mild 
or stronger form of greed, any oíTensive anger or any kind of delusion?” If he 
should find that some such thought has indeed arisen in him, he should resolve: “I 
will not allow such thoughts of greed, anger or delusion to arise again.” If no 
wrong thoughts ha ve arisen in him (he should feel joy and satisíaction for himselí' 
and) he should continue to dwell in that serene State of mind. 

End of the Discourse on Ambalatliika Rahulovada Sutta. 

Story of The Wealthy Man Anăthapindika 

The Buddha granted permission to bhikkhus to make use of the monastery as a requisite, 
in compliance with the request by the wealthy man of Rãjagaha, who made it through the 
bhikkhus while He was residing there during the second Vữííữ 1 . 

The wealthy man of Rãjagaha and the wealthy man, Anãthapindika of Savatthi, were 
brothers-in-law because they married each other’s sister. On the occasions when the 
wealthy man of Rãjagaha íound the prices of goods in Rãjagaha were far below those 
currently at Savatthi, he would buy the goods and went to Savatthi with five hundred carts 
loaded with such goods for sale. One yojana beíore his arrival at Savatthi, he would send 
intimation of his arrival to Anãthapindika who would then arrange a grand reception for his 
brother-in-law, and the two would enter the City together in the same carriage. If the goods 
íound a ready market in Savatthi, the rích man of Rặjagaha disposed them at once. In case 
they did not find a ready market, he left them in the house of his sister and went back. The 
wealthy man, Anãthapindika, also did likewise. 

At the time when the Buddha was observing His second vassa in Rặjagaha, the wealthy 
man, Anãthapindika of Savatthi, had five hundred carts loaded with Products of Savatthi 
and left for Rãjagaha. He sent a written intimation of his arrival to the wealthy man of 
Rặjagaha from a distance of one yojana (as on the many previous occasions). 

The wealthy man of Rặjagaha could not, however, give any heed to his intimation for he 
had just returned from the reclusive monastery of Sitavana where he had listened to a 
discourse by the Buddha and having invited Him and His Sangha to partake alms-food the 
following day, he was busily engaged with the work of making necessary arrangements for 
the reception and provision of food. 

Anãthapindika approached the City thinking all the way that a grand reception would 
await his arrival as on previous occasions, but he found no reception, even on his reaching 
the door of the house of the rích man of Rãjagaha. On entering the house, there was not 
much of an effusive speech of welcome on the part of his host, but only, “Wealthy man of 
Savatthi, how are your children? Are they in good health? I hope you have had an easy and 
comíortable journey.” And he kept himselí busy with the work in hand. 

As stated above, the wealthy man of Rãjagaha could only extend these few words of 
welcome to Anãthapindika. He was giving priority to the ceremonial íunctions and he went 
on giving instructions to his men: “Mind that you get up early on the morrow and get busy 
with boiling the broth, cooking rice and curry, and preparing mixed salad dishes, all replete 
and in time for the Buddha and His Sangha.” 

It crossed the mind of Anãthapindika: “The wealthy man of Rãjagaha used to leave aside 
all other business and talked with me enthusiastically on previous occasions, but now he is 
full of anxiety about holding a grand íeast for one reason or the other. Is he doing all this 
with his servants to bring some one's daughter here to get married to his son (ãvãha) or 


1. For full particulars, reíerence may be made to Burmese translation of Senasanakkhandhaka of 

Vinaya CũỊa Vagga.) 


496 



Chapter 20 

give away his daughter in marriage with some one's son (vivãha) or else, has he invited 
King Bimbisãra and his retinue of soldiers to a feast tomorrow?” 

When everything had been arranged, the wealthy man of Rặjagaha came to 
Anãthapindika and engaged himselí in conversation with him enthusiastically as ever 
beíore. Whereupon, Anãthapindika asked him: 

“Wealthy man, you used to leave aside cares of business and speak with me 
joyfully on all previous occasions. But now you seem to be anxious about holding 
a food-offering ceremony, giving priority to making arrangements with your men 
in preparation for the ceremony to be held tomorrow. Is it for an ãvaha ceremony 
to bring someone's daughter to your house for marriage to your son, or for a 
vivãha ceremony to give away your daughter in marriage to someone's son? Are 
you preparing for a great alms-giving ceremony or have you invited King 
Bimbisãra and his retinue of soldiers to a íeast tomorrow?” 

The wealthy man of Rặjagaha replied: 

“Wealthy man, I will not be holding Ẵvaha or Vivăha ceremonies. Nor have I 
invited King Bimbisãra and his retinues to a íeast. In reality, I have been making 
necessary arrangements for a grand alms-giving ceremony. I have invited the 
Buddha and His Sangha for the períormance of meritorious deed tomorrow.” 

When Anãthapindika heard the word “Buddha” uttered enthusiastically by the wealthy 
man of Rặjagaha, his entire body was pervaded throughout with five grades of joyful 
satisíaction (pĩtỉ), namely, slight sense of interest ( khuddakã-pTti ), momentary joy ( khanikã- 
pĩti ), absorbing interest with ílood of joy (okkcmtika-pTti ), interest amounting to thrilling 
point ( ubbegã-pTti ) and fully developed, intensive rapture or zest suííusing the whole body 
and mind ipharanã-pĩtỉ). 

Anãthapindika experienced these five fold rapturous joys which overwhelmed him from 
head to instep and again from instep to head; they spread from the side of his body to the 
middle and from the middle to the sides. Feeling these five kinds of ecstasy without 
intermission, he asked the wealthy man of Rãjagaha: “Wealthy man, did you say the 
‘Buddha’?” Thrice he asked and thrice he received the same reply: “Yes, I did say the 
‘BuddhaY’ 

Anãthapindika then inquired about the Buddha: “In this world, it is rare indeed even to 
hear the word ‘Buddha’. Would it be possible for me now to go and pay homage to the 
Buddha, the Homage-Worthy, the Perfectly-Self Enlightened?” 

The wealthy man of Rãjagaha deliberated: “It is as diííicult to approach the Buddha as it 
is to go close to a venomous snake. The Buddha's reclusive monastery where He is residing 
is close to the cemetery and it would be impossible for him to go there late in the evening.” 
He thereíore made this reply: 

“Wealthy man, there is no time now for you to go and pay homage to the 
Tathãgata, the Homage-Worthy, the Períectly Self-Enlightened. You will be able to 
go and pay homage to the Tathãgata only early tomorrow morning.” 

Upon hearing this, Anãthapindika thought to himselí: “I shall be able to pay homage to 
the Buddha only early in the following morning” and he went to sleep with no other 
thought or object in mind except that of the Buddha. To explicate: Anãthapindika was no 
longer interested in the merchandise that he had brought and the attendants at his Service 
from the moment he heard the word, ‘Buddha’. Forgoing his dinner, he went up to the 
topmost chamber of the seven-storey mansion and laid himseir on well-laid out and 
decorated bed and fell asleep, muttering: “Buddha, Buddha”. 

When the íirst watch of the night was over, Anãthapiụdika got up to contemplate on the 
attributes of the Buddha time and again. His sense of deep devotion towards Him became 
exceedingly great (baìavasaddhã), so much so that his body emitted a radiance through pĩti. 
It was as if a thousand oil lamps were lit or the sun or the full moon rose in the sky, 
thereby dispelling the darkness of the night. He then thought to himselí: “I have been so 
íorgetíul of the passing of time. Even the sun has risen,” thus he murmured and got up. But 



THE GREAT CHRONICLE OF BUDDHAS 

when he saw the moon still in the sky, he realised that two more watches of the night had 
yet to pass beíore dawn. So he laid down on his bed once again. 

Thus he passed the two watches of the night, getting up at the end of each watch. At the 
close of the last watch, immediately bcíore dawn, he walked along the rails of the balcony 
till he reached near the main entrance door. He found the entrance doors of the seven 
storey mansion already opened by themselves. He went down the seven storeys and walked 
along the main Street in the City. 

As he went near the City gate, named Sivaka, the guardian devas (who were ariyas) kept 
the gate open in advance. They considered: “This wealthy man has come with the intention 
of paying homage to the Buddha and serving Him. This rich man, on his worshipping the 
Buddha for the first time, will be established in the sotãpatti-phaìa, and surpassing all 
others will become the noblest of disciples in rendering Service to the three Gems of the 
Buddha, the Dhamma and the Sangha. He will build a magniíicent, matchless monastery, 
the doors of which he will keep open to all ariya-sanghas from the four directions of the 
world. It would not be proper to close the door against him.” 

As Anãthapindika went out of the City, the radiance emitting from his body disappeared 
and darkness reigned, with the result that fear and trembling arose in him and the hair of 
his body stood on end. Thereíore, he felt like retreating even from that very spot. 
(Rặjagaha was a cosmopolitan City with a population of eighteen crores: nine crores within 
the City and nine crores without. The City gates were closed after dusk and the bodies of 
those who died at unearthly hours during the night were thrown over the walls around the 
gate. Blinded by the darkness, Anãthapindika accidentally trod on a íreshly discarded dead 
body and tripped against another corpse with his insteps. This caused the ílies on the 
decomposed bodies to rise with a roar and buzz about him and the foul smell from the dead 
bodies rushed into his nose. As a result, his devotional faith towards the Buddha began to 
weaken which, in turn, resulted in the disappearance of the radiance from his body which 
was emitted because of the rapturous joy he felt within. Darkness fell. Fear and trembling 
arose and his hairs stood on end. He, thereíore, felt like retreating even from that very 
place). 

A celestial ogre, intending to make the wealthy man exert himselí to continue his 
journey, approached Anãthapindika without making himselí visible and addressed him with 
a voice as sweet as the tinkle of a small golden bell. 

Satam hatthi satam assã 
satam assatarĩrathã 
satam kaíĩnã sahassãni 
ãmukkamanikundaìã 
ekassa padavTtihcirassa 
kalan nãgghanti solasirh 

O! wealthy man of great fame, one hundred thousand royal elephants worthy 
of kings, one hundred thousand royal horses worthy of kings, one hundred 
thousand royal chariots drawn by special breed of horses, assatara, and one 
hundred thousand royal maidens bedecked with priceless jewels are not 
worth two hundred and fifty-sixth (1/256) part of the good volition (cetanđ) 
behind each step that takes you on your way to the monastery to pay homage 
to the Tathãgata, to listen to the discourse, and to render Service to the 
Sangha. 

O! wealthy man Anãthapindika, go forward. Proceed on your way. Only your 
going ahead will be noble and worthy of praise. Your retreat will be ignoble 
and not worthy of praise. 

On hearing this Anãthapindika considered: “I thought I was all alone, but I now find there 
are some companions with me. Why should I be aíraid?” He became bold and courageous. 
His powerful devotional faith in Buddha began to strengthen once again. Thereíore 
darkness disappeared, and there was light, and fear and trembling were dispelled. 
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He was on the road once again, on the fearful journey through the cemetery, with dead 
bodies in varying States of decomposition scattered all over. The voices of domestic dogs 
and jackals disturbed his mind with the result that light disappeared and darkness fell as on 
the previous occasion. Here again, the celestial ogre, Sivaka, came to his aid and he was on 
the road again. 

When for the third time, as on the previous occasions, he encountered the disheartening 
circumstances of disappearance of light, the Sivaka ogre, by making him nurture his 
devotional íaith in the Buddha again and again, helped him overcome all the dangers. 

Continuing on his journey, he eventually arrived at the íorest grove of Sitavana. It was 
about day-break and the Buddha was vvalking up and down the passage in the open space. 

As Anãthapindika was walking along an idea crossed his mind: “In this world, Purana 
Kassapa and other sectarian teachers have declared themselves as Enlightened Buddhas. 
This being so, how should I know whether the Buddha is the truly Self-Enlightened One?” 
Then again in his mind the thought occurred: “All the people know me as Anãthapindika 
for my generosity in íeeding the destitute. But the name given to me by my parents is 
‘Sudatta’, which no one knows except myselí. If the Buddha is the truly Self-Enlightened 
One, He will call me by the name given by my parents, ‘Sudatta’.” 

On seeing Anãthapiụdika from a distance, the Buddha came down from the passage way 
and sat on the Seat reserved for Him. As Anãthapindika came nearer to Him, having read 
his mind, He addressed him: “Come, dear Sudatta.” Anãthapindika was rejoiced when he 
heard the Buddha calling him by the name given by his parents. He approached Him and 
paid homage, prostrating himselí at the feet of the Buddha and addressed the Blessed One: 
“Most Exalted Bhagava, have you enjoyed a sound sleep?” The Buddha said in reply: 

Sabbada ve sukhan seti 
brahmano parinibbuto 
yo na limpati kãmesu 
sitibhuto nirũpadhi 

(O! Wealthy man Anãthapindika), The arahat , who is not besmeared with 
desire for sensual pleasures, being free from burning passions, is calm and 
serene. He is also free from the three upadis, namely, deíilement (kiìesa), 
accumulated kamma ( abbisankhara ) and sensual passion ( kãmaguna). Having 
expelled all evil and all deíilements having been eradicated, all sorrow has 
ended and as such that arahat , at all times, night and day, truly sleeps and 
lives in ease of mind and body. 

Sabbã ãsattiyo setvã 
vineyya hadaye dararh 
upasanto sukharh seti 
santin pappnyya cetasã 

(O! wealthy man Anãthapindika) The arahat , who has got the five sensual 
pleasures cut off by means of the four-fold arahatta-magga, and 
extinguished the Hames of deíilements, has írequently entered the tranquil 
State of Nibbãna by way of arahatta-phaìa-samãpatti. Having extinguished 
the blazing fire of deíilement, he sleeps and lives with ease and tranquillity. 

Having thus explained how He lives with ease and comíort in all the four postures of the 
body, the Buddha taught Anãthapindika the course of moral practice leading to the Path and 
Fruition (as stated beíore), namely, (1) Dãna-kathã, (2) Sĩla-kathã, (3) Sagga-kathã, (4) 
Magga-kathã, kamanamãdinava, nikkhame-ãnisansa-kathã in correct sequence of His 
Teaching. When He knew that the mind of Anãthapindika had become adaptable, soft, and 
free from hindrances, eager, gladdened, puriíied and pellucid, He taught the Dhamma 
which was originally discovered by Him ( Sammukkamsika-dhamma-desanấ ), the Four 
Noble Truths. Eventually, Anãthapindika became established in sotãpatti-phaìa. 
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Then Anathapindika addressed the Buddha thus: 

“So delightíul is it! Glorious Buddha! So delightíul is it! Glorious Buddha! As what 
is placed downwards has been turned, so goes a worldly simile, as what is covered 
has been disclosed, as a man losing his way has been guided in the right direction, 
as a lamp has been lighted in the dark with the thought, “those who have eyes may 
see the various shapes of things,” so the Buddha has clearly taught me the Dhamma 
in maniíold ways. Glorious Buddha! I recognize and approach the Buddha, the 
Dhamma and the Sangha for reíuge and shelter. May Glorious Buddha, take me as 
a devotee with the Three-fold Reíuge from today onwards, until the end of my life. 
Having thus taken reíuge in the three Gems, the wealthy man Anãthapindika 
extended an invitation to partake of a meal, saying: “Glorious Buddha, in order that 
I may gain merit and have delight, may you accept my oííering of a meal together 
with the Sangha tomorrow morning.” 

The Buddha remained silent, signiíying His acceptance of the invitation to the next 
morning meal. 

Whereupon, Anãthapindika joyously rose from his Seat and aíter paying respect to the 
Buddha by circumambulating Him clockwise, left for the residence of his host, the wealthy 
man of Rặjagaha. 

Wealthy Man of Rãjagaha, Merchants' Association and King Bimbisãra offered to render 

Theừ Services 

The news of the Buddha’s acceptance of Anãthapindika's invitation to a meal instantly 
spread all over the City. The wealthy man of Rặjagaha, on hearing the news, offered to 
render Service, saying: “I have heard the news that you have invited the Sangha headed by 
the Buddha to a meal tomorrovv in order to gain merit. You happen to be a visitor here; 
may I offer you assistance with provisions and payment for Services?” Anãthapindika 
reíused the offer saying that he would be able to manage the affair with what was in his 
own possession. 

Members of the merchants' association of Rãjagaha also came forward to help by way of 
supplying provision and payment of Services in the same way as the wealthy man of 
Rặjagaha. Their offer was also not accepted in like manner. 

King Bimbisãra also offered to render help in the same way as the others, and his request 
was also reíused in the same way: “Your Majesty, I need no such help. I should be able to 
hold the íeasting ceremony with what I have.” 

On the following day, Anãthapindika held the food-offering ceremony at the residence of 
his brother-in-law, the wealthy man of Rãjagaha, serving food of great worth and 
delicacies. He then sat at a suitable spot and respectíully presented an invitation to his 
home town of Savatthi: “Most Exalted Buddha, may I humbly request you? Please keep the 
vassa in our town of Savatthi, together with all Your bhikkhus.” The Buddha gave the 
reply: “Devotee Anãthapindika, Fully Self-Enlightened Buddhas are pleased to reside in 
secluded places.” Anãthapindika replied: “Glorious Buddha who always speaks good words 
(sugata), your devotee understands full well, your devotee understands full well.” Then 
after speaking words of Dhamma to Anãthapindika, the Buddha returned to the monastery. 

Construction of Temporary Monasteries at Every Yojana between Rãjagaha and Savatthi 

At that time, Anãthapindika was a person who had a great many ữiends, and his word 
was respected by many. He had his merchandise disposed hastily and returned to Savatthi. 
On his way home, he urged the inhabitants at the intermediate stations: 

“Plant gardens, build shelters for rest and lodging. Build monasteries and keep 
reserves of provisions for alms-giving. A Buddha has blossomed íorth in the 
world. That Buddha will be Corning to your place along this way at my request.” 

In response to Anãthapindika’s exhortation, all his wealthy associates and childhood 
íriends, at the intermediate stations, bnilt shelters, parks and gardens, kept provisions for 
alms-giving at their own expense without accepting any assistance from him, while the 
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needy ones took the responsibility of building shelters and monasteries and set up reserve 
provisions for alms-giving with the money that they received from him. 

Anãthapindika contributed one lakh in cash and in kind, such as timber and construction 
materials, to the value of one lakh to accomplish the project of constructing a shelter and a 
garden at each yojana along the route between Rặjagaha and Savatthi, a distance of íorty- 
five yojanas. He returned to his home town of Savatthi after completion of the work. 

The Selection and Purchase of The Site for Jetavana Monastery by Anãthapindika 

On arrival at Savatthi, Anãthapindika searched the surrounding localities for a suitable 
site for a monastery; a site which must meet the following five conditions: (1) being not 
too far from the City, (2) being not too near the City, (3) being communicable by roads, (4) 
being of easy access for everybody at any required time, and (5) being free from noise of 
the City, village and people clamouring for five sense objects. He íound that the Prince 
Jeta's garden land met the said conditions and so he went to the prince and offered to buy 
it: “Your Highness, I wish you to sell me your garden at a certain (agreed) price.” Prince 
Jeta’s replied: “Wealthy man, I cannot give you my garden even if you were to lay gold 
coins edge to edge, over it.” 

(Note that if Prince Jeta had said: “I cannot sell my garden,” it would not be 
tantamount to íixation of a price. But he happened to say: “I cannot give you my 
garden even if you were to lay gold coins, edge to edge, over it.” That was 
tantamount not only to íixation of a price but also quoting an exorbitant price for 
it.) 

Anãthapindika took advantage of Prince Jeta's commitment in his speech and demanded: 
“Your Highness, you have already quoted your terms for the sale of your garden.” Prince 
Jeta’s denied saying: “I have not said a word about the sale of my garden.” 

Anãthapindika contended that the prince had to sell his garden while the prince argued 
that he had never said a word about the sale of the garden and the two íinally agreed to 
secure the judgment of a Court of Law. The ministers who were judges passed the 
judgment: “Your Highness, because your Highness happened to ha ve quoted (an exorbitant) 
price with the words ‘even if gold coins were laid edge to edge’ you have committed 
yourselí to negotiations for the sale of your garden.” (This is a worldly statement which is 
subtle and delicate and, as such, it requires to be pondered over with much wisdom for 
correct interpretation.) 

Having thus won the case at the Court of Law, Anãthapindika ordered cartloads of gold 
coins taken out and transported and laid them edge to edge over the suríace of Prince Jeta's 
garden. For the spaces which could not be laid over with gold coins such as those occupied 
by trees and ponds, he had the dimensions of their girth or areas measured and placed the 
gold coins, edge to edge, over equivalent areas at other places. In this way, the rích man, 
Anãthapindika, spent eighteen crores of gold coins, which he had put aside for emergency 
use, in buying the site for the monastery. 

With the first batch of cartloads of gold coins, it was found that there were enough gold 
coins to cover much of the garden-land when placed edge to edge except for a small area 
earmarked for the construction of an archway. Anãthapindika ordered his men: “O men, go 
and bring more cartloads of gold to cover this space for archvvay constructions.” 

Prince Jeta donated An Archway for The Monastery 

On seeing that Anãthapindika’s face grew brighter and brighter as he went on giving 
away his enormous amount of wealth, the Prince reílected: “The abandonment of immense 
wealth in gold coins by the wealthy man for a good cause such as this must be a noble act 

of charity.” With this thought, he requested Anãthapindika: “Enough,.enough.please 

do not lay any more coin on that plot. Please be so good as to leave it for me to donate an 
archvvay for the monastery.” Anãthapindika thought to himselí: “This Jeta Prince is a 
íamous person, well known to all. Showing devotional faith in the Teaching of the Buddha 
by such a íamous personage will be greatly beneíicial.” So he left the required plot to the 
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Prince who proceeded to build an archvvay with tiered rooís for the monastery. 

Construction of Jetavana Monastery by Anãthapindika 

Having bought the garden of Prince Jeta at a cost of eighteen crores of gold coins, 
Anãthapindika spent another eighteen crores to create a magniíicent monastery on it. First 
he had unwanted trees felled, leaving the desirable ones for the sake of shade and natural 
beauty. The períumed chamber ( Gandhakuti ) for the accommodation of the Buddha was 
surrounded by dvvellings for bhikkhus together with the stately seven tiered archvvay were 
constructed at a selected place. Assembly halls with terraced rooís for the Sangha, small 
buildings to store allowable articles, lavatories, passage ways with rooíing, water wells 
complete with rooís over them, bath rooms for both cold and sweat baths in separate 
buildings, square water tanks and pavilions were constructed within the sacred precincts of 
the monastery, leaving nothing which would be needed. 

The Site of The Monastery. 

The location of the Jetavana monastery was not only the site of the monastery of this 
(Gotama) Buddha alone; it was also the location of the monasteries of the preceding 
Buddhas, such as Buddha Kassapa, etc., as elaborated below: 

(1) During the time of Buddha Vipassĩ, a wealthy man, named Punabba Sumittã, bought a 
piece of land at this very site (of Jetavana monastery), then measuring one yojana, by 
paying with golden bricks placed edge to edge on it. Constructing a huge monastery on 
it, he donated it to the Sangha. 

(2) During the time of Buddha Sikhĩ, a wealthy man, Sirivattha, bought a piece of land at 
the same site by paying (according to Jãtaka commentary) with golden teeth of ploughs 
placed tip to tip; or with golden staffs placed end to end (according to Vinaya 
commentary) and donated it, measuring three gavutas, aíter constructing monasteries 
on it, to the Sangha. 

(3) During the time of Buddha Vessabhũ, a wealthy man, Sotthija, bought a piece of land 
in the same site by paying with golden blocks moulded into the shape of elephant legs 
(Jãtaka commentary); or golden teeth of ploughs (Vinaya commentary) placed end to 
end and donated it together with all the buildings on it, to the Sangha. The plot 
measured half a yojana or two gavutas. 

(4) During the time of Buddha Kakusana, a wealthy man, Iccuta, bought a piece of land in 
the same site, then measuring one gãvnta, by paying with gold bricks (according to 
Jãtaka commentary); or gold blocks made into the shape of elephant legs (according to 
Vinaya commentary) placed end to end all over the land and donated it to the Sangha 
together with all the buildings on it. 

(5) During the time of Buddha Konaguna, a wealthy man, Ugga, bought a piece of land in 
the same site by paying with golden tortoises (according to Jãtaka commentary); or 
golden bricks (according to Vinaya commentary) placed end to end on the land 
measuring half a gãvuta and donated it together with all the buildings constructed on it, 
to the Sangha 

(6) During the time of Buddha Kassapa, a wealthy man, Sumangala, bought a piece of land 
in the same site by paying with gold blocks (according to Jãtaka commentary); or 
golden tortoises (according to Vinaya commentary) placed edge to edge all over the 
land, then measuring two (units of land measure) pias, and donated it together with the 
monasteries constructed on it, to the Sangha 

(7) Now in the time of our Buddha, Gotama, the wealthy man Sudatta, also known as 
Anãthapindika, bought a piece of land in the same site, measuring eight pias by paying 
with gold coins placed edge to edge on it and donated it aíter building the Jetavana 
monastery, to the Sangha. 

Samvega (Sense of Religious Urgency) 

Retlecting seriously on the varying extent of land and the price paid for the site of the 
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monastery at the time of the seven Buddhas, one should arouse in oneself the sense of 
religious urgency that “all the worldly attainments of success and prosperity are subject to 
deterioration” and thus now is the appropriate time for strenuous effort to free oneselí 
from attachment to these worldly attainments through developing weariness and 
disenchantment on them. 


Buddhấs Journey to Savatthi 

When the delightíul and pleasant Jetavana monastery had been constructed at a cost of 
eighteen crores of gold, on an enchanted plot costing another eighteen crores of gold, 
Anãthapindika sent a special messenger to the Buddha with his respectíul invitation. The 
Buddha, upon receipt of the invitation through the messenger, decided to proceed to 
Savatthi, (partly because He foresaw that Savatthi would become one of His residences for 
the greater part of His life, and partly because it would also serve as a íavourable “victory 
ground” for Him to save devas, humans and Brahmãs, by millions, from the slough of 
suffering). With that end in view, He left VeỊuvana monastery in Rãjagaha for Savatthi, 
accompanied by His Sangha, stopping one night at the shelters of each station, located at 
intervals of one yọịana along the route, as arranged by Anãthapindika in advance. 

When Buddha arrived at Vesali on the way to Savatthi, He resided at the monastery with 
terraced rooíing in the Great Grove (Mahãvana). At that time, He laid down the rule for 
the appointment of a monk, with the consent of the community ( nakammavaca ) to take 
charge of the repairs ( navakamma ) necessary for monastic dwellings donated by the public. 

Then, aíter leaving Vesali and proceeding towards Savatthi, pupils of the group of six 
monks, Chabaggi, having gone along ahead of the Order of Bhikkhus with the Buddha at 
its head, took possession of good dwelling places, good sleeping places, saying: “This will 
be for our preceptors, this will be for our teachers.” 

Whenever the Buddha went on a journey accompanied by the Sangha, Venerable 
Sãriputta, though he could selíishly claim the privilege of staying close to the Buddha as 
the right-hand Chieí Disciple, would never do so and leave other monks to shiít for 
themselves, but would follow at the tail end of the procession, personally caring and seeing 
to the comíort of aged and sick monks. 

Such being the case, on this occasion also, having followed at the very end of the 
procession, he arrived late and all beds and places being taken up by the chabbaggi. Having 
no where to sleep, he had to spend the night at the foot of a tree. The Buddha, Corning to 
know of this incident, considered: “If, while I am still living, monks behave without respect 
for and showing deíerence towards one another, what would they do when I pass away into 
Parinibbãna?" 

Being íilled with great concern (i dhammasamvega ), He caused an assembly of monks to 
be held in the morning and asked: “Bhikkhus, is it true that bhikkhus of the chabaggi group, 
having gone along ahead of others, took possession the good dvvelling places for 
themselves, denying suitable resting place for the elder bhikkhusT’ 

On being replied that it was true, the Buddha rebuked chabaggi group and, aíter having 
given a reasoned Dhamma talk, asked the bhikkhus: “Who, bhikkhus, is worthy of priority 
concerning place, water (for washing), and food?” 

Sorne bhikkhns replied: “ Bhikkhus of the royal blood have prior claim to a place, vvashing 
water and food”; some said: “ Bhikkhus of the brahmin class have the priority concerning a 
place, vvashing water and food”; others again said: “It was bhikkhus of the wealthy 
householder class who are worthy of being oííered first a place, vvashing water and food,” 
while others maintained: “One well versed in Vinaya, or a Dhamma teacher ( Dhamma 

kathika), one possessed of the íirst jhãna, . the second jhãna . the third jhãna . the 

fourth jhãna . is worthy of the íirst offer of a place, washing water and food.” Finally, 

there were those who opined that "one who is a sotãpanna . sakadãgãmin . an 

anãgãmin .a sukkha vipassanã arahat (without abhinnãs), .a tevijja arahat (with three- 

fold wisdom).a chaỉabhinna arahat (with six-fold superknowledge).is worthy of the 

best Seat, the best water (for washing), the best alms.” 
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Then the Buddha addressed the monks: 

“Bhikkhus, in dealing with the matter of priority right to a place, water (for 
washing) or alms-food, in my Dispensation, consideration of birth, blood, caste, 
social status is of no importance, nor of being a Bearer of Vinaya, of Suttanta, of 
Abhidhamma; nor of being possessed of the íirst jhãna, etc., nor of being a 
sotãpanna, etc. 

“In reality, dear bhikkhus, those within my Dispensation should live paying due to 
respect, rising up and greeting with both palms together in salutation, giving proper 
homage according to seniority; the best Seat, the best water (for washing), the best 
alms should be accorded in order of seniority. In the matter of receiving the best 
Seat, etc., only seniority in age, seniority with regard to the duration of monkhood 
is of consequence. Thus the bhikkhu with such seniority is worthy of such priority. 

“At the present time, bhikkhus , Sãriputta is the chieí Disciple on my right. He 
keeps the Wheel of Dhamma taught by Me in motion; he is one worthy of my 
place when I am no more. That Sãriputta had to spend the whole of the previous 
night walking or sitting under a tree (for want of a place to rest). Bhikkhus , when 
there are such acts of disrespect and lack of consideration on the part of bhikkỉms 
even during my life time, how will the members of the Order behave in the time to 
come (aíter I have passed into Parinibbãna).” 

Then the Buddha, in order to exhort the bhikkhus, told them (the story of three íriends, a 
partridge, a monkey and an elephant) the Tittira Jãtaka of Kulavaka Vagga in Ekakanipata. 
“Bhikkhus , in ancient times, even animals came to an understanding: ‘It is not proper to be 
disrespectíul and disobedient to one another; we will determine first who is the oldest 
amongst us and then we will show due respect and pay homage to him.’ Then having 
chosen the oldest of them, they honoured him and obeyed him, thus cultivated the practice 
of ‘Paying respect to the elder’ (vuddhapacayana) which led them to rebirth in the deva- 
world. 


Ye vudậhamapacăyanti 
narã Dhammassa kovidã 
ditthe Dhamme ca pãsarhsã 
samparãye ca suggati 

Those who are wise in the practice of paying respect to the illustrious and the 
aged, choose among the three categories of birth, virtue and age, those who 
are both virtuous and senior in age to honour and show respect. Such people 
are worthy of praise, even in this life and have prospects of becoming 
celestial beings in íuture existences. 

“Bhikkhus , even these three animals, a monkey, an elephant and a partridge 
could live together for mutual beneíit, courteous, deíerential and polite to 
one another. If you, who have gone íorth and received ordination through 
íaith ( saddhapabbajita ) in My sãsana, which dispenses righteous instructions, 
live without mutual beneíit, without courtesy, without regard for one another, 
can such behaviour be seemly or proper? (Indeed, it cannot be). Such 
conduct, lacking due respect and humility also cannot arouse respect and 
esteem for this sãsana in those who are still outside it.etc.” 

Aíter teaching the discourses extensively on the importance of mutual respect and 
reverence, by way of rebuking the chabaggi monks, the Buddha proclaimed the following 
rule of Discipline: 

“I allow bhikkhus, paying due respect, rising up and greeting with both palrns 
together in salutation, giving proper homage according to seniority; the best 
Seat, the best water for washing, the best alms should be accorded in order of 
seniority. Bhikkhus, in the matter of monastic dwellings and sleeping places 
belonging to the whole Order, Saúghika, one should not hinder their 
occupation according to seniority. Whoever should do so, there is an oíTence 
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of wrong doing (i dukkata- apatti)” 

Ten Kinds of Individual Unworthy of Veneration 

Having thus laid down the two rules, one concerning what was allowable, anunãtã, and 
the other concerning what is not allowable, patikhita, the Buddha continued to address the 
monks saying: “ dasayime bhikkhave, avandiyã, etc., — there are these ten individuals 
enumerated here, who should not be worshipped:” 

(1) A bhikkhu ordained earlier should not worship another who received ordination later. 

(2) A bhikkhu should not worship anyone who is not a bhikkhu. 

(3) A bhikkhu should not worship anyone belonging to a diííerent communion ( sanvãsa ), 
who speaks what is not Dhamma ( adhammavădi ), even if he is more senior. 

(4) A bhikkhu should not worship a woman. 

(5) A bhikkhu should not worship a eunuch 

(6) A fault-free bhikkhu ( pakata ) should not worship a bhikkhu under suspension from 
association with the rest of the Sangha (parivãsa). 

(7) A fault-free bhikkhu ( pakata ) should not worship a bhikkhu who has been judged to 
undergo the stages of penance again, starting from the first stage of parỉvãsa for 
having transgressed one of the Sanghadisesa offences which are expiable [while 
observing the parivãsa penance; while undergoing a íurther period of penance, 
manatta, for six days to gain approbation of the Sangha; while having undergone 
manatta penance is about to be reinstated ( abbhana ).] 

(8) A fault-free bhikkhu should not worship a bhikkhu, who, having observed the parivãsa 
penance, has been judged to undergo the mãnatta penance. 

(9) A fault-free bhikkhu should not worship a bhikkhu who is undergoing the mãnatta 
penance. 

(10) A fault-free bhikkhu should not worship a bhikkhu who, having undergone mãnatta 
penance, is about to be reinstated (i abbhãna ).” 

Having thus explained the ten kinds of person not worthy of homage, the Buddha 
continued to give an enumeration of three types of individuals who deserve to be 
venerated. 


Three Kinds of Individual Worthy of Veneration 

“ Bhikkhus , these three types of individual are worthy of veneration. They are:- 

(1) A bhikkhu ordained earlier is worthy of veneration by one ordained later. 

(2) A senior bhikkhu belonging to a diH erent communion if he speaks what is Dhamma 
( Dhammavadi ) is worthy of veneration. 

(3) In the world of sentient beings with its devas, humans and Brahmãs, the Homage- 
worthy, Períectly Self-Enlightened, Exalted Buddha is worthy of veneration by all 
beings. 

Ruling relating to The Occupation by Senior Bhikkhus of Pavilions, Temporary Sheds 
meant for The Sangha but which have not yet been íormally consecrated 

All along the route by which the Buddha travelled to Savatthi in the company of the 
Sangha, local people built pavilions, temporary sheds íurnished with mattings and 
Assembly Halls in anticipation of their visit. Here again, disciples of the chabaggi group 
went ahead and occupied the dvvelling places as on the previous occasion and, as a result, 
the Venerable Sãriputta was obliged to spend the night under a tree as he arrived with the 
group at the end of the procession. The Buddha investigated into the truth of the matter and 
rebuked the chabaggi bhikkhus and prescribed a set of additional ruling for observance by 
the Sangha. 
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“Na bhikkhave ndissakatampi yathãvuậdarh patibãhitabbarh, yo patibaheya apatti 
dukkatassa — Bhikkhus, (even beíore formal consecration), pavilions and 
temporary sheds, etc., meant for the whole of the Sangha can be occupied vvithout 
hindrance by the Sangha in order of seniority. Whoever should hinder such 
occupation in order of seniority, there is an oííence of wrong doing ( dukkata 
apatti)” 

(N.B. Concerning the Chabaggi monks, Vajừabuddhi Tika says that chabaggi monks 
made their appearance only when the Buddha had completed the íirst twenty years of His 
Buddhahood. And there is the statement in Majjhima Nikãya, 1, 175, “Arãdhayimsu me 
bhikkhu cittarh .... etc.” which means, “During the íirst Bodhi period of twenty years, the 
bhikkhus had behaved so well as to give much delight to the Tathãgata.” It is a matter for 
consideration here that the account given above of the chabaggi monks can be reconciled 
with those given in the Vajứabuđdhi Tika and the Majjhima Nikãya only by assuming that 
the story given here of the chabaggi monks’ behaviour was taken from the account of the 
journey to Savatthi on a later occasion. This is just to highlight the rulings made by the 
Buddha on some types of oííences.) 

Ruling concerning Decorated Fumishings at The Alms-house in The Village 

Now at that time, village people appointed ‘elevated places’, uccussayana, and ‘exalted 
places’, mahãsayana in the alms-house of the village and íurnished with a long-furred 
carpet, a many-coloured wool coverlet, a white wool coverlet, a wool coverlet with íloral 
designs, a cotton quilt, a woollen carpet decorated with animal íorms, a carpet with furs on 
both sides, a carpet with furs on one side, a coverlet with gold embroidery, a silken 
coverlet, a large size woollen carpet, an elephant rug, a horse rug, a chariot rug, rugs of 
black antelope hide, a coverlet of bear skin, a íancy red ceiling, a couch with red cushions 
at either end. Bhikkhus, not being certain whether they are allowable did not sít on them. 
When the matter was related to the Buddha, He made the following ruling concerning 
them: 

“Anụịanãmi, bhikkhave, thapetvã tĩni ãsandim pallankarh tũlikam ...., etc. — 
Bhikkhus, with the exception of three things, a couch with very long legs, an altar 
or divan a cotton quilt, I allow you to sít on what is appointed by the people as 
elevated places, exalted places but not to sleep on it.” 

In the village, in the same alms-house, people provided a low bedstead quilted with silk 
cotton on both upper and lower sides; Bhikkhus, being meticulous, did not use it. The 
Buddha made a ruling also in this matter: 

“Anụịãnãmi, bhikkhave, gihivikatam abhinisĩditum, na tveva abhini pajjitum — I 
allow, bhikkhus, to sít on the bedstead quilted on both sides, provided by the 
people, but not to sleep on it.” 

Buddha being conducted by Anãthapindika to The Jetavana Monastery with A Grand 

Reception Ceremony 

As stated above, Buddha, accompanied by many bhikkhus, set out on His journey from 
Rãjagaha tovvards Savatthi and in due time arrived at the boundary of the Savatthi region. 
The wealthy man, Anãthapindika, having attended to preparations for a grand ceremony to 
make the íormal offering and dedication of the monastery to the Buddha with the 
symbolical pouring of water, made arrangements to conduct the Buddha to the monastery 
on a grand scale as described below: 

Princess Sumana 

King Pasenadi Kosala had a daughter, named Sumana, who, during the time of Buddha 
Vipassĩ, she was the daughter of a wealthy man and was known as Saddha Sumana. Being 
quick-witted and intelligent, she took the opportunity of offering Ghana milk-rice, which 
was prepared with pure unadulterated milk to Buddha Vipassĩ beíore anyone. Having made 
her oííering to the Sangha headed by the Buddha, she made this wish: “Glorious Buddha, 
wherever I am reborn throughout the long journey of the samsăra, may I never have to 
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earn my living in want and with great difficulty; and may I be reborn as a much loved and 
charming lady for offering this garland of Jasmine flowers and be known as Sumana.” Her 
wishes were fulfilled as she was never reborn in the planes of misery. She was born only 
either in the plane of the devas or the humans throughout the past ninety-one world-cycles. 
In all these existences, because showers of Jasmine flowers fell almost knee-high at her 
birth, she had always been named "Sumana". (For full particulars, reíerence may be made 
to Anguttara Commentary Vol. 3.) 

At the time of present Buddha Gotama, she was born as the daughter of King Pasenadi 
Kosala by his Chieí Queen. 

At the time of her birth, there was a shower of Jasmine flowers, spreading nearly knee- 
high all over the palace. She was, thereíore named Sumana by her royal íather. There were 
also five hundred girls who were born simultaneously with Princess Sumana. The Princess 
and her five hundred connatals were brought up in luxury. As insignia of office and 
trappings of rank, the Princess was provided with five hundred coaches; and whenever she 
moved out from the palace, she was accompanied by her five hundred birth mates each in 
her own coach. 

Throughout the whole of lambudipa, one of the Four Great Continents, there were only 
three young women who were provided, as symbols of rank and office, by their íathers 
with five hundred attendants, each with a coach. They were: (1) Princess Cundi, daughter 
of King Bimbisãra, (2) Visakha, who later became the donor of the Pubbayum Monastery, 
daughter of wealthy man, Dhanancaya and (3) Sumana, daughter of King Pasenadi Kosala. 

Princess Sumana was seven years old when the Buddha went to Savatthi to accept the 
Jetavana Monastery. Anãthapindika went to King Pasenadi Kosala and made the request: 
“Your Majesty, the Corning of Buddha to our town of Savatthi is a blessing for us and, as 
well as a blessing for your Majesty. I would like to request you to send your daughter, 
Princess Sumana, together with her five hundred attendants, each carrying a pot íilled with 
water and scents and flowers, for the reception of the Buddha. The King agreed saying: 
“Very well, Wealthy man,” and made necessary arrangements to comply with 
Anãthapindikấs request. 

As ordered by her íather, Princess Sumana set out together with her attendants, in full 
insignia beíitting a princess, to take part in receiving the Buddha. They oíTcred scents and 
flowers to the Buddha and then took seats at appropriate places. The Buddha taught 
Dhamma to Sumana with the result that she and her five hundred attendants attained the 
sotãpatti-phaìa. At the same time, five hundred other young women, five hundred elderly 
women, and five hundred laymen devotees also attained sotãpatti-phaìa. 

Thus two thousand persons achieved the stage of sotãpatti ariyas while the Buddha was 
still on His way to the Jetavana Monastery that day. (From Anguttara Commentary Vol. 3) 

Anãthapindika's own Welcoming Arrangements 

Anãthapindika had not only arranged for Princess Sumanấs participation in conducting 
the Buddha to the monastery, but also for his son and five hundred attendants, who were 
sons of wealthy men of Savatthi. In compliance with his father's wishes, Anãthapindika's 
son and his five hundred attendants in their five-hued ceremonial dress, each holding a 
bright streamer, took their positions in íront of the Buddha and led the procession right up 
to the monastery. 

Next to their brothers, came the two daughters of Anãthapindika, Cula Subhadda and 
Mahã Subhadda, with their five hundred íemale attendants, who were daughters of wealthy 
men of Savatthi, and each carrying a pot full of water. 

Then came the wife of Anãthapiụdika, Punna Lakkhana, in full ceremonial dress and 
bedecked with jewellery, accompanied by the wives of five hundred wealthy men, each 
holding a gold or silver cup full of sweet scents and other offerings. 

At the end of the procession to welcome and receive the Buddha came Anãthapindika 
himselí in a newly made dress of a wealthy man, accompanied by his party of five hundred 
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wealthy men, all in newly made dresses of wealthy men. 

Led by the long procession, the Buddha proceeded, attended by many bhikkhus, causing 
the surrounding íorest to glow golden, as liquid golden yellow orpiment, with the aura of 
His presence. Then with the i n l i ni te grace and glory of an Omniscient Buddha, He entered 
the precincts of Jetavana Monastery. 

Formal Donation of The Jetavana Monastery to The Sangha 

(At the conclusion of the reception ceremony), Anãthapindika approached the Buddha 
and respectíully invited Him and His bhikkhus to a meal offering ceremony at his 
residence, the following day. Having made all arrangements for a sumptuous meal of hard 
and soft food at his house the next morning, Anãthapindika sent a messenger to the 
monastery, iníorming: “Most Exalted Buddha, it is time to partake the meal; the food 
offering is ready.” The Buddha, accompanied by His Sangha, went to his house and took 
seats at the places reserved for them. Anãthapindika personally attended to the Buddha and 
His bhikkhus by oííering delicious food to them with zealous devotion and sat at a suitable 
place. He then addressed the Buddha: “Most Glorious Buddha, may I know as to how the 
Jetavana Monastery should be dedicated.” 

The Buddha then gave this instruction to Anãthapindika: “It should be proper for you to 
dedicate the monastery to all bhikkhus who have arrived, are still arriving and may arrive 
from the four directions.” Guided by the instructions of the Buddha, Anãthapindika 
dedicated the Jetavana monastery to the Sangha who have already arrived, are still arriving 
and may arrive from the four directions, (Agatcmagata catuddisa Saủghika ), by pouring 
ceremonial water as a token thereoí. 

Five Verses of Appreciation for Donation of The Monastery 

Having accepted the íormal offer of Jetavana Monastery, the Buddha delivered a 
discourse in five verses to express appreciation for the donation of the monastery. 

1) Sĩtan unham patihanti 
tato vãlamigãni ca 
sarĩsape ca makase 
sisire cãpi vithiyo 

(The monastery which you have donated) provides sufficient condition for 
protection from the dangers of extreme cold caused by internal disturbances 
of elements or external inclemency of weather; the danger of heat caused by 
wild íorest fires; the danger of wild beasts, such as lion, leopards, tigers; the 
danger of reptiles and creeping creatures, such as snakes, scorpions, lices; the 
danger of gnats, mosquitoes, flies whose bites harm concentration; the 
danger of biting cold from week long unseasonal rains during the period of 
two months ( sisiraratu ) from lst waning moon of Phusso to the full moon of 
Phagguno; and the danger of torrential rains during the rainy season. 

2) Tato vãtãtapo glìoro 
saộịãto patihanati 
lenatthanca siikhattanca 
jãyitunca vipassitum 
vihăradãnarh sanghassa 
aggaríi buddhena vanniturh 

(The monastery which you have donated) provides sufficient condition for 
protection from violent and fearful seasonal winds of great velocity and 
intense heat: it enables bhikkhus to live in solitary seclusion without mental 
distraction; it enables them to live without danger, with happiness; it enables 
them to cultivate jhãnic practices; it enables them to practice Insight 
meditation (vipassanã). (Those who donate monasteries should make it a 
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point to bear in mind such beneíits rendered to the Sangha by the monastery 
they have donated). Buddhas, past and present, have extolled the donation of 
a monastery to the Sangha, as being noble. 

3) Tasma hi pandito poso 
sampassarh atthamattano 
vihãre kãraye ramme 
vãsayettlm bahussute 

Thereíore, a wise man of good birth, who considers well and perceives the 
beneíits for him in the human world and for Nibbãna, should build 
monasteries for Sangha to live with ease and comíort of body and serenity of 
mind. Having built them, he should dedicate them to bhikkhus who are wise 
and virtuous and have the necessary qualities and qualiíications to control 
and look aíter them as a Presiding Monk, namely, (1) one who has full ten 
years (vassà) of bhikkhu's life; (2) one who is well acquainted with two 
sections of Vinaya, viz., Bhikkhu-vibhanga and Bhikkhunĩ-vibhanga; (3) one 
capable of administering and performing various acts pertaining to Sangha 
according to the Vinaya Rules, Scmgha-kamma ; (4) one with the knowledge 
of the aggregates and (5) one versed in the analytical knowledge of nãma and 
rũpa. It is necessary to select a thera with these qualiíications to be 
appointed a Presiding Monk of these monasteries. 

4) Tesam annanca paniĩãnca 
vattha senãsanãni ca 
dadeyya ụịubhutesu 
vippasannena cetasã 

To the invvardly upright, virtuous and knowledgeable residents of the 
monastery, the donors should offer alms-food, soft drinks, robes and lodging 
with a mind full of faith in the Three Jewels and in the beneíicial results of 
good deeds. (With this verse the Buddha instructs the donors of monasteries 
to support the resident monk with four requisites also). 

5) Te assa Dhammam desenti 
sabbadukkhapanũdãnarh 
yam so Dhammam idhannãya 
Parinibbãtinasavo 

The learned bhikkhus, who reside in the monasteries, should, in return, 
preach with compassion and loving-kindness the Dhamma which would lead 
to emancipation from all the sufferings of the cycle of rebirth for the beneíit 
of donors of these requisites. In my Dispensation with eight-fold wonders, 
the donor of the monastery, endovved with pure íaith, hearing such Dhamma 
discourse from the resident monks and practising them according to their 
instructions, will become enlightened, and with complete eradication of 
ãsavas and cessation of suffering became arahats. 

The Buddha, aíter delivering this discourse on the beneíit of donating a monastery 
(viharanisamsa), in appreciation of Anãthapindika’s dedication, returned to the Jetavana 
Monastery. 

Nine-Month Celebrations for The Successful Dedication of The Monastery 

The ceremony held for the successíul donation and dedication of the monastery started 
from the second day (of the arrival of the Buddha) and lasted nine months. The ceremony 
held by Visakha (wife of a wealthy man) on the occasion of the dedication of the 
Pubbãrãma Monastery lasted only four months. The cost of the nine month's celebration 
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consisting of offering of various alms amounted to eighteen crores. 

Thus, as a measure of support to the sãsana, Anãthapindika spent altogether fifty-four 
crores (five hundred and forty millions in gold), namely, eighteen crores for the cost of the 
site, eighteen crores for the construction of the monastery and eighteen crores for the 
celebrations for the successíul dedication of the Monastery. 

End of the story of Anãthapinậika. 

Helping Bhikkhu Nanda to attain Arahatship 

While the Buddha was residing at the Jetavana monastery, aíter accepting it, (his younger 
brother) Bhikkhu Nanda being unhappy as a member of the Order, told his associates: 
“Friends, I am not happy living the life of a bhikkhu in this sãsana, practising the three 
training rules reluctantly. I am unable to continue on observing these noble precepts. I 
intend to give up the practice and return to a layman's life.” 

When the Buddha heard the news, He sent for Bhikkhu Nanda and asked: “Have you told 
your many bhikkhu companions: ‘Friends, I am not happy living the life of a bhikkhu in 
this sãsana, practising the three training rules reluctantly. I am unable to continue on 
observing these precepts. I intend to give up the practice and return to a layman's life.’ ” 
Whereupon, Bhikkhu Nanda admitted: “It is true, my Lord.” 

The Buddha then asked him again: “Dear younger brother Nanda, why have you been 
observing the three noble precepts against your will? Why can you not continue to observe 
these training rules? Why do you want to give up the life of a bhikkhu and revert to that of 
a layman?” 

“Most Exalted elder brother, when I left the royal palace carrying your alms-bowl on my 
shoulder, my sister and betrothed, the Sakyan Princess Janapada Kalyani came dashing to 
the window with her hair half-dressed, and asked of me: “O your Highness, please come 
back quickly.” I keep thinking of these words of my betrothed ever since I left the palace, 
and that is the reason why I have to practise the three training rules against my will and 
pleasure, and I am no longer capable of observing the precepts. I shall now gi ve up the life 
of a bhikkhu and revert to a layman's life.” Nanda gave this simple and honest answer. 

The Buddha then went to Tãvatimsa realm of the devas by His supernormal powers, 
taking along Bhikkhu Nanda, as though liíting him by the arms. On the way, He showed 
Bhikkhu Nanda an aged íemale monkey sitting on a burnt stump of a tree, with her ears, 
nose, tail and other parts of the body, big and small, burnt and tattered. On arrival at 
Tãvatimsa, He drew Bhikkhu Nanda’s notice to five hundred celestial maids whose feet 
were as tender-red as pigeons' feet, who had corne to wait upon Sakka and who were 
standing and worshipping Him. 

“Dear younger brother, Nanda, what do you think of the question that I am about to ask? 
Who looks prettier and lovelier when your sister, your íiancee, the Sakyan Princess 
Janapada Kalyani is judged in comparison with the five hundred celestial maids whose feet 
are as tender-red as pigeons' feet?” asked the Buddha. 

(The beautiíul delicate feet, with the colour of the pigeons' feet, of these maids 
was the result of their offering of emollient oil for the feet of bhikkhus who 
were disciples of the Buddha Kassapa.) 

(A question might arise here as to why the Buddha had aroused the sensual 
passion of Bhikkhu Nanda by showing him the celestial maids when his mind 
was already aííected with lust.) 

The answer is: “The Buddha had done so with the object of easily removing the 
deíilements from Bhikkhu Nandấs mind.” To explain íurther: A wise and 
experienced physician, in an attempt to cure a patient suffering from a disease 
caused by excessive phlegm bile and wind, usually gives doses of oily medicine 
to enhance the existing symptoms; that is followed by an emetic to remove the 
phlegm with ease and speed, through the mouth or by purging with doses of 
purgative. In the same way, the greatest of all the physicians, who has no equal 
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to match His skill, in admonishing worthy beings, had shown the fair celestial 
maids to Bhikkhu Nanda, who was aííected by kilesa, in order to (let his mental 
deíiling grow and reach the climax preparatory to eradicating it by means of 
ariya-magga which serves as an emetic to throw out the kilesa, as a purgative to 
purge the kilesa.) 

Whereupon, Bhikkhu Nanda gave this reply: 

“Most Exalted elder brother, the old íemale monkey which you have shown me 
on the way with her ears, nose, tail and tattered through being burnt, can in no 
way be considered as lovely and pretty. And likewise, my sister (íiancee) Sakyan 
Princess Janapada Kalyani, too, when compared to the five hundred fair maids of 
the celestial world, can no longer be regarded as a model of beauty; indeed the 
five hundred celestial maids are far more pretty and lovely then the princess.” 

Then the Buddha gave him this assurance: 

“Dear younger brother, Nanda, take delight in the practice of the three training 
rules; take delight in the holy practice of the precepts which are my instructions. 

(If you actually take delight in the noble practice), I assure you of acquiring the 
five hundred celestial maids whose dainty feet are as tender-red as pigeons’ feet.” 

When the Buddha gave such an assurance, Bhikkhu Nanda responded: 

“Most Exalted elder brother, if you assure me of the five hundred fair maids 
whose feet are as tender-red as pigeons' feet, I shall undertake to observe the 
three noble training rules of the sãsana with delight at your feet.” 

(It might be asked here why the Buddha had assured Nanda of the five hundred 
fair maids for the gratiíication of sensual pleasure, which is a mode of ignoble 
living ( Abmhmacaríyavasa ) while He wanted Nanda to observe the three noble 
practices. 

The answer is: Bhikkhu Nanda's carnal attachment to Princess Janapada Kalyani 
was intense; and the Buddha had therefore diverted his attention to the fair 
celestial maids as a measure of temporary relieí beíore He could relieve him 
totally of the prime trouble by means of ariya-magga; hence the use of 
abrahmacariyavasa ploy.) 

Then the Buddha, together with Bhikkhu Nanda, vanished from Tãvatimsa and appeared 
in the Jetavana Monastery instantaneously. When Bhikkhu Nanda took leave of Him and 
had gone to his chamber to spend the time, the Buddha explained all that had transpired to 
the bhikkhus who had assembled to listen to His Teaching. 

Having iníormed the assembled bhikkhus of what had happened, the Buddha gave the 
following instructions to them: “Go ye now, bhikkhus, to rebuke Bhikkhu Nanda, by 
calling: ‘O you big servant (one who wants something for his Service). You are a great 
buyer (who buys something at a fixed price in exchange).’ ” 

In giving these instructions the Buddha was making use of a practical method employed 
in the world. A skilíul person extracts an old nail, left íirmly íixed to a post or a plank, by 
hitting it with another nail but smaller to cause it to vibrate beíore it could be loosened by 
hand and removed. In the same way, Bhikkhu Nanda's intense attachment, deeply rooted in 
the person of Princess lanapada Kalyani, was Hrst given a loosening jolt and then removed 
by the temporary diversion to the more attractive celestial maids. Then, in order to do away 
with the new object of sense-pleasure and put Bhikkhu Nanda back on the path of noble 
practice, the Buddha gave the above instructions to the assembled bhikkhus. 

In obedience to the Buddha’s instructions, these bhikkhus went about spreading news that 
the son of step-mother Mahã Pajãpati Gotamĩ and the younger brother of the Buddha, 
Bhikkhu Nanda had been observing the noble precepts out of desire for the five hundred 
celestial maids, and that the Buddha had also assured him his acquiring the five hundred 
celestial maids whose feet are as tender-red as pigeons’ feet. On hearing this, Bhikkhu 
Nanda’s íriends went and heaped reproaches on him. 
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“It is being said by the people: ‘Bhikkhu Nanda is a big servant; Bhikkhu Nanda 
is a great buyer. He has been observing the precepts because he desires the five 
hundred fair maids of the world of devas; and the Buddha has also assured him 
of getting the five hundred maids whose feet are as tender-red as pigeons' feet.’ ” 

Being called ‘big servant’, ‘great buyer’, by his bhikkhu associates, Bhikkhu Nanda was 
filled with unbearable shame and disgust. He retired to a secluded place and strove with 
mindíul and earnest diligence in the observance of the bhikkhu training rules with his mind 
inclined towards Nibbãna and soon drained off all ãsavas, he attained full-fledged 
arahatship. He became recognised as one of the eighty asiti mahă sãvakas. 

Whereupon an arahat-BrảU mã approached the Buddha at night and standing at a suitable 
place, joyfully iníormed Him of the Bhikkhu Nanda's attainment of arahatship. 
Immediately aíter hearing the tidings, the Buddha, on contemplating: “How fares he?” 
became aware of Bhikkhu Nanda's attainment of arahatship through His Omniscience. 

Bhikkhu Nanda's Supplication to The Buddha 

As stated above, because of reproaches and jeers heaped upon him by his associates, 
Bhikkhu Nanda developed a sense of religious urgency through shame and remorse: 
“Having entered the Dispensation with well-expounded Teaching and Disciplinary rules, 
Dhamma-vinaya, I have held the Buddha responsible for assuring me of getting the five 
hundred celestial maids; as such I ha ve committed a grave misdeed.” Accordingly, he 
strove hard relentlessly until he attained arahatship. He then considered that it would be 
well to go to the Buddha and relieve Him from the responsibility of the assurance He had 
made. He thereíore approached the Buddha early the following morning and made the 
following address: 

“Most Exalted elder brother, you have assured me of the hands of five hundred 
celestial maids with feet as tender-red as pigeons' feet. Most Exalted elder 
brother, I now absolve you from that responsibility.” 

The Buddha said in reply: 

“Dear younger brother, Nanda, I have already known, by judging the State of 
your mind analytically with rny own, that you have attained arahatship. An 
arahat-BrảU mã has also iníormed Me earlier of your attainment to the exalted 
State of an arahat. I have been absolved from that responsibility from the very 
instant your mind became free of ãsavas.” 

The Tathãgata was greatly pleased and made the following utterance of exultation: 

Yassa nittinno paíĩko 
mciddito kãmakanuko 
mohakkhayam anuppatto 
sukhadukkhesu na vedhati sa bhikkhu 

An ariya person has crossed the slough of wrong view, in other words, the 
slough of sarhsãra, by way of the bridge of the Ariya Path to the Shore of 
Nibbãna. The thorn of sensual passion that pierced (the heart of) all sentient 
beings has been crushed to dust with the cudgel of wisdom. Such an ariya 
person has traversed the Fourfold Path of Magga and reached Nibbãna, 
attaining the arahatship, the point of cessation of delusion ( moha ). That 
arahat-bhikkhu, who has thus destroyed the darkness of deíilements, is no 
longer eííected by joy or sorrow, he remains unshaken and indifferent to the 
worldly vicissitudes. 

Soon afterwards, a number of bhikkhus asked Bhikkhu Nanda: “Friend Nanda, you have 
said in the past that you were not happy within the sãsana as a bhikkhu; what is the State of 
your mind these days?” Bhikkhu Nanda replied: “Friends, at present, I have no mind at all 
to revert to the life of a layman.” 

On hearing these words of Nanda, bhikkhus rebuked him, saying, 
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“Bhikkhu Nanda is telling lies; he is talking about arahatta-phala. He had quite 
recently been saying that he was not happy in this sãsana and now he is saying that 
he has no mind at all to revert to the life of a layman.” 

They then went to report the matter to the Buddha and He explained to them: 

“Bhikkhus, in the immediate past, Nanda's corporeality was just like a badly rooíed 
house, but now, it is like a house which is properly rooíed. True, this Bhikkhu 
Nanda strove for the highest level of attainment of a bhikkhu after he had seen the 
fair maids of the world of devas, with the result that he has now reached that 
highest level of attainment (the arahatship).” 

The Buddha then went on giving a discourse by reciting the following two verses: 

1) Yatlĩã agãram ducchannarh 
vutthĩ samativijjhati 
evam abhãitam cittarh 
rãgo samativijjhati 

Bhikkhus, just as rain-water can penetrate and flood a badly rooíed house, so 
the mind, which has not been trained through tranquillity and insight 
meditation, is liable to be inundated with deíilements, that is, to be ílooded 
with the rain waters of lust, malice, delusion, conceit, etc. 

2) Yatlĩã agãrarh succhannam 
vutthi samativijjhati 
evam subhãvitam cittarh 
rãgo samativijjhati 

Bhikkhus, just as rain-water cannot penetrate and flood a properly rooíed 
house, so the mind, which has been trained through tranquillity and insight 
meditation, cannot be inundated with deíilements, that is, cannot be ílooded 
with the rain waters of lust, malice, delusion and conceit, etc. 

By the end of this discourse, a large number of bhikkhus attained the Fruition stage of 
sotãpatti-magga. Thus this discourse was of great beneíit to many person. 

Discourses Relating The Story of Kappata 

Some time after, bhikkhus were gathered at the assembly hall for discussion of the 
Dhamma and speaking in praise of the Buddha thus: 

“Friends, Buddhas are really great and worthy of praise with the snapping of 
íingers. Even Bhikkhu Nanda, who had almost lost interest in the life of a 
bhikkhu, has been disciplined by employing the fair maids of the world of devas 
as an allurement.” 

At that moment, the Buddha entered the hall and asked: “Bhikkhus, what kind of 
discussion are you engaged in as I came into the hall?” “We are assembled here, discussing 
the marvellous way in which the Buddha has disciplined the Bhikkhu Nanda.” 

Whereupon the Buddha said: “Bhikkhus, it is not only in this occasion that I have 
exhorted Bhikkhu Nanda, by employing a female sex as an enticement, I had also won him 
over by using the same tactic in the past,” and at the request of the bhikkhus, He expounded 
the Kappata Jãtaka that follows: 

“Bhikkhus, once upon a time, there was a trader by the name of Kappata in the 
City of Bãrãnasĩ during the reign of King Brahmadatta. He had a donkey that 
could carry a load vveighing one kumbha 2 and could travel seven yojanas a day. 

Once, he went to the City of Taxila accompanying a caravan of merchants 


2. Kumbha : A measure of weights equal to one thứd of a cart load. 
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carrying merchandise for sale. He set his donkey free to seek for pasture to graze 
while his goods were being disposed. 

As the donkey wandered around grazing on the soft ground near the palace moat, 
he espied a íemale donkey and approached it. He eventually got engaged in 
conversation with the íemale donkey and the two exchanged words of love: 

Female donkey(F.D): From where do you come? 

Male donkey(M.D): I come from Bãrãnasĩ. 

F.D: On what business have you come? 

M.D: I have come for trading purpose. 

F.D: What is the weight of the goods that you have to carry? 

M.D: I have to carry goods vveighing one kumbha. 

F.D: How many yọịanas have you got to cover carrying such a load in a day? 

M.D: I have to cover seven yojanas a day. 

F.D: Have you someone to look aíter you tenderly wherever you go? 

M.D: No, I haven't any. 

F.D: If so, it's a pity you have to go about unattended. You must be undergoing 
great hardships, aren't you? 

(She spoke with seductive insinuations to win his heart.) On hearing these seductive 
words from the íemale donkey, the male donkey lost interest in his work and remained 
listless. 

Aíter disposing of his merchandise, the trader, Kappata, went to his donkey and said: 
“Come, dear son, let's be off.” The animal replied: “You may go by yourselí, I cannot 
follow.” When the trader had made several vain attempts to persuade the donkey to obey 
him, he decided to use threats to make him obey: 

1) Patodam te karissãmi 
solasangulikandakam 
sanchindissãi te kãyarh 
evam jãnãhi gadrabha 

You mean and wicked donkey, I shall have to goad and beat you with a 
sixteen inches long cane, tipped with iron spikes. I shall have to lacerate your 
body until it is broken and torn into tatters. Take heed of that. 

When the donkey heard this threat, he retorted by saying: “If that should be the case, I, 
too, have to mind as to how I should retaliate.” 

2) Patodam me kcirissasi 
solasangulikanndakam 
purato patiịthahitvãna 
uddharitvãna pacchato 
dantarh te pãtayissãmi 
evan jãnătỉ Kappata. 

o merchant Kappata, if you will actually goad and beat me with a sixteen 
inches long cane, tipped with iron strikes, I shall stand firmly on my fore- 
legs and raising my hind-legs, kick with all my strength to break and knock 
off all your teeth to the ground. You might as well know that. 

When the trader Kappata heard this bold and aggressive retort of the donkey, he 
wondered “what was the cause of it” and looking round, he saw a maiden donkey nearby. 
Then he thought to himselí: “This maiden donkey must have taught him to speak like this. 
It would be wise to allure him away and tell him: “My son, I will get you such a maiden 
donkey.” 
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3) Catuppadirh sankhamukhim 
narirh scibbangasobhinirii 
bhariyam te ãnayissãmi 
evam jãnãhi gadraha. 

My big son, I will find a young, beautiíul, well-formed maiden donkey with 
a face as fair as a conch-shell to be your wife soon aíter our arrival back at 
Bãrãnasĩ. My son, you take my word. 

The donkey was very pleased with the encouraging words of his master and replied: 

4) Catuppadirh sankhamukhim 
narim scibbcingasobhinim 
bhariyam me ãnayissami 
evam jãnãhi Kappata 
Kappata bliiyyo gamissãmi 
yojanăni catuddasa 

My beneíactor and master, Kappata, .... If it is really true that a beautiíul 
well-formed youthíul maiden donkey with a face as fair as a conch-shell will 
be obtained for me soon aíter we have returned to Bãrãnasĩ, I, your good 
son, am prepared to work with redoubled zeal, breaking a journey of 
íourteen yoịanas a day. You can take my word. 

Trader Kappata then took the donkey with him to his home town of Bãrãnasĩ. A few days 
after their arrival, the donkey went to Kappata and asked him to fulfil his promise: “My 
beneíactor and master, Kappata, have you not promised me a beautiíul well-formed 
youthíul maiden donkey as my wife?” Then trader Kappata replied: “Yes, it is true I have 
said so; I will not fail to íttlíil my promise. I will find you a beautiíul, well-formed 
youthíul maiden donkey; but I will be able to provide food for you only (not for your 
wife). It is up to you to think if the food that I offer you will or will not be sufficient for 
both of you. And another thing, I wish to emphasise that, in due time, you will have off- 
springs to look aíter, and here again, it is for you to consider whether the food which I 
provide you will be sufficient for your growing íamily. (It is not my responsibility) Think 
of it my son.” 

As the trader Kappata was giving this sound advice, the donkey's attachment to the 
íernale donkey was severed. 

Recounting the Kappata Jãtaka in His discourse, the Buddha revealed: “ Bhikkhus , the 
Sakyan Princess Janapada Kalyani then was the maiden donkey, Bhikkhu Nanda then was 
the donkey and I was then the trader Kappata. I had thus, at a time long past, also 
disciplined Bhikkhu Nanda with the lure of íemale sex,” and brought the discourse to 
conclusion. 

End of Kappata Jãtaka. 

Stories connected with The Second, Thừd and Fourth Vassa 

[N.B. Concerning the second, the third and the íourth vassas kept by the Buddha at 
Rãjagaha, the ancient treatise of ‘Wasozin’ (An account of the series of vassas kept by the 
Buddha), deals only with three stories described below: 

(1) Story of a ữiend of Venerable Sãriputta, who was a brahmin (as mentioned in 

Dhammapada Commentary, Vol. 1.) 

(2) Story of Cunda, a butcher of pigs (as mentioned in Dhammapada Commentary, Vol. 

1 .) 

(3) Story of Venerable Mahã Kassapa (as mentioned in Dhammapada Commentary Vol. 

1 .) 

The Wasozin treatise concludes the account of the second, the third and the íourth vassa 
with these words: Thus the Buddha, in keeping with the promise given to King Bimbisãra, 
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spent the second, the third and the íourth vassa at Rãjagaha, expounding such discourses 
and showing innumerable devas and humans the path to Nibbãna.] 

Sayagyi Saya Lin, the íirst to be charged with this great work, ‘Mahã Buddhavamsa’, 
however included in the table of contents, the following stories, in connection with the 
second, the third, and the íourth vassa kept by the Buddha at Rãjagaha: 

(1) An account of wealthy man Jotika. 

(2) An account of wealthy man Jotila. 

(3) An account of wealthy man Mendaka. 

(4) An account of the wealthy man Kakavaliya. 

(5) An account of the wealthy man Punna. 

(6) The story of Sumana, the flower seller. 

(7) The story of Aggidata and one thousand hermits. 

(8) The story of Jambuka. 

We discuss about the five wealthy men listed above in the ‘Chapter on the JeweT of the 
Sangha. The stories of Sumana, Aggidatta and Jambuka will be discussed in the next 
Chapter. 
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STORY OF SUMANA, THE FLOWER SELLER OF RÃiAGAHA 


T he Buddha taught a discourse, beginnmg with the words Tanca Kammam katam sadhu, 
on the advantages of ‘a revvarding deed of merit’ with reíerence to a flower seller 
named Sumana of Rãjagaha during His stay at VeỊuvana Monastery in that City. 

The flower seller used to present King Bimbisãra with eight kunzas l of Spanish Jasmine 
(Jasminum grandiílorum) every morning, for which he was granted eight pieces of money 
each day. 

One day, as Sumana was entering the City with flowers as usual, the Buddha, attended by 
many bhikkhns, was also entering the City for alms-round, with rays of light shining íorth 
from His body, and with great dignity, splendour and glories of a Períectly Enlightened 
Buddha. 

(N.B. Sometimes, the Buddha used to go round, like an ordinary bhikkhu on an 
alms-round, with the six rays of light concealed by the robes. (For instance) He 
went out all alone incognito to a distance of thirty yọịanas to meet Angulimala, the 
notorious robber. But, at other times, He used to go with rays of light shining, for 
instance, when He went on alms-round in the City of Kapilavatthu. And, on this 
day, when He was to meet Sumana, the flower seller, the Buddha entered the City 
of Rặjagaha with rays of light shining íorth from His body, and with great dignity, 
splendour and glories of a Períectly Enlightened Buddha). 

When Sumana saw the Buddha, with a body, like an ornamented gatevvay column, replete 
with thirty-two major characteristics and eighty minor characteristics, and six coloured rays 
of light from His body, entering Rặjagaha City to go on alms-round with great dignity, 
splendottr and glories of a Períectly Enlightened Buddha, there arose in him intense 
devotional íaith and reverence for Him. He then considered: “What kind of offering should 
I make to gain merit?” and, when he could not think of anything with which to pay homage 
to the Buddha, he thought of oííering the flowers in his hands. But, on second thought, he 
came to realize: “These are the flowers meant for presentation to the King, as a matter of 
daily routine. If I fail to do my daily duty, I shall be liable to be put in the stocks, bound 
with ropes and imprisoned or executed or expelled from the country. What should I do?” A 
bold thought entered his mind at this juncture: “Let the King kill me, should he so desire, 
put me in jail, expel me from the country. 1 might be rewarded by the King for carrying 
out the daily duty; such a íortune would be suííicient for my livelihood duration the 
present life. But if such an offering is made to the Buddha, it is certain that I will reap the 
íruits of my meritorious act for aeons of world-cycles to come.” He, thereíore, decided to 
sacriíice his life in making his homage to the Buddha. 

He was, at the same time, mindíul that he should act while his intense devotional íaith 
was at its pitch and so he started offering the flowers in the following manner:- 

(1) First, he threw two handíuls of flowers high above the head of the Buddha; the 
flowers íormed into the shape of a canopied ceiling, hanging in the air right above 
the head of the Buddha. 

(2) Then he threw two handíuls of flowers in a like manner; the flowers came down, 
standing in the form of a flower curtain on the right side of the Buddha. 

(3) Again, he threw two handíuls of flowers in a like manner; the flowers came down, 
standing in the form of a flower curtain at the back of the Buddha. 

(4) Lastly, he threw two handíuls of flowers in a like manner; the flowers came down, 
standing in the form of a flower curtain on the left side of the Buddha. 


1. Kunza : a measure for capacity. 
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Thus, the eight kunzas of Jasmine flowers stood round the Buddha like a canopied ceiling 
and curtains of flowers on the top, on the right, left and back, leaving a space in front just 
enough for the Buddha to enter. It is remarkable that the flowers fell in place with the 
flower stalks turning inward and petals outward in an orderly íashion. 

The flower curtain around the Buddha, like a silver screen, moved along together with 
Him as if it were an animate body, without sundering apart or sliding down. It stopped 
wherever the Buddha made a rest. Rays of light emitted continuously from five places, 
namely, the íront and the back, the right and left sides and from atop the head of the 
Buddha, like millions of 1’lashes of lightning. Having emerged from the body of the 
Buddha, every single shaít of these rays íirst turned clockwise three times round Him, 
íorming a mass of bright light (resembling a beam of search-light directed towards the 
Buddha), the size of a young palm tree, beíore shooting away ahead of Him. 

The whole City of Rặjagaha (with a population of eighteen crores) agog with excitement 
and agitation, came out clamourously. Of the eighteen crores of men and women, there was 
none who came out without holding vessels íilled with alms-food for offering. 

All the citizens, clamouring and proclaiming aloud and courageously like a lion king, 
throwing aloít their twisted head-dresses, moved along in large groups, leading the 
procession before the Buddha. The Buddha, in order to bring out the attributes of Sumana, 
the simple flower seller, walked along the main streets within the City covering an area of 
approximately three gavutas. Hence the entire body of Sumana was suííused with five 
íorms of delightíul satisíaction, (pĩti). 

Sumana, went along with the Buddha only for a distance, like a person who took a plunge 
into a red orpiment-coloured stream of water, he entered into the compass of the brilliant 
rays emitted by the Buddha and aíter paying reverential homage to Him, left for home 
carrying the empty flower basket. 

On arrival at his house, his wife asked him: “Where are the flowers?” He replied: “My 
dear, I have offered the flowers to the Buddha.” His wife then asked: “What about 
presentation of flowers to the King?” Whereupon, Sumana replied: “Let the King kill me 
should he so desire, expel me from the country, but I have offered the flowers to the 
Buddha at the sacriíice of my life. The eight kunzas of flowers, which íormed only eight 
handíuls, had indeed worked miracles. (He related in detail what actually had happened). 
The whole eighteen crores of citizens are now following the procession in honour of the 
Buddha, making loud proclamations. What you are hearing is their cheers congratulating 
me on my deed of merit.” He thus told her in a delightíul tone full of deep satisíaction. 

Sumana's wife, being very íoolish and ignorant, took not the slightest interest in the 
miraculous display of the glories of the Buddha and scolded her husband with abusive 
words and said: “Kings are harsh and ruthless. Once you have incurred their displeasure, 
your hands and feet are cut off. I may also be adversely effected by your acts, which bring 
min to me.” Nagging continuously, she left, taking away her children to see the King at the 
palace. The King asked her: ”What is your complaint?” She complained thus: “Your 
Majesty, my husband, Sumana, the flower seller, had oííered the Buddha all the flowers 
that were to be presented to you as usual and returned home empty handed. When I asked 
him: ‘Where are the flowers?’ he related to me what he had done with them. I scolded him 
in many ways, saying: ‘Kings are very harsh and ruthless. Once you incurred their 
displeasure, your hands and feet are cut off. I may also be adversely eííected by your act 
which bring min to me.” Aíter severing my relationship with him, I have come to your 
presence. Whatever he has done, good or bad, that is his own affairs, his responsibility. Let 
him fare according to his deeds all by himselí your Majesty, I have íorsaken that husband 
of mine and I make this íormal report in advance to your Majesty.” 

King Bimbisãra had become a noble disciple (ariya sãvakà) having attained the Fruition 
stage of sotapana ever since his meeting with the Buddha at the Grove of young palms, 
near the City of Rặjagaha, and, as such, his coníidence in Him was unshakable. The King 
thought: “This woman is so íoolish and stupid, she cannot arouse devotional íaith in the 
glories and miraculous powers of the Buddha” and pretending to be indignant asked her: 
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“O woman, have you just said that your husband, Sumana, had oííered all the flowers that 
were to be presented to me?” “Indeed, I have said so, your Majesty,” replied the flower 
seller's wife. 

The King replied expediently: “O woman, you have done well by severing your 
relationship with your husband, and now I am to consider what kind of punishment should 
be meted out to Sumana for offering the Buddha, the flowers which were to be presented to 
me.” Then dismissing the woman, the King went out quickly to pay homage to the Buddha 
and joining the procession, followed Him all the way. 

On seeing King Bimbisãra in a reverential mood, the Buddha made it a point to walk 
along the congested main streets within the City and íinally went towards the palace gate. 
When King Bimbisãra removed the bowl from His hand and started to conduct Him into 
the palace, he noticed the indications that the Buddha had a desire to stop at the court-yard 
just outside of the palace. He at once had a temporary pavilion erected in the court yard, 
and the Buddha and His bhikkhu followers took rest on the prepared seats in the newly 
erected pavilion. 

(N.B. A question may arise as to ‘Why the Buddha did not go into the palace?’ The 
answer is: It occurred to Him that, should He choose to go into the palace, the 
eighteen crores of citizens would not be able to pay obeisance to Him and the 
virtues of Sumana, the flower seller, would not become maniíest. True, only 
Buddhas could show plainly the attributes of virtuous people, when ordinary people 
try to do ‘honour where honour is due,’ others are apt to have íeeling of jealousy.) 

As the Buddha went inside the pavilion and sat on the Seat which was prepared for Him, 
the four screens of flowers moved to the edge of the crowd in the four directions, each 
standing like living objects. Then the people rallied round Him to pay homage; and King 
Bimbisãra offered hard and soft food of the best quality to the bhikkhus headed by the 
Buddha. Aíter the meal was over, and when the Buddha had given a discourse of 
appreciation for it, the four screens of flowers were back at their own places surrounding 
Him on four sides. Surrounded by eighteen crores of citizens and amidst deaíening sounds 
of the uproarious crowd, the Buddha returned to the VeỊuvana monastery. 

On returning to the palace, aíter seeing the Buddha off, King Bimbisãra sent for Sumana 
and asked him: ”How were the flowers meant for me oííered to the Buddha?” Sumana 
replied thus: “I oííered the flowers to the Buddha, making this resolution: ‘Let the King kill 
me should he so desire, let him expel me from the country, I will offer these flowers to the 
Buddha’, thus have I made the offering of flowers at the risk of my life.” Whereupon, 
King Bimbisãra said these congratulatory words: “You are a noble person, indeed.” The 
King then presented Sumana with eight royal elephants, eight royal horses, eight male 
servants, eight íemale servants, eight sets of costumes, eight thousand coins of money, 
together with eight íully dressed maidens and eight villages, making what is known as 
sabbatthaka revvards (gift consisting of 8 X 8 things). 

Buddha's Utterance of Prophecy. 

This great event made Venerable Ãnanda wondered as to what kind of beneíit would 
Sumana derive from his deed of merit which was marked by the sounds that rent the air 
like thunderous roars of a lion king, and by throwing aloít of thousands of head dresses of 
citizens from early part of the morning. He, thereíore, went to the Buddha and asked to be 
enlightened as to what sort of beneíit would Sumana enjoy. The Buddha told Ãnanda: 
“Dear son Ãnanda, you should not think that Sumana, the flower seller, had made just a 
small offering! In oíTering the flowers to Me, he had made a liberal dãna of his own life, 
with full devotional íaith in his mind.” 

Kappãnarii satasahassaríi 
duggatiriì na gamissati 
thatva devamannssesn 
phalam etassa kammuno 
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paccha Paccekasambiidho 
Sumano nãma bhavissati. 

For this meritorious deed of his, (for full one hundred aeons), he will not be 
reborn in the planes of misery. He will be born again and again in the realms 
of devas and humans enjoying the íruits of his deed of merit and will 
become a Paccekabuddha in íuture. 

This was the Prophecy uttered by Buddha Gotama in response to the Venerable Ãnanda’s 
request. 

(N.B. On reaching the VeỊuvana monastery, as the Buddha entered the Scented 
Chamber, the Jasmine flowers lay behind in heaps at the entrance.) 

In that evening, bhikkhus gathered together in the Dhamma Hall and expressed their 
appreciation of Sumana's deed of merit and the result, thereoí saying: “Friends, the beneíit 
derived by Sumana from his deed of merit is really wonderful, worthy of cheers by the 
snapping of íingers. He has oííered the living Buddha a handíul of Jasmine flowers at the 
risk of his life, and for this, he has been rewarded by the King, at that very moment, with 
sabbatthaka giíts made up of eight kinds of animate as well as inanimate objects, each 
numbering eight.” 

The Buddha left His chamber and came to the Dhamma Hall where, after sitting on the 
Dhamma Throne of the Buddha, asked: “Bhikkhus, what is the subject of your 
conversation?” They explained the subject of their discussion. He then said: “You are right, 
o bhikkhus, by doing an act for which no íeeling of remorse should ever recur, but only 
feel happy whenever dwelt upon everytime. A deed of such nature is indeed vvorth 
períorming.” And in this connection, He recited the following stanza to serve as a maxim 
of what He had already said: 


Tanca kammarh katarh sãdhu 
yam katva nanutappati 
yassa patito sumano 
vipãkarh patisevati 

Having done an act, the doer has no bitter regret for it; he only enjoys the 
fruits of that act with joy and gladness. Such an act is íaultless and 
wholesome and is worth acting. 

By the end of the discourse, eighty-four thousand sentient beings became enlightened and 
gained release from the round of suffering. 

End of the story of Sumana, the flower seller. 

Removing the Wrong Views of One Thousand Hermits headed by Aggidatta 

This discourse of five stanzas, beginning with the words, bahum ve yaranam yantỉ, etc., 
was expounded by the Buddha while residing at Jetavana monastery, with reíerence to a 
hermit by the name of Aggidatta, (tormerly a court brahmin of King Kosala) who was then 
residing near a pile of sand. 

(N.B. The hermit Aggidatta was living near a pile of sand lying between the three 
countries of Anga, Magadha and Kuru that were adjacent to Rãjagaha. That 
appeared to be the reason why Sayagyi u Lin, who was íirst in charge of the 
translation project, had put this story of Aggidatta in the table of contents of events 
that took place when the Buddha was keeping vassa in the City of Rãjagaha.) 

The Brahmin Aggidatta was the court advisor of King Mahã Kosala, father of King 
Pasedani Kosala. On the expiry of his íather. King Pasedani Kosala retained Aggidatta in 
the same rank as his court advisor, esteeming him as his father’s old counsellor. When 
Aggidatta went to the palace to attend to duties, he was treated with due respect by the 
King and was given the same Seat which he had occupied beíore. 

One day, it occurred to Aggidatta: “King Pasenadi Kosala treats me with due respect, no 
doubt, but it is not easy to make kings accept one's counsel all the time. It is natural that the 
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King would preíer to deal with advisors of his own age. I have become too old, it is time 
that I lead the life of a recluse.” 

So he sought permission from the King and having made public his decision by the 
beating of drums in the City of Savatthi, within seven days he abandoned all his belongings 
to become a recluse outside of the Buddha’s Teaching, sãsana. 

Ten thousand male followers became his disciples and they dwelt at a place situated 
between the Anga, Magadha and Kuru countries. Aggidatta, as their leader, gave them 
instruction for their observance: “My disciples .... anyone thinking any of these thoughts; 
thoughts of sensual desire ( kãma-vitakka ), thoughts of ill-will ( vyãpãda-vitakka ), thoughts 
of harming others (yihima-vitakka), shall carry one bundle of sand from the river and dump 
it here.” His disciples promised to observe this disciplinary rule and every time they 
detected an unwholesome thought, such as kãma-vitakka, etc., arising in their mind, they 
chastised themselves by carrying a bundle of sand from the river and dumping it as 
promised, in the appointed place. In time, the pile of sand assumed a huge dimension. 

The pile of sand was later taken over by a nãga king named Ahichatta. People from 
Anga, Magadha and Kuru used to come with offerings for the hermits every month. The 
hermit Aggidatta then exhorted them thus: “O my disciples, go to the hills for reíuge, go to 
the jungles for reíuge; go to the parks for refuge; go to the trees for reíuge. If you take 
reíuge in the hills, in the jungles, in the parks and in the trees, you will be free from all 
kinds of suííering.” He also made the same exhortation to his ten thousand hermit 
disciples. 

Aggidatta was popularising himselí through teaching wrong practices at a time when the 
Bodhisatta, as Prince Siddhattha, aíter renouncing the world had attained Buddhahood and 
was residing in the Jetavana monastery of Savatthi. Rising one early morning at dawn and 
mentally surveying the whole world for sentient beings who are ripe for emancipation, the 
Buddha perceived in His mind's eye the hermit Aggidatta together with all of his ten 
thousand disciples. The Buddha also knew then that all of them had accomplished the 
suííicing conditions (upanissaya) for attainment of arahatship. So He gave instructions to 
the Venerable Mahã Moggallãna, saying: “Son Moggallãna, why have you ignored the 
hermit Aggidatta who is making people walk along the wrong Path that will not lead them 
to the Shores of Nibbãna, go now, son Moggallãna, to these hermits and exhort them.” 

Venerable Mahã Moggallãna replied: “The most Glorious, Exalted Buddha, the number 
of these hermits is great. They might not readily accept the instructions from me alone. 
Should your Reverence also come along, they would readily obey your instructions.” 
Whereupon, the Buddha responded: “We will come also, but you might go ahead íirst to 
exhort them.” 

While proceeding first as instructed by the Buddha, Venerable Mahã Moggallãna thought 
to himselí: “These hermits are many and strong, any attempt to give instructions to them 
while gathering in one place might lead them to turn against me en masse.” So he caused a 
torrential rain to fall, through his abhinna, with the result that the hermits rising from their 
places, rushed into their own dwelling places. 

Venerable Mahã Moggallãna then stood in íront of the entrance to Aggidattấs dwelling 
and called the hermit by name: “O Aggidatta.” On hearing the Venerable Mahã 
Moggallãna's voice, Aggidatta wondered as to who had called him by name, since there 
was no one in the world who could address him thus. In a fit of pique, he gave a Sharp 
reply: “Who is that calling me by my name?” Venerable Mahã Moggallãna answered: “Its 
me, Brahmin Aggidatta.” “What do you want to say?” responded Aggidatta. When the 
Venerable Mahã Moggallãna made the polite reply: “I wish you could show me a place 
where I could spend a night,” Aggidatta said curtly: “There is no vacant place for you; each 
room has its own occupant.” 

Venerable Mahã Moggallãna then replied: “Aggidatta, it is natural that men come to the 
abode of men, bullocks to the abodes of bullocks and recluses to the abode of recluses. 
Please do not talk to me like that, do allot a lodging to me to spend the night.” The hermit 
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then asked: “Are you a recluse?” “Yes, I am,” was the reply. Aggidatta then queried: “If 
you are a recluse, where are the equipments of recluse; what are your utensils?” “O 
Brahmin,” replied Mahã Moggallãna in a serious manner, “I possess the equipments of a 
recluse; but thinking it is cumbersome to carry them separately while wandering around, I 
take them along only inside me.” Aggidatta was much annoyed to see the Venerable Mahã 
Moggallãna going about without the necessary equipments of a recluse. 

Knowing the State of his mind, Venerable Mahã Moggallãna said: “O Aggidatta, don't be 
angry with me, just point a place for me.” Aggidatta gave the terse reply: “There is no 
place for you around here.” Indicating the pile of sand with his finger, Mahã Moggallãna 
enquired with patience: “Who lives at that pile of sand?” “A dragon king,” was the reply. 
“Then allot it to me,” insisted Venerable Mahã Moggallãna. The hermit made the cautious 
reply: “I dare not allot it to you. The dragon king is of violent, terrible nature.” Mahã 
Moggallãna replied: “Let it be, never mind about it. You just allot it to me.” “If so, you 
better judge for yourselí whether the place is suitable for occupation or not,” retorted 
Aggidatta. 

Then the Venerable Mahã Moggallãna went towards the pile of sand and when the dragon 
king, Ahichatta, caught sight of him, he thought to himselí: “This recluse does not seem to 
know my presence here. I will dispose of him by exhaling fumes.” With this thought, the 
dragon king started emitting dense clouds of noxious vapour. Venerable Mahã Moggallãna 
considered: “This dragon king has over estimated himselí, thinking no one else can send 
out íttmes.” Thereíore, he also started exhaling wave after wave of vapour, which, together 
with that emitted by the dragon king, rose higher and higher up to the realm of the 
Brahmãs. The voluminous fumes exhaled by both of them caused great suffering to the 
dragon king while Venerable Mahã Moggallãna remained unscathed. 

Suffering from the effects of the fumes, the nãga king became so íurious that he sent out 
a continuous stream of blazing ílames. By developing the jhãna of the fire-device (Fourth 
rũpavacara kriya jhãna with fire-device as its object), Mahã Moggallãna also sent out, in 
competition, more violent ílames. The blazing fires produced by both of them went up as 
far as the Brahmã realm; but none of them caused any harm to the Venerable Mahã 
Moggallãna while the Naga king was subjected to great suffering. His whole body 
appeared as though it were consumed in a blazing fire. At the sight of the massive 
coníìagration, the hermit teacher, Aggidatta, and his disciples wrongly concluded: “The 
nãga king had set the recluse ablaze; he has been destroyed now completely, for not 
listening to our advice. It serves him right.” 

Having overcome the nãga king by subduing its haughtiness, Venerable Mahã 
Moggallãna sat on the pile of sand, while the nãga king kept itselí coiled around the sand- 
pile, with its hood spread over him like a terraced chamber crowned with a fine pinnacle. 

To make immediate enquiries as to the fate of the recluse, the hermits went to the scene 
of recent combat and saw the Venerable Mahã Moggallãna sitting becomingly on the peak 
of the sand-pile. They could not help making obeisance to him with their clasped hands, 
speaking highly of him in many ways, and asked him: “O recluse, ha ve you not suffered 
anything at the hands of the nãga king?” Then Mahã Moggallãna replied: “Don't you see 
the nãga standing by with its hood spreading like a white umbrella over me?” The hermits 
uttered in amazement: “O íriends, this is a wonderful feat worthy of cheers by the snapping 
of the íingers! The recluse has subdued a powerful nãga such as this. It is marvellous 
indeed!” They then rallied round Mahã Moggallãna in a group. 

At that moment, the Buddha arrived there, Mahã Moggallãna rose from his Seat and made 
obeisance to Him. The hermits asked him: “Is this recluse more powerful than yourselí?” 
“This great recluse is replete with six glories; He is my master, I am merely His disciple,” 
was the reply. 

The Buddha took His Seat on the pile of sand. The hermits went around and with clasped 
hands raised, spoke in high praise of the Buddha: “The recluse who subdued the nãga king 
is but a disciple, one wanders how mighty his master might be.” The Buddha then called 
Aggidatta and asked him: “What kind of instructions do you give to your hermits and lay 
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disciples for their guidance?" 

Aggidatta gave his reply “Exalted Buddha, I gave this instruction to them, ‘O Disciples, 
go to the hills for reíuge, go to the jungles for reíuge, go to the parks for reíuge; go to the 
trees for reíuge. If you take reíuge in the hills, in the jungles, in the parks and under the 
trees, you will be free from all kinds of suíTering.’ On hearing this truthíul answer, the 
Buddha said: 

“Aggidatta, one who takes reíuge in the mountains, íorests, gardens, trees cannot 
escape from suííering; as a matter of fact, one who takes reíuge in the Buddha, the 
Dhamma and the Sangha alone can escape from all the sufferings of the round of 
rebirths! The Buddha then went on expounding the true way of escape from 
suffering in five stanzas: 

1) Bahum ve saranam yanti 
pabbatãni vanãni ca 
ãrãnarukkhacetyyãni 
manussã bliayatajjitã 

Aggidatta, people take reíuge, through íright, in the mountains, such as Mt. 

Isigili, Mt. Vepulla, Mt. Vebbara, etc., or in the forest groves, such as 
Mahãvana, Gosinga sandal groves, etc., or in the gardens and parks, such as 
VeỊuvana, Jivaka mango park, etc., and under the trees, such as Udena tree- 
temple, Gotama tree-temple, etc. All these are erroneously regarded as 
reíuges and means of protection from dangers. 

2) Netarii kho saranarh khemarh 
netarh saranamuttamarh 
netam saranamãgamma 
sabbadukkhã pamuccati 

Aggidatta, these mountains, lorests. gardens or trees are not safe, harmless 
reíuges, they do not constitute the best, the highest reíuge. By taking reíuge 
in these mountains, íorests, gardens or trees one cannot gain release from the 
continuous cycle of dukkha. 

3) Yoca Buddhanca Dhammanca 
Sanghanca saranaihgato 
cattari Ariyasaccãni 
sammappannãdya passati 

4) Dukkharh dukkhasamuppãdam 
dukkhassa ca atikkamarh 
Ariyam catthangikam maggarh 
dukkũpasamagãm i nam 

Aggidatta, any person, whether laity or recluse, who takes reíuge in the 
Buddha, the Dhamma and the Sangha as a safe haven, as a secure shelter 
(with sincere, pure íaith in the three Gems; with transcendental 
consciousness, lokuttara saranagamana cittuppada)', any person, whether 
laity or recluse, who realizes truly and rightly through Insight wisdom, 
magga-nãna , the Four Noble Truths, namely, the Noble Truth of Dukkha, the 
Noble Truth of origin of Dukkha, the Noble Truth of cessation of Dukkha 
and the Noble Truth of the Path leading to the cessation of Dukkha, that is, 
the Eightíold Noble Truth of Right View, Right Thought, etc. 

5) Etam saranam khemarh 
etam sarana muttamarh 
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etam saranamagamma 
sabbadukkhã pamuccati 

Aggidatta, only the reíuge taken by such a person of noble disposition, with 
abounding faith in the Three Gems is a safe and harmless reíuge. Only the 
reíuge taken by such a person of noble disposition, with abounding faith in 
the Three Gems, constitutes the best, highest refuge. Only the reíuge taken 
by such a person of noble disposition, with abounding faith in the Three 
Gems, can bring about release from the continuous cycle of dukkha. 

At that very moment, all the hermits, the leader and the followers instantly turned into 
full-fledged monks like senior theras of sixty years’ standing readily robed and equipped 
with the eight requisites, paying homage to the Buddha with great respect. 

That day, when all the hermits became ehi-bhikkhus, happened to be the occasion when 
people from Anga, Magadha and Kuru congregated at the hermits' place with offerings for 
their hermit teachers. When they saw the hermits assuming the form of bhikkhus, they 
began to wonder: “How is that, is our teacher Aggidatta superior to the great recluse 
Gotama or is the great recluse Gotama superior to our teacher?” Then they wrongly 
surmised that since the great recluse had come to the presence of their teacher, their 
teacher, Aggidatta, must be superior to the great recluse. 

The Buddha knew what was in the minds of the people, and He told Aggidatta: “Dear son 
Aggidatta you might yourselí rernove doubt from the minds of your audience.” Aggidatta 
replied: “Most Exalted Buddha, it has also been my intention to do so,” and so saying, he 
went up high into the air and descended thereírom seven times. And after that he stood 
making obeisance to the Buddha, declaring: “Satta me bhante Bhagava, savakohamasmi — 
Glorious Buddha, You, the Exalted Buddha, are my teacher; I am but a disciple of yours.” 
thus removing doubt being entertained by his followers. 

End of the story of hermit Aggidatta 2 : 

The Story of Naked Ascetic Jambuka 

This discourse beginning with the words “ Mase mase kusaggena ” was given by the 
Buddha while residing at the VeỊuvana Monastery in Rãjagaha in connection with the naked 
ascetic Jambuka. 


Jambuka's Demeritorious Deeds of The Past. 

During the time of Buddha Kassapa, a rich man of a village in the country side built a 
monastery for a monk. He made regular offerings of food, robe, monastery and medicine, 
the four requisites of a bhikkhu to the resident monk. The resident monk made regular 
visits to the house of the rich man for daily meal. 

One day, an elderly monk who was an arahat, going on the alms-round, arrived at the 
gate of the rich man. The rich man was very pleased with the deportment of the monk and 
so he invited him into the house and offered food with proíound respect and said: “Your 
Reverence, please accept this piece of cloth for use as a robe, after dyeing and stitching. 
Your hair is also long enough to be cut, 1 will bring a barber and a bed-stead for you to the 
monastery.” 

The resident monk saw the reverential way in which his monastery donor and supporter 
made his offering to the arahant-bhikkhu. He was instantly assailed by unwholesome 
thoughts of envy concerning the offerings gained by the arahant-bhikkhu (ìãbha- 
macchariya) and also his superior birth (, kula-macchariya ); and he was very worry, 
thinking to himselí: “The rích man has shown more reverential attention to the monk whom 
he has just met than to me who frequents his house regularly for meal.” He returned to the 
monastery in a mood of anger. 


2. This story of Aggidata is mentioned in the Buddha Vagga of the second volume of Dhammapada 
Commentary. 
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The guest bhikkhu , who was an arahat , followed the resident monk to his monastety. He 
dyed and stitched the piece of cloth oíTered to him by the wealthy monastery donor and sat 
down wearing it as a robe. The wealthy man arrived, bringing with him a barber who 
attended to the arahat-bhikkhu's hair. The rích man prepared the bed-stead he had brought 
with him, ready for use and invited the arahant-bhikkhu to take rest on it. Then after 
inviting both monks for meal on the morrow, he went back home. 

The resident monk was so overcome by malice towards the guest monk that he went to 
the place where the arahant-bhikkhu was resting, and gave vent to his bitter íeeling in very 
offensive words: 

(1) Look here visitor, it would be better for you to eat íaeces than the food offered at 
the house of the rích man, the donor of my monastery. 

(2) It would be better for you to have your hair pulled out with the outer shells of a 
Palmyra seed than cutting with the knife of the barber brought by the rích man, the 
donor of my monastery. 

(3) It would be better for you to go about nude than in the robe offered by the rích man, 
the donor of my monastery. 

(4) It would be better for you to sleep on the ground than lying on the bed offered by the 
rích man, the donor of my monastery. 

The arahant-bhikkhu left the monastery early in the morning for a place where he could 
find peace and happiness, íoregoing the invitation by the rích man for meal, in order that 
“nothing untoward might happen to the resident monk on account of him.” 

The resident monk attended quite early to all the routine works in the monastery, and 
when the time came for going on the alms-round, he thought: “The lazy visitor is still 
asleep. I might strike the bell to wake him up. (But íeeling uneasy that the visitor would 
actually get up on hearing the sound of the bell,) he just touched the bell with his íinger 
nails and made off for the village to receive alms-food. Aíter having made magniíicent 
arrangements for meal offering, the rích monastery donor kept on vvaiting for the arrival of 
his two invited monks. On seeing the resident monk Corning alone, he asked: “Venerable 
Sừ, where is the guest mahãtheraT’ The envious resident monk replied: “Don't you talk 
about him, donor of the monastery! Your monk went into his room to sleep since you left 
the monastery last evening and did not wake up while I had the monastery compound 
swept, and the pots íilled with water; nor did he hear the sound of the bell when I struck it 
as the time carne for alms-round.” 

The rích donor thought to himselí: “It is absurd that such an exalted personage with 
commendable deportment should have slept for such a long time. This resident monk, 
through jealousy on seeing me showing great respect and courtesy to the visiting monk, 
must have spoken some reproachíul words to him.” Having thus surmised correctly, he 
being wise and intelligent, kept his thoughts to himselí and made his offerings of meal 
respectíully to the monk. Aíter the meal was over, he took the empty bowl of the resident 
monk, had it washed careíully and íilled with delicious food. He then handed the bowl 
back to the resident monk, with the request: “Venerable Sừ, please be so kind as to give 
this food to the guest monk when you meet him.” 

While going back to the monastery with food for the arahat-bhikkhu, the envious resident 
bhikkhu had the wrong thought: “The indolent visitor would stay on in the monastery if he 
were to enjoy delicious food such as these,” so he threw away the bowlful of food offered 
by the rích monastery donor. On arrival at the place occupied by the visiting monk, he 
looked for him, but the arahat-bhikkhu could not be íound. 

The evil deed of this envious monk against the arahat-monk (the destruction of the food 
offered to the arahai) was so demeritorious that its ill-effects outweighed the merits 
accruing from twenty thousand years of holy life as a monk. Consequently, aíter his death 
he was reborn in the lowest plane of woe ( Mahã Avici ) to undergo intense suííering for the 
duration of the incalculably long interval between the disappearance of Buddha Kassapa 
and the appearance of Buddha Gotama. Aíter such suííering, he was born in a household, 
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where food was abundant, at Rajagaha at the time of Buddha Gotama. 


Jambuka still suffering in The Present Life 

He was named Jambuka by his parents. He did not wish to sleep in bed ever since he 
could walk about; and instead of taking ordinary food, he kept to eating his own 
excrement. His parents and relatives at íirst thought that he took up these habits through 
youthíul ignorance and tried to help him mend his way, taking pains to feed him and clean 
his body. But even when he had grown up, he did not wish to wear cloths; he walked about 
naked, slept on the ground and ate his own filth. 

Jambuka sent to An Ajivaka's Vihãra 

Jambuka’s parents carne to realize in due course that “he was not fit to live in a íamily of 
good birth like their own, as he had no sense of shame and should be in the company of 
Ajivakas, a heretical sect.” So they took him to the vihãra of Ajivakas and entrusted him to 
their care. 

The Ajivakas then ordained him as a novice in their sect and the following is an account 
of how it was carried out: 

He was placed in a pit that was deep as far as his neck; wooden planks were placed 
covering the hole and resting upon his shoulders (so that he might not struggle his way 
out). Sitting on the planks, the Ajivakas pulled out the hair from the head of Jambuka. (This 
was how the Ajivakas initiated a lad as a novice). Then his parents left after inviting the 
Ajivakas for the morrow's meal at their home. 

The following day, Ajivakas asked Jambuka: “Come along, let's go to the village.” He 
replied: “You better go and I will remain in the vihãra.” Aíter several vain attempts to 
persuade him to follow, they left him all alone and went into the village. Once he knew that 
they were gone, he took off the wooden covering of the latrine and went into the pit, 
picked up the íilth with his two hands and helped himselí to his hearts content. 

Ajivakas, (being unaware of the truth), sent food to him from the village. But he was not 
interested in it and rejected it in spite of persuasive advices given by the Ajivakas His reply 
was: “I don't want these, I have enough of food for myselí.” When he was asked: “From 
where did you receive them,” he replied: “From within the precincts of this vihăra.” The 
second, the third and the íourth days passed in the same manner, Jambuka reíusing the 
invitation to go out for food but to stay alone in the vihãra. 

Ajivakas began to wonder what Jambuka was up to: “This Jambuka reíused every day to 
go into the village, rejected the food that was sent to him, saying, he got the food for 
himselí from within the precincts of the vihãra. What is he up to? We will have to 
investigate.” They then decided to leave behind one or two of the brethren to keep a 
vvatching eye on Jambuka's activities, when they went to the village. Those charged with 
the responsibility of investigation, pretended to go along with the group, but remained 
behind under cover to watch Jambuka. Thinking that all the Ajivakas had left for the 
village, Jambuka went down the latrine pit as on the previous days and ate the íaeces. 

Expulsion Jambuka from Ajivakas' Vihãra 

Jambuka was caught red-handed by the secret watchers and the matter was reported to 
their elders. The elders, on hearing the report murmured: “Jambuka's action was grievous. 
Should the disciples of Recluse Gotama come to know of this affair, they will surely decry 
us as a vvandering tribe of filth eaters, which will be much to the detriment of our dignity. 
He is not fit to remain with us any longer.” So saying they unanimously expelled him from 
their sect. 

When he was expelled by the Ajivakas, Jambuka went to stay near a huge stone slab 
which was close to a spot used by the citizens of Rặjagaha as a public lavatory. There was 
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also a huge sewage pipe adjacent to that large stone slab. People usually came to ease and 
relieve themselves behind the screening stone slab. Jambuka ate the reíused matter at night 
time, and when people came to answer the call of nature during the day, he stood with an 
arm rested on the edge of the flat stone and with one of his legs rested on the knee of the 
other leg, keeping his head erect with the mouth open. 

Those who came to ansvver the call of nature, on seeing him, approached him and asked: 
“Venerable Sừ, why are you standing like this with your mouth open?” “I live on air, there 
is no food for me other than air,” he replied boastíully. People went on asking: “Venerable 
Sừ, why do you stand on one leg only, with one leg rested on the knee of the other one?” 
“I am a person engaged in rigorous austerity practices. When I stand with both my legs 
touching the ground, the earth cannot withstand my glories and attributes and trembles 
violently; that is why I stand in this posture. In truth (because of the earth quakes). I have 
got to stand on one leg night and day, vvithout sitting down, without sleeping,” replied 
Jambuka with an air of ostentation. 

(It is a general fact that people accept readily what others say; only few take the trouble 
to consider whether there is element of truth or not). So they said in admiration: “O 
Marvellous indeed it is! There are such personalities in the world who undertake severe 
practices. We have never beíore seen such personalities having such rigorous practices.” A 
great number of people from Anga and Magadha countries, agitated and excited by hearing 
the news of Jambuka's austerities, came together with oíTcrings for him and continued 
paying him homage every month. 

Jambuka suffering for Fifty-five Years 

Jambuka went on rejecting delicious and wholesome food oííered by people, maintaining: 
“I live on air only, I do not take any other food. If I do take any other thing than air, it 
means breach of my practice.” People beseeched him, repeatedly saying: “Venerable Sir, 
may you not deny us this opportunity to gain merit; if only a personality such as yours, 
well advanced in austerity practices, accept our offer of alms-food, will our prosperity and 
happiness grow and last long.” Jambuka was not interested in any food but excrements, but 
pressed by earnest requests of the people, he was obliged to taste such food as butter and 
molasses the people íetched, picking them up with the tip of a blade of grass, just to give 
them satisíaction. Then he dismissed them, saying: “Go ye now; this much will go far to do 
a great deal of good for you.” 

Thus Jambuka had to pay for his offences against an arahat by suííering for fifty-five 
years in these four ways: 

(1) He could not put on any clothes. 

(2) He ate nothing except íaeces. 

(3) He had to pull out his hair by using Palmyra seed Shell. 

(4) He slept on the ground. 

(Mnemonic: Offending words of hatred, 

Bring about grievous consequences.) 

Emancipatìon of Naked Ascetic Jambuka 

It is the usual íunction of Períectly Self-Enlightened Buddhas to survey the whole world 
at early dawn, every day, to see who are ready for liberation from the cycle of suííering. 
Thus, early one morning, the Omniscient Buddha, on surveying the world, perceived the 
person of Jambuka in His mind’s eye. Upon íurther investigation, He discovered that 
Jambuka had already accumulated meritorious deeds which would serve as sufficing 
conditions for his attainment of arahatta-phala, complete with í GUI' fold Analytical 
Knowledge (patỉsambhida-nãna). He also came to know that He would have to teach a 
verse sermon to the naked ascetic Jambuka, and that His Teaching will also bring about the 
realisation of the Four Noble Truths by eighty thousand sentient beings who will thus gain 
emancipation. “Because of this person Jambuka, thousands of people will come to achieve 
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happiness.” Thus, after going round Rặjagaha for alms-food, He iníormed the Venerable 
Ẫnanda: “My dear son, Ãnanda, I will be going to see Jambuka.” 

“Glorious Buddha, is it that you are going there alone,” asked Ãnanda. “That's right, 
Ãnanda. I will go alone,” replied the Buddha and went to the place of Jambuka in the 
evening of that day. 

The good devas considered: “The glorious Buddha is visiting the naked ascetic Jambuka 
this evening; but that naked ascetic's abode is the great stone slab which is abominably 
íilthy and smelly with accumulation of excrement, urine and discarded tooth cleaners of 
twigs. We should wash up the loathesome mess by a downpour of rain.” Thus they caused, 
by means of their supernatural power, the íalling, at that very instant, of a torrential rain, 
which washed away all the íilth and dirt from the stone slab, making it look spick and span. 
Then the devas caused the íalling of flowers of five colours on the stone slab. 

On arrival at the place of Jambuka in the evening, the Buddha called out the naked ascetic 
by his name ‘Jambuka\ who felt annoyed to be discourteously addressed ‘Jambuka’ by an 
unknown person who, he thought, must be a lowly one. He retorted angrily: “Who is that 
calling me by my name?” The Buddha replied: “I am a noble recluse.” Jambuka asked then: 
“What is that you want here?” When the Buddha said: “I wish you would allot Me a place 
to stay for one night.” Jambuka replied bluntly: “There is no place for you at this place.” 
But the Buddha insisted: “O Jambuka, please do not say like this; do allot Me a place to 
stay for one night. It is only natural that a recluse seeks help of a recluse, men expect help 
of men and beasts expect help of their own kind.” Whereupon the naked ascetic asked: 
“Are you, indeed, a recluse?” “Yes, I am a noble recluse,” answered the Buddha. Jambuka 
then queried: “If you are a recluse, where are the equipments of a recluse, such as gourd, 
ladle for stirring fire, sacriíicial threads?” The Buddha replied: “I possess the equipments 
of a recluse you ask about; but thinking it is cumbersome to carry them separately while 
wandering around, I take them along only inside Me.” Jambuka was much annoyed and 
reproached the Buddha: “Being a recluse, how could you go vvandering about without the 
necessary equipments of a recluse?” The Buddha made a gentle reply: “O Jambuka, let that 
be! Don't be angry with Me. Just point out a place for Me.” But Jambuka gave the terse 
reply: “There is no place for you around here.” 

There was a small valley close by Jambuka's place and the Buddha asked: “Who stays 
there?” “No one,” replied Jambuka. “If so, I want that allotted to Me,” said the Buddha. 
Whereupon, Jambuka made a reply: “It is up to you to judge whether it is suitable or not,” 
implying that he had no objection for his occupation of the place but took no responsibility 
vvhatsoever. 

The Buddha placed a small mattress at a spot in the valley and sat upon it. At the íirst 
watch of the night, four guardian devas from the Catumahãrajika Deva realm came, 
illuminating the four points of the compass and waited upon the Buddha. When Jambuka 
saw the illumination he wondered what it could be. At the second watch of the night, 
Sakka, King of the devas, came to attend upon the Buddha and Jambuka remained puzzled 
as beíore. At the last watch of the night, when Mahã Brahmã who had the power of 
lighting one world with one íinger of his, two worlds with two íingers, ten worlds with ten 
íingers, came to wait upon the Buddha, illuminating the whole íorest, Jambuka pondered, 
as beíore: “Now, what could that illumination be!” 

When the morning came, Jambuka approached the Buddha and after courteous exchange 
of greeting, sat down at an appropriate place and addressed Him: “O big recluse, who were 
those that came to you, in the íirst watch of the night, lighting up the four points of the 
compass?” “Jambuka, they were the four guardian devas of the Catumahãrajika Deva 
realms,” He replied. “Why did they come?” asked Jambuka. “They came to pay homage 
and wait upon Me,” was the reply. Jambuka asked again: “O big recluse, how is that? Are 
you superior to them?” “Yes, Jambuka, that's right, I am superior to them,” replied the 
Buddhâ. 

The naked ascetic Jambuka asked again: “O big recluse, who was the one that arrived in 
the middle watch of the night?” “He was Sakka, King of the devas,” replied the Buddha. 
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“And why did he come?” asked Jambuka. The Buddha replied: “He came to pay homage to 
Me and attend upon Me.” Jambuka asked again, “O big recluse, how is that? Are you 
superior to Sakka also?” “Yes, Jambuka,” replied the Buddha, “I am superior to Sakka also; 
Sakka is just like a nurse attending on Me or a resident novice who looks after Me.” 

Jambuka went on asking the Buddha: “O big recluse, who was he that came in the last 
watch of the night, ílooding the whole forest with his body radiance?” “Jambuka, the one 
who came in the last watch of the night was none other than Mahã Brahmã whose name is 
oíten invoked by brahmins and others uttering: ‘I worship the Great Brahmã’ when they 
suddenly sneeze or loose balance and totter.” Jambuka asked again: “O big recluse, how is 
that? Are you superior to Mahã Brahmã too?” “Yes, Jambuka, I am the King of Brahmãs, 
superior to Mahã Brahmã as well.” 

Then the ascetic Jambuka made his usual boastíul remark: “O big recluse, you are worthy 
of admiration indeed, by the snapping of íingers. None of those persons have ever come to 
pay homage to me at this place where 1 have been practising austerities for fifty-five years. 
True! for the last fifty- five years 1 ha ve been sustaining myselí only on air; and all along 
those years, these devas, Sakka and Brahmas have never approached me and paid homage 
to me.” 

Whereupon, the Buddha gave Jambuka a very plain talk: “O Jambuka, you, who have 
been playing a game of bluff with persons of poor intelligence, think of playing the same 
game with Me! Ha ve you not been eating filth for the past fifty-five years, sleeping on the 
bare ground, vvandering round naked, extracting hair by means of a Shell of Palmyra seed? 
And yet you ha ve been deceiving all the people, telling them: ‘I only li ve on air, standing 
on one leg without sitting down and sleeping’; and now you wish to play the same trick on 
a Fully Awakened Buddha like Me!” 

“O Jambuka, because you had proíessed this vile, base heretical view you have to be 
living on íilth, sleeping on bare ground, roaming naked, extracting hair with the Shell of 
Palmyra íruit seed (for all these years experiencing intense suffering); and yet you are still 
holding this wretched, low heretical view.” 

Then Jambuka asked the Buddha: “O big recluse, what kind of unwholesome deeds have I 
committed?” Whereupon, the Buddha explained to him extensively various misdeeds he 
had done in the past. While the Buddha was giving him the discourse, Jambuka was 
assailed by remorse, sense of shame and dread of consequences of his past misdeeds; he 
was shaken so much that he squatted down to conceal parts of his body. 

Whereupon, the Buddha threw a bathing robe to him. Jambuka put on the robe and sat 
down at a suitable place making obeisance to Him. Then the Buddha expounded a 
graduated discourse touching on points connected with alms-giving ( dãna-katha ), moral 
conduct (, sĩla-katha ), etc., and íinally the Four Noble Truths. At the end of discourse, 
Jambuka attained arahatship, complete with the Four Analytical Wisdom ( patisambhida- 
nữnà). He stood up from his Seat and vvorshipping the Buddha, made a request for íormal 
admission as a novice and ordination as a bhikkhu. 

(N.B. Thus, the ill-effects of the unwholesome deeds which he had committed in 
the past, had ceased. To elaborate: For his oííence against an arahat-bhikkhu 
during the Buddha Kassapa’s Dispensation, (as stated above) he had suííered 
intensely, being burnt and incinerated in the lowest Hell of Avĩci for a duration of 
time, long enough for the earth to rise to a height of one yọịana and three gavutas. 

And aíter that, for the amount of retribution still outstanding against him, he had to 
make his expiation by going through fifty-five years of wretched, abominable 
inhuman life. Having thus paid off his debts of evil deeds, the consequences of his 
past misdeeds have become exhausted. 

But his accumulation of merit, which he had earned by observance of moral 
precepts as a bhikkhu for twenty thousand years, remained undisturbed by his evil 
deeds. 

Thereíore, when Jambuka requested for initiation and ordination, the Buddha stretched 
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out His right hand and called out: “Ehi bhikkhu, carabrahmacariyam samma dukkhassa 
antakirỉyaya — Come bhikkhu, (accept the monkhood that you wish) strive to take up the 
three noble practices which form the moral training in my Disposition, in order to bring 
about the end of round of suííering.” At that moment, Jambuka turned into a full-fledged 
monk like a senior thera of sixty years, readily robed and equipped with the eight 
requisites. 

On the very day when Jambuka attained arahatship, people from Anga and Magadha 
visited him with offering to pay homage. When they saw the Buddha, and began to wonder: 
“How is that? Is our teacher Jambuka superior to the great recluse Gotama or is the great 
recluse Gotama superior to our teacher Jambuka?” Then they wrongly surmised that since 
the great recluse had come to the presence of their teacher, their teacher Jambuka must be 
superior to the recluse Gotama. 

The Buddha knew what was in the minds of the people, and He told Jambuka: “Dear son 
Jambuka, you might yourselí remove the doubt from the minds of your followers.” 
Jambuka replied: “Most Exalted Buddha, it has also been my intention to do so,” and so 
saying, he entered into the íourth jhãna. Then rising up from his Seat, he went up into the 
air to the height of a palm tree from where he addressed the Buddha: “Glorious Buddha, 
You, the Exalted Buddha, are my teacher, I am but a disciple of Yours.” Then he carne 
down to the earth and aíter paying homage to the Buddha, rose up in the air again. He 
repeated the sarne pcríormance seven times, going up higher and higher, to the height of 
two palm trees, three palm trees, etc., up to the height of seven palm trees. In this manner, 
he had made it very clear to the assembled crowd that he was just a disciple of the Buddha. 

On seeing these strange phenomena, people were struck with wonder and said: “O 
Buddhas are worthy of admiration by the snapping of íingers; they are glorious and there is 
no equal to them.” The Buddha, being desirous of holding discussion with the masses on 
Dhamma subjects addressed them: 

“O lay devotees, Jambuka has lived here for the last fifty-five years telling you 
ostentatiously: ‘I have been exercising self-denial, eating only what is picked by the tip of a 
blade of grass out of the whole lot of offering you have brought.’ Supposing, he continued 
on with this practice of self-denial till it reached one hundred years, and certain amount of 
merit accrued on that score. Such a measure of merit to his credit would not be worth even 
1/256 part of the merit he would earn by reíusing to take any food now as a noble ariya, 
through having some doubt whether the food and the time it is oííered is allowable or not 
allowable.” Then the Buddha expounded the following Dhamma stanza which was pertinent 
to what He had been telling the people: 

Mase mase kusaggena 
bãlo bhuiyeyya bhọỊanarh 
na so sankhătadhammănarh 
kaìan agglìati soỉasirh 

Even though, month aíter month (or once a month) the fool (who does not 
know the Four Noble Truths) bent on living in austerity, takes his food 
sparingly by picking it up on the tip of a grass blade for one hundred years; 
he is not even worth, one part out two hundred and fifty-sixth (1/256) part of 
ariya who have comprehended the Four Noble Truths. 

The stanza was expounded with reíerence to a particular individual, namely Jambuka. 
When considered in its generic sense: 

(1) There is the volition ( cetana ), which arises when ignorant heretical recluse practises 
self-sacrifice for as long as one hundred years. 

(2) There is the volition ( cetana ), which arises when an ariya who comprehends the Four 
Noble Truths, reíuses an offer of food through having some doubt whether the food 
and the time it is offered is allowable or not allowable. 

Of the two types of cetanas mentioned above, the cetanas accumulated by the heretical 
recluse for as long as one hundred years is not worth 1/256 part of the cetana that arose 
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when an ariya reíused food through doubt over the food and the time it was offered. 

To explain further: The amount of merit accruing from cetana occasioned by mere doubt 
on the part of an ariya recluse as to the kind of food and the time it is olTcred. entailing the 
loss of a meal for him, is 256 times greater than the sum of merit gained by a heretical 
recluse through his íaulty practice of self-denial for a hundred years. 

At the close of the discourse, eighty-four thousand sentient beings gained release from 
the cycle of suííering through realization of the Four Noble Truths 3 . 

End of the Stoiy of Jambuka. 


3. This story is mentioned in 5-Bala Vagga, Dhammapada, Vol. One. 
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cliapter 22 

FOUNDING OF VESALI 


L ong time ago, the Chief Queen of King of Bãrãnasĩ conceived a child. The Queen 
brought this news to the King and he appointed suííicient number of maids of honour to 
attend on the Queen for the duration of her pregnancy. The Queen lived with ease and 
comíort, careíully tending the embryo in her womb, and entered the maternity chamber in 
due time of time. 

It is taken to be a natural fact that ladies of high social status, enjoying the íruits of 
past meritorious deeds, usually give birth to children at early dawn of the morning. 

The Queen, being one of such ladies of elite class, gave birth at early dawn, to a lump of 
flesh as red as hibiscus rosa sinensis flower or lac. The queen thought to herselí: “The king 
would surely remark: ‘Other queens give birth to children who resemble golden statues; but 
this Chieí Queen of mine gave birth to a lump of flesh’ and I shall fall down in disgrace 
beíore the King.” Wishing to avoid disgrace of losing íavour and dignity, she had the lump 
of flesh put into a cup covered by another cup and caused it to be thrown into the current 
of the river Ganges. 

Miraculous events took place, the moment the cup containing the lump of flesh left the 
human hands, it was taken charge by the devas who placed it securely in the cup, a gold 
plate, on which were inscribed in vermillion the words: “These are the sons born of the 
Chieí Queen of the King of Bãrãnasĩ.” Protected by the guardian devas, the cup íloated 
along smoothly with the current, undisturbed by billows and swelling tides. 

At that time, a hermit was residing close by the river Ganges depending on a village of 
cowherds for alms-food. When he went to the river early one morning, he saw a cup 
íloating down the stream and recovered it as an object discarded by someone up stream. He 
saw the royal insignia stamped on the covering cup and discovered the gold lettered plate 
and the lump of flesh on opening the cup. As soon as the hermit saw the lump of ílesh, he 
opined that the the lump of flesh must be in embryo stage since it raised no foul odour. He 
brought it to his hut and kept it in a clean corner. 

Aíter a lapse of fifteen days, the lump of flesh was seen to have divided into two 
separate units. The hermit took greater care of the object on seeing these strange 
developments. In another fortnight's time, each lump was íound to have bulged in five 
places where the head, two arms and two legs would appear. The hermit attended to them 
with greater care than beíore. In another íiíteen days time, one was transíormed into a boy 
with golden body and the other into a girl with a golden body. 

The love developed by the hermit for the iníant boy and girl was so intense that it was 
like that of a parent for his own oữsprings. The two thumbs of the hermit turned into 
íountains from which milk gushed out. From then onwards, the hermit received gruel 
cooked with milk from the village of the cowherds (by virtue of the babies’ merit). The 
hermit ate the solid portion of gruel and fed the babies with the íluid that remained. 
Whatever went inside their bodies could be seen like objects going through a glass vessel. 
They were thereíore named 'Licchavi' 1 aíter their soft, delicate, thin skin. 

Having to attend to the babies, the hermit could go to the village for alms-round only 
very late in the morning and he had to return to his hermitage in a hurry. When the 
villagers came to know about his vvorries, they addressed the hermit: “Venerable sir, 
looking aíter the babies is a great hindrance to the observance of the precepts and 
incumbent on recluses. May you hand the babies over to our care. We will relieve you of 
the burden of looking aíter them, then you could attend to your Dhamma practice without 


1. Lỉcchavi , derived from Nicchai , 7Vỉ-soft, thin; C/íữVỉ-having skin, one having delicate thin skin. Ni 
is changed into Li to form Licchavĩ. 
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any obstruction.” The hermit agreed to their request, saying: “Yes, you may.” 

On the following day, the villagers made the roads smooth, level and clean, scattered 
flowers on it and after planting streamers and banners on the sides of the road, gathered at 
the hermitage playing various kinds of musical instruments, to receive the children from 
the hermit. The hermit then gave them words of advice: “Lay devotees, these babies are of 
great power and glory (because of their great accumulation of past merits). Bring them up 
with much care, attention and heed till they come of age; and arrange for their matrimonial 
ceremony when they come of age. Go to the King of Bãrãnasĩ and having paid him tributes 
of milk, curds, ghee, butter milk, butter (five kinds of produce of the cow, gorasa), make a 
request to him to grant you some land for the íounding of a City. Then having rounded the 
City, appoint this young man your king, holding the coronation ceremony in the new City.” 
With this advice the hermit handed over the babies to the care of the villagers. Aíter giving 
him the promise to follow his advice, the villagers took away the babies and brought them 
up in accordance with the instructions given by the hermit. 

When they grew up, they played together with the children of the cowherds. But 
whenever there was dispute while at play, they beat and kicked their playmates. When the 
parents saw their children crying, they asked them why they were crying. The children 
would reply: “The two orphans, cared for by the hermit, beat and kicked us.” Even the 
adopted parents of the two children, along with other villagers, rebuked them, making 
remarks, such as: “These two children bully our children; they are too troublesome. We 
should not gratiíy them; we should avoid the pair of brother and sister.” Ever since that 
time, the region measuring thirty yoịanas where the cowherds village was situated was 
known as ‘ Vajjĩ country.’ 2 

In due time, the cowherds approached the king, as instructed by the hermit, with 
oíTcrings consisting of five ‘gorasa’ and requested for the allotment of a place and 
íounded a City there. As the boy had reached the age of sixteen, he was crowned as king of 
the region. This was followed by a matrimonial ceremony in honour of the two youths. The 
people of the region agreed then to make a ruling that, no woman from other place should 
be made their queen, and none of their women should be given away in marriage to those 
outside of their country. 

The crowned King and the Queen produced their offsprings in due time, the Queen 
giving birth to a pair of twins, one male and íemale for the first time. The Queen gave 
birth to twins in like manner for sixteen times in all. When those children came of age, 
they, in turn, gave birth to twins for sixteen times each. 

The population of the City grew rapidly, so much so, that there was no longer suííicient 
land in the City to accommodate all the princes and princesses with their palaces, pleasure 
parks and their large retinues. Thereíore, the City had to be extended by one gãvuta each on 
all four sides, entailing the construction of a second walling to enclose the whole City. 

Aíter a long time, the growth of the City, in like manner, demanded íurther extension to 
meet the requirements of the increasing number of royal íamilies. As before, it was 
extended again by one gãvuta each on all four sides with the construction of another 
walling round the entire City. As years rolled by, the City had to be extended again by one 
gãvuta on all four sides in the same way for the third time. Thus the City grew and 
ílourished with the march of time. It came to be known far and wide as the City of Vesali, 
throughout the Southern sphere of the universe, Jambudipa. 

This section gives an account of the origin of the nomenclatures, such as Licchavi 
Kings, the Vajji country and the City of Vesali (as given in the Khuddakapattha 
Commentary and Sarattha dipani tika). 

End of /ounding of the City of Vesaỉi. 


2. Based on the words uttered by the villagers including the íoster parents of the two children cared 
for by the hermit, namely, Vajjetabba Ime = we should avoid these two, the brother and sister. The 
region, measuring thirty yọịanas came to be known as Vajji country. 
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Buddha gave Protection and Peace to The City by teaching Ratana Sutta 

Vesali City was thriving and prosperous, like its contemporaries Rặjagaha and Savatthi, in 
the time of Buddha Gotama. At that time, the City was inhabited by seven thousand seven 
hundred and seven reigning monarchs, each with their crown princes, generals of the army, 
tinance ministers, and various officials, each of them numbering seven thousand seven 
hundred and seven. For their accommodation, there were seven thousand palaces and 
mansions with decorated terraced rooíing and equal number of Law courts, assembly halls, 
gardens, pleasure parks and lakes. The City was thickly populated and food was abundant. 

As years rolled by, the rulers and the ruled of the City íailed to observe their bounden 
duties (aparihaniya-dhammàỷ. 

They eventually fell victims to disaster, such as drought, poor harvest, shortage of food, 
tamine, etc. 

The Fừst Disaster 

This disaster had caused a great number of deaths from amongst the poor people. Dead 
bodies, thrown everywhere out of the City, were soon becoming in various stages of 
decomposition and raise foul ordour. Such a condition gave the opportunity for evil spirits 
(ogres) to enter the City and play havoc with the people. 

The Second Disaster 

Disastrous tamine together with evil iníluence of ogres brought about more deaths and 
suffering. To make matters worse, there occurred an epidemic of an iníectious disease 
known as snake-windsickness (ahivata roga ), which shook the morale of the people and 
took a heavier toll than beíore. 

The Third Disaster 

The citừens, reeling under the continuous shocks of the three disasters, namely, the 
íamine disaster, the havoc caused by the evil spirits and the outbreak of the epidemic, went 
to the king and made the following address: 

“Your Majesty, the City of Vesali is íacing three kinds of scourges; no such 
disaster had ever occurred during the reigns of the immediate past seven kings. The 
consensus of opinion now is that such disasters are brought about by the negligence 
of duty on the part of the sovereign rulers.” 

The King then caused all the citizens to assemble at the Court of Law and addressed 
them: “Citizens, you may hold an inquest to find out if there was any íailures on my part in 
the discharge of my royal duties towards my people.” On systematic inquiry of all the daily 
pertormances of the King, people íound that there was nothing wanting on the part of his 
Majesty, in the discharge of his duties towards his people. They then put their heads 
together to find a way to overcome the disasters that had íallen on them. 

The disciples of the six teachers of heretical sects suggested that the City of Vesali would 
be rid of the three scourges as soon as the six heretic teachers set foot in the City. But some 
of the citizens (who had faith in the Three Jewels) said: “Friends, it is said that Buddha has 
appeared in the world. He is said to have expounded Dhamma for the welfare and 
prosperity of all beings. He is powerful and glorious. Our City may be free Hom all 
disasters once He is in our City.” 

All the people were delighted with the proposal. But some people wanted to know the 
whereabout of the Bttddha and expressed their doubt: “He may not care to come here even 
if we invite Him.” Whereupon, some intelligent persons expressed their optimistic view: 
“Buddhas are always helpíul and have compassion for sentient beings; so why 
wouldn’t He come if we invite Him? There is however, one thing to note. The 


3. Aparihãniya dhamma: Factors of non-decline, discourse taught to Vajji princes by the Buddha in 
order to maintain their prosperity and welfare. For full particulars reírence may be made to 
Mahãparibbana Sutta, Mahã Vagga, Digha Nikãya. 
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Buddha is now residing in Rặjagaha; King Bimbisãra (a sotăpanna and donor of the 
monastery) is attending upon Him, providing Him with four requisites. He might 
stand in the way of Buddha’s Corning to our City.” 

The people unanimously decided that ‘they should approach King Bimbisãra and acquaint 
him with the circumstances they now faced with and, with his approval, should request the 
Buddha to make a visit to Vesali.’ Accordingly, they sent two Licchavi princes to Rãjagaha 
with the responsibility of meeting King Bimbisãra of Rặjagaha, carrying with them 
numerous giíts for him and accompanied by armed guards and troops. 

The two princes arrived at Rãjagaha and having presented the valuable gifts to King 
Bimbisãra, they then told him the situation in their City and the reason why they had been 
sent to Rãjagaha and made the request: “May your Majesty present this request, on our 
behalí, to the Buddha to visit Vesali.” The King did not comply with their request, but 
advised them: “You should approach the Buddha yourselí' and enquữe as to the Buddha’s 
intention.” 

The two Licchavi princes then went to the Buddha and addressed Him with profound 
respect: “The Glorious Buddha, our City of Vesali is being visited by three calamities. If 
out of compassion, you would kindly make a visit to Vesali, it will be a blessing to all of 
us, the citizens of Vesali.” 

Upon kind consideration of their request, the Buddha perceived: “The recitation and 
preaching of Ratana Sutta in Vesali would bring one hundred thousand crores of universes 
under protection against diseases; and at the end of the discourse, eighty-four thousand 
sentient beings would be emancipated through realization of the Four Noble Truths.” He, 
thereíore, accepted the reverential invitation of the two Licchavi princes. 

King Bimbisãrấs Preparation for A Ceremonial Send-off. 

On hearing the news of acceptance by the Buddha of the invitation to visit Vesali, King 
Bimbisãra caused it to be proclaimed all over the City: “Know, ye, all men, the Buddha has 
accepted the invitation to visit the City of Vesali.” He then went to the Buddha and asked: 
“Most Exalted Buddha, have you accepted the invitation of the citizens of Vesali?” The 
Buddha replied: “Yes, I have accepted, your Majesty.” “If that be so, may the Buddha wait 
till all necessary preparations for ceremonial send-off are completed.” 

Then King Bimbisãra caused the road between Rãjagaha and the river Ganges which was 
five yoịanas in length, to be levelled and made even, and temporary pavilions were set up 
at every yojana along the route. When the Buddha was then iníormcd that everything was 
set, He started the journey in the company of five hundred bhikkhus. 

The five yọịanas long route was strewn with flowers of five different colours up to knee 
height, colouríul streamers were erected along the route, pots íilled with water and plantain 
trees were placed in order on either side of the road. Two white umbrellas protected the 
Buddha from the weather; likewise every bhikkhu was protected by a white umbrella each. 
The King and his retinue of courtiers and army made oííerings with flowers and scents 
along the route and at every stop, giving the Buddha and the company of bhikkhus enough 
time to take rest. After a comíortable journey of five days, the whole procession reached 
the bank of the Ganges. 

While the Royal barge was in the process of being decorated, King Bimbisãra sent a 
written intimation to the Licchavi rulers, saying: “The Buddha is en route to Vesali; 
necessary arrangements should be made to keep the roads in a good State of preservation, 
for a grand reception of the Buddha and His bhikkhus by all the Licchavi rulers.” 

When the members of Licchavi clan received the good news, they unanimously made the 
decision to organise a welcoming ceremony which should be twice as grand as the 
reverence shown by King Bimbisãra. They levelled the roads between Vesali and the bank 
of River Ganges which was three yoýanas. They kept four white umbrellas for the Buddha 
and two white umbrellas each for every bhikkhu accompanying the Buddha. The whole City 
came out in a grand procession to the bank of the River Ganges to await the arrival of the 
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Buddha. 

In the meanwhile, King Bimbisãra caused two big boats to be kept side by side and íirnily 
tied together to form a huge barge. On the top of it was erected a pavilion, which was 
decorated proíusely with bouquets of flowers and scents, suspended wreaths of flowers 
íashioned like a fan; inside the pavilion was installed the throne for the Buddha. It was 
studded with seven kinds of precious jewels. On arrival at the bank of the River Ganges, 
the Buddha and His bhikkhus went aboard the royal barge; the Buddha took Seat on the 
throne and the bhikkhus took seats at appropriate places. 

Aíter conducting the Buddha and His bhikkhus to the barge, Bimbisãra went down the 
Ganges river up to his neck, and holding the barge, addressed the Buddha: “Most Glorious 
Buddha, I will be waiting for Your return, from the bank of this River Ganges,” and he 
gently released the royal barge from his hand as he came out of water. 

Celestial beings of the deva-world, including the Brahmãs of Akanittha Brahmã realm, 
paid honour to the Buddha. Similarly, beings from the lower planes, such as Kamhala Naga 
King and Assatara Naga King, also paid their homage to the Buddha. 

Thus, amidst great íestive celebrations, devas and humans vying with one another in 
paying honour to the Buddha while He was being conducted across the Ganges, measuring 
one yojana from bank to bank, until eventually He entered the territory of the Vesali rulers. 

The Buddha was received on the opposite bank of Ganges by the Licchavis who were 
ready waiting for His arrival. They honour the Buddha twice as much as that of King 
Bimbisãra had shown, going down the deep river up to their neck to welcome Him with 
proíound respect. 

Pokkhravasa rain fell as soon as The Buddha stepped ashore 

As soon as the royal barge carrying the Buddha reached the opposite bank of the river, 
wave aíter wave of dark rain clouds gathered from all sides, accompanied by ílashes of 
lightning and deaíening roar of thunder, presaging a violent thunderstorm. The setting of 
Buddha’s right foot on the bank of the river was marked by íalling of torrential 
Pokkharavasa rain which wetted those who wished to get wet, leaving alone those not 
vvanting to get soaked. Streams of ram water with varying depths, ranging from the depth 
of the knee to the waist, the chest and to the neck, rushed all over the City of Vesali, 
washing away smelly dead bodies which were left unattended, as they flowed into the river 
Ganges. The whole City became clean once again, free from rubbish of all descriptions. 

The Licchavis conducted the Buddha from the river bank to Vesali, three yọịanas away, 
amidst enthusiastic masses and íestivities, stopping one night at every pavilion which were 
constructed at one yojana intervals. On the way, oííerings were made which were twice as 
much as shown by King Bimbisãra. Finally the Buddha arrived at Vesali aíter three days. 

When the Buddha arrived at Vesali, Sakka accompanied by devas came down from their 
celestial planes to pay homage to Him. The congregation of powerful devas at Vesali 
caused most of the ogres (who had hitherto played havoc with the citizens) to flee the City. 

The Buddha stood at the City gate and gave instructions to the Venerable Ãnanda: 

“Dear Ãnanda, aíter learning this Ratana Sutta from Me, you should recite it within 
the three walls of the City as a preventive measure, (Parítta), going round the City 
accompanied by the Licchavi princes who should be instructed to carry in their 
hands offertories.” 

Preventive Measures taken by The Venerable Ananda by The Recitation of Paritta 

Having learned the Ratana Sutta from the Buddha at the gate of Vesali on the very day of 
arrival, the Venerable Ananda went round within the three walls of the City reciting it 
rhythmically, with correct intonation, pronunciation, accent and punctuation. He took with 
him as he went round, the Buddha’s alms-bowl, filled with water which he sprinkled all 
over the City. 

As soon as Venerable Ãnanda started reciting the íirst stanza of the sutta with the words, 
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‘Yamkinci vittam’ those ogres, ghosts, ghouls, goblins, demons who had not yet fled the 
City but had remained taking shelter under garbage dumps or clinging to the walls, etc., 
made off in great haste through the four City gates. As the gates got jammed with íleeing 
evil spirits, some of them were íorced to break through the walls of the City. With the 
fleeing of brute beings from the City, those who had suííered from their evil iníluences, 
regained their health and all pestilences disappeared. These citizens came out_ from their 
houses, with bunches of flowers and scents, and paid homage to the Venerable Ãnanda. 

The Buddha expounded The Ratana Sutta at The Legislative Assembly Hall of The City 

The King and the citizens decorated the Legislative Assembly Hall in the heart of the City 
with garlands of flowers and scents, setting up a canopied ceiling with studded ornament. 
Then they installed the throne for the Buddha in a proper place and conducted Him to the 
Hall. The Buddha took His Seat on the throne while the bhikkhus, kings and princes, and 
citizens sat at appropriate places. Then Sakka, accompanied by the devas of the two 
celestial realms of Catumahãrajika and Tãvatimsa as well as Brahmãs and other devas, also 
arrived to pay homage to the Buddha. 

The Venerable Ãnanda, having taken preventive measures by reciting the Paritta all over 
Vesali, arrived at the City Hall with the crowd of citizens and they all took seats at suitable 
places. 

At this huge gathering of devas, humans and Brahmãs, the Buddha gave the same 
discourse of Ratana Sutta 4 , (which He had taught Ãnanda). 

(N.B. The Ratana Sutta text which the Buddhist public see, read and study 
nowadays is made up of three sections: 

(a) The portion beginning with ‘ Panidhãnato patthặya...’ up to ‘ Parittam tam bhanãmahe’ 
is the preíace in prose and verse composed by scholars of the ancient past. 

(b) Fifteen stanzas, beginning from ‘ Yanidha bhũtãni samagatãni....’ to ‘ Khinam purãnam 
nava natthi sambhavam...’ are the original Pãli text expounded by the Buddha. 

(c) The last three, ‘Yatĩidha bhutani samãgatãni....’ etc. were uttered by the Sakka at the 
congregation.) 

At the conclusion of discourse on the Ratana Sutta on the first day, the Licchavi royal 
íamilies together with all the citizens of Vesali were íreed Hom suffering and gained 
happiness; all kinds of dangers and pestilence were removed and peace was restored. 
Eighty-four thousand sentient beings were emancipated through realizing the Four Noble 
Truths. 

It davvned upon Sakka then: “The Buddha had brought happiness and prosperity to the 
people of Vesali by speaking words of Truth about the attributes of the Three Jewels, I 
should also utter words of Truth concerning the virtues of the Three Jewels for the welfare 
of the citizens of Vesali.” He thereíore rose to recite the three stanzas, ‘ Yãnidha bhũtãni 
samagatãni...’ etc., which appear at the end of the Sutta. 

The Buddha continued to expound The Ratana Sutta for Seven Days 

Aíter reciting the three stanzas, Sakka paid homage to the Buddha by circumambulating 
Him three times and left for the world of devas accompanied by his celestial followers. But 
the Buddha went on expounding the Sutta on the second day when eighty-four thousand 
sentient beings were again emancipated through realizing the Four Noble Truths. In this 
way, the Buddha continued to expound the same sutta for seven days in succession, 
emancipating eighty-four thousand sentient beings on each day. 

(NB A total of (84000 x 7=588000) five lakhs eighty-eight thousand beings were 
emancipated through realization of the Four Noble Truths.) 

The Fundamental Principle of Administering Paritta Recitation 


4. This Ratana Sutta text with full exposition is dealt with in the chapter on the Jewel of Dhamma. 
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Paritta means “the Buddha’s word,” otherwise known as Sutta, which serves as a 
protective measure, dispelling all forms of danger from all quarters: Paciíying and making 
those dangers presently arising, to cease and disappear and preventing the impending 
dangers from arising at all. 

Mangaìa Sutta, Ratana Sutta, etc. are discourses taught by the Buddha, and they are 
powerful enough to protect both the reciter and the listener from impending danger, and 
also to repel or disperse the danger presently operating. They have special attributes of 
bringing wellbeing and prosperity; hence they have the special name of Paritta. 

In order to bring about such beneíicial eííects, it is necessary that the reciter should have 
the four accomplishments and the listener should also possess the four accomplishments as 
set out below: 

(a) Four accomplishments of a reciter 5 . 

(1) The reciter must be capable of reciting passages, phrases, syllables of the Pãli text 
with correct mode of articulation, enunciation, and accent. 

(2) He must have full and exact understanding of the Pãli text he is reciting. 

(3) The reciter should chant paritta without expectation of giíts or presents. 

(4) Paritta should be recited with a pure heart full of loving-kindness and compassion. 

Paritta should be recited only with the íulíilment of these conditions so as to be really 
eííective in warding off and dispelling the impending dangers to the listener. Unless these 
conditions are íulíilled by the reciter, no beneíicial results will accrue and no advantages 
gained as intended by reciting a paritta. 

The above modes of reciting and listening paritta are prescribed on the lines laid down in 
the Digha Nikãya Commentary. Systematic study and scrutiny of words and phrases should 
be made, proper attention being paid to the understanding of Pãli terms employed. Unless 
proper attention is paid to study correct enunciation and meaning of the Pãli Text, the 
chances of securing the desired result are remote. Only recitation by those who have 
careíully studied the modes of reciting will bear powerful eííects. Recitation of parỉttas by 
those with intention to receive giíts or offerings will not produce any real result. Recitation 
of paritta by those with hearts full of loving-kindness and compassion and with an 
inclination towards freedom from cycle of suííering will be advantageous. 

[NB. Therefore, one who administers paritta must íirst and íoremost study the Pãli 
Text, together with relevant Commentaries, under a qualiíied teacher, special 
attention being paid to mode of enunciation, accent and punctuation. Any omission 
or deletion of words, phrases from the Pãli Text may render the recitation 
altogether meaningless. Correct mode of recitation with full understanding of its 
meaning are the vital íorces of the paritta which will bring about the desired result. 
Mistakes in the way of administration, lack of correct enunciation and 
understanding of its true meaning, coupled with a desire to receive something in 
return, will undermine the strength of the paritta and no desirable result will be 
obtained. 

It must, thereíore, be emphasised that it is necessary to administer paritta 
according to the conditions laid down, with a heart full of loving-kindness, and 
compassion and resolute inclination towards release from the sarhsăra and curbing 
one's desire to receive offerings.] 

(A) Failure and Success of One who administers Paritta 

Failure of one who administers paritta arises from two causes, namely, Payoga vippatti 
and Ạịịhãsaya vippatti. 

(1) Payoga vippatti means inability to express words and phrases of all Text with accuracy 
and exactness and full understanding of their meanings, through lack of effort and 


5. The author gives two versions: 3 accomplishments and 4 accomplishments. As, the second version 
includes the íirst version also, we translate only the second version of 4 accomplishments. 
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diligence. 

(2) Ajjhãsaya vippatti means administration of paritta with a desire for gains and fame. 

Success of one who administers paritta arises from two causes, namely Payoga sampattỉ 
and Ajjhăsaya sampatti. 

(1) Payoga sampatti means proíiciency in administering paritta through diligence, through 
learning correct modes of enunciation and with full understanding of the meaning. 

(2) Ajjhãsaya sampattỉ means proíiciency in administering paritta through loving- 
kindness, compassion with an inclination tovvards emancipation and without selíish 
motive for rewards. 

(This section on Vipatti and Sampatti are excerpts from Atanãtiya Sutta Sub- 
commentary). 

(B) Four Accomplishments of A Listener 

(1) The listener should be free from the guilt of five grave transgressions which bring 
immediate retribution (pancanantariya kamma), namely, 

(a) killing íather 

(b) killing mother 

(c) killing an arahat 

(d) causing bleeding in an attempt on Buddha’s life 

(e) causing schism amongst the disciples of a Buddha. 

(2) The listener should be free from wrong views with íixed destiny ( Niyata- 
micchaditthĩý. 

(3) The listener should possess unshakable íaith in the eíTicacy and beneíicial results of 
parỉtta. 

(4) The listener should listen to the paritta recitation with due diligence, full attention and 
proíound respect. 

These are the qualiíications which should be possessed by a listener of paritta; in Milinda 
Panha Pãli Text (Chapter on Mendaka Panha, and on Pasamutti Panha ) are mentioned the 
first three accomplishments as follows: “Your Majesty, hindrances, such as (a) the five 
grave transgressions, (b) wrong views or heretical belieís and (c) non-confidence in the 
paritta, cannot serve as a means of protection against dangers.” These are the words of the 
Venerable Nagasena spoken to King Milinda. In view of this, it must be concluded that 
those, who are free from the three hindrances, stand to enjoy the beneíit of the paritta. 

Failure and Success of One who listens to Paritta Recitation 

Failure of one who listens to the parítta arises from two causes, namely, Payoga vippatti 
and Aỵhãsaya vippatti. 

(1) Payoga vippatti means íailure to listen to paritta recitation with due respect, raising 
the palms together; with one's mind íixed on the parítta without any distractions, 
through lack of diligence and effort. 

(2) Ajjhãsaya vippatti means listening to the paritta half-heartedly, without coníidence in 
the eííicacy and the beneíicial result of paritta; listening to the paritta just to oblige 
and please the person who invites one to the ceremony of paritta recitation. 

Success of one who listens to the paritta arises from two causes, namely, Payoga 
Sampatti and Ajjhãsaya Sampatti. 

(1) Payoga Sampatti means making necessary effort in listening to the paritta recitation by 
raising the hands with palms together with profound respect and with one's mind íixed 


6. Niyata-micchadừthi; Uncausedness of existence ( ahetuka-ditthi ); Ineííicacy of action ( akiriya- 
ditthi ); Nihilism ( natthika-dụthi ). (See Buddhist Dictionary by Nãnatiloka). 
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on the paritta withoi. 1 t any distractions. 

(2) Ajjãsaya Sampatti means listening to the paritta wholeheartedly, with full coníidence 
in the efficacy and beneíicial result of listening to the paritta, not just to oblige and 
please the person who invites one to listen to the paritta but with wholesome desire to 
gain merit. 

Listeners of the paritta should abandon the two íactors of vippatti as mentioned above 

and strive to be accomplished in the two sampattis, so as to secure the true of beneíit of 

protection from impending dangers. 

Just as the paritta reciter has to abandon the two íactors of failure and to become 

accomplished in the two íactors of success, so also the listener has to do likewise. 

End of the administration of the Paritta recitation. 

Parittas that possess Unique Power 

(1) Ratana Sutta is possessed of power which extends over one hundred thousand crores 
of world-systems. It has brought about the realization of magga-phaìa nãụa and 
attainment of Nibbãna by five lakhs eighty-eight thousand devas, humans and 
Brahmãs. It is thereíore a ward-rune or paritta of great authority or iníluence. 

(2) Mahgala Sutta is also possessed of power which extends over one hundred thousand 
crores of world-systems. Innumerable number of devas, humans and Brahmãs have 
realised magga-phaìa-nãna and attained Nibbãna through listening to this sui iu. 

(3) Mettã Sutta is a well known su tia of great power. Its authority extends over one 
hundred thousand crores of world-systems. It had helped íorest dwelling bhikkhus 
attain arahatship, through extinction of ãsavas. By assiduously and fully cultivating the 
moral instructions laid down in this su tia, one can assuredly gain the Path to 
emancipation. It is also a powerful paritta too. 

(4) Khandha Sutta is another powerful sutta, the authority of which extends over one 
hundred thousand crores of world-systems. It has the power to ward off dangers from 
various poison at all times. This sutta contains certain portions that describe the virtues 
and glories of the Buddha, the Dhamma and the Sangha and also the good effects of 
loving-kindness ( mettã ). Thus it is a powerful paritta which can bring about unique 
beneíicial results. 

(5) Dhạịagga Sutta is also a sutta of great power which extends over one hundred 
thousand crores of World Systems. Contemplation of the virtues of the Buddha, the 
Dhamma and the Sangha extolled in this sutta is a means to strengthen one's 
intellectual power, to enjoy celestial bliss for three thousand world-cycles, to be reborn 
as Sakka for eighty times, as a Universal Monarch for one thousand times, as an 
ordinary king or emperor for countless number of times; to be always rich and 
prosperous in every existence, when the properties he possesses cannot be lost, stolen 
or destroyed. For one hundred thousand world-cycles, he would not be reborn in the 
planes of woes nor would he be disturbed or shaken through íright which caused hair 
to stand on end and goose flesh to appear. Such is the immense power of this sutta 
which will ultimately lead one to arahatship. 

(6) Boịịhanga Sutta wields great authority which extends over one hundred thousand 
crores of world-systems, possessing power to ward off danger and ailments. Thorough 
and complete cultivation of the seven Factors of Enlightenment contained in this sutta 
leads to Nibbãna in this very life through realization of magga and phaìa nãna. 

(7) Ẫtãnãtiya Sutta was originally composed by the four Guardian Devas of 
Catumahãrajika Deva realm, having gathered together in the celestial City of Atanata. 
They íirst paid homage to the Seven Buddhas, praising their virtues and attributes. 
They then composed this sutta and made a proclamation: “Those unruly wild celestial 
beings such as yakkhas who are not amenable to the instructions of the Buddha nor to 
the code of conduct laid down by ourselves will be punished according to the celestial 
laws.” The Guardian Devas then went to the Buddha, accompanied by a great number 
of celestial guards and troops, and presented this powerful sutta, which they had 
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composed, to Him. The Buddha taught this sutta to the bhikkhus which thus became a 
powerful authoritative, protective word-rune, paritta. 

The relevant Commentary lays down the method of administering the su tia as follows: 

In the case of those possessed by demons, petas and unruly beings, Ẫtãnãtiya Sutta 
should not be administered initially. For seven days continuously, Mettã Sutta, Dhạịagga 
Sutta and Ratana Sutta should be recited first. Should the possessed person become normal 
after these recitations, there is no need for administering the Atãnãtiya Sutta. 

Only when the desired result is not achieved aíter reciting continuously for seven days of 
the íirst three suttas, should the Atãnãtiya Sutta be recited. The bhikkhu who would recite 
the A tãnãtỉya Sutta should not eat cakes made of flour, meat and fish; nor should he reside 
in a cemetery. This is because if such a bhikkhu eats ílour cakes, meat or fish and reside in 
a cemetery, he is liable to be possessed by evil spirits. The place chosen for recitation of 
the paritta should be kept clean and tidy and besmeared with turmeric power. 

The bhikkhu who would administer the paritta should be conducted from the monastery 
to the house, surrounded by a security guard of men armed with bows and arrows, shields, 
swords and spears. The bhikkhu should not recite the paritta in the open; the gate door, 
windows and doors of the house should be securely closed and the bhikkhu should sit down 
closely surrounded by the armed guard. Then with a heart full of loving-kindness he should 
administer the paritta according to the following guide lines: 

It is essential that the afflicted person should be íirst established in sĩìa by observance of 
the precepts and then followed by the recitation of paritta. Should such measures fail to 
drive away the evil ones, the possessed person should be taken to the monastery and kept 
lying on the stupa platíorm. The stupa platíorm should be swept clean and offerings of 
light should be made; then Pãli prose and verses, such as ‘ Dị va tapati adicco ', etc., which 
generally bring auspiciousness should be chanted. An announcement should then be made 
to the effect that all bhikkhus have gathered together at that place. 

Then someone should go to the nearby íorest grove where there would be a tree which is 
conspicuous by special íeatures, such as size, height, etc., and invite the guardian dryad, 
saying: “All the bhikkhus are desirous of your Corning to the gathering.” (Such an invitation 
by the bhikkhus can never be reíused). 

Then the person possessed should be asked: “What is your name?” (Should it be 
Naradeva, for instance,) He should be addressed by that name: “O Naradeva, you have 
been given the share of merits gained from provision of accommodation to the Sangha, the 
share of merits gained from offerings of scents and flowers, from offering of meals to the 
Sangha; the bhikkhus have also recited auspicious suttas, such as Maúgaìa Sutta, etc., as a 
gift of Dhamma to you. So out of consideration for these deeds of kindness and out of 
respect to the bhikkhu Sangha, we pray that you release this patient.” 

Should such measures fail to secure the release of the demoniacal possession, the 
situation should be made known to the benevolent devas: “O good devas, you are íully 
aware that this unruly evil spirit does not take notice of our request made with loving- 
kindness. We have no alternative but to have recourse to invoke the authority of the 
Buddha.” So saying, the Atanatiya Sutta should be recited. 

The above method is applicable only to lay people. For the bhikkhu who is possessed by 
demons, petas and unruly beings, his room should be swept clean and made tidy, then all 
the Sanghas should be invited to assemble there. Aíter sharing the merits gained from 
offerings of flowers, scents, etc., the Atanatiya Sutta should be recited as described beíore. 

Thus the administration of Atanatiya Sutta is elaborately described in the Commentary on 
the Atanatiya Sutta. When recited systematically as laid down in the Commentary, the 
Atanatiya Sutta is of immense authority, wielding great power and iníluence. 

Likewise, the other parittas are also of great power and iníluence in their own way. In 
short, the words of the Buddha, as Pitaka consisting of the Five Nikãyas, are of great 
authority, its intluence pervading over one hundred thousand crores of world-system, 
promoting welfare and prosperity both in mundane and supra-mundane spheres. It wards 
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off all kinds of dangers and paves the way to attainment of Nibbãna through realization of 
magga-phaìa nãna. These words of the Buddha, enshrined in the Nikãyas of the Pitaka are 
the noblest of all the spoken words and it should thus be coníidently taken to be of 
immense authority, wielding great power and inHuence. 

Yam Buddho bhãsatte văcam 
khemarh Nibanna pattiyã 
dukkhassantakiriyãya 
sã ve vãcãnamuttamã 

The Fully-Self Enlightened Buddha has expounded out of great compassion 
the Five Nikặ}’as with the object of attainment of Nibbãna, which is the 
cessation of all suííerings. The words spoken by the Buddha, as contained in 
the Nikãyas of the Pitakas, excel all other words, free of any íault and 
conducive to peace and happiness. 

— Sagatha Vagga Samyutta Pãli Text — 
Discourse on The Life of The Bodhisatta Brahmin Sankha 

Aíter a fortnight's stay in the City of Vesali, the Buddha told the Licchavi princes: “We 
are leaving,” by way of farewell. Whereupon the Licchavis honoured the Buddha as much 
as twice that of King Bimbisãra and in three days they conducted Him to the bank of the 
Ganges. 

The nãga devas in the region of the Ganges agreed amongst themselves saying: “Men 
have made homage to the Buddha on a lavish scale and why should we not do likewise? 
We shall do likewise.” They proceeded to create golden boats, silver boats, and emerald 
boats mounted with golden, silver and emerald thrones, and covering the entire suríace of 
the Ganges by a blanket of five diííerent species of lily. They then approached the Buddha 
and made the solemn request: “Most Exalted Buddha, may you grant us a íavour by 
gratiíying our wish out of compassion for us?” 

The Buddha conceded to their request and went aboard the boats which were created by 
nãgas with ornamentation of jewels. Each of the five hundred bhikkhus also occupied a 
jewelled boat. Whereupon the nãga kings conducted the Buddha and His five hundred 
bhikkhus to the Naga realm. The Buddha spent the whole night expounding discourses for 
the beneíit of the nãga audience. The next morning, a great oíTcring of celestial food was 
made to the Buddha and His bhikkhus by the nãga kings. After teaching a discourse in 
appreciation of the offerings, the Buddha made His departure from the nãga land. 

Devas, who had dominion over that region of the earth ( bhumma-devãs ), also agreed 
amongst themselves, saying: “Humans and nãgas have made great homage to the Buddha, 
why should we not do likewise? We shall follow suit.” They proceeded to do honour to the 
Buddha by setting up excellent umbrellas all over the hills, íorest and trees. In this manner 
similar oíTcrings were made right up to the Brahmã plane of Akanittha. 

King Bimbisãra, making great homage twice as much as that of the Licchavis, conducted 
the Buddha and His bhikkhus to VeỊuvana monastery, Rặjagaha, making the whole journey 
as beíore, in five days. 

Aíter the arrival of the Buddha at VeỊuvana monastery, Rãjagaha, bhikkhus assembled at 
the Main Hall in the aíternoon to discuss matters relating to meditation. Their discussion 
was oíten interrupted by conversations, such as: 

“The glories of the Buddha are really wonderful. The stretch of land on this side of 
the Ganges is five yojanas and on the other side of the Ganges it is three yọịanas, a 
total of eight; the suríace of the land on both sides was without bttmps or hollows 
at any place. It has an even suríace all over and strewn with white sand and 
flowers. 

The suríace of the river Ganges, with a width of one yọịana, was covered by a 
blanket of five-hued species of flowers. The whole region was decorated with 
white umbrellas right up to the Brahmã plane of Akanittha.” Their discussion on 
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meditation was often interrupted by such words of praise in honour of the Buddha. 

Being aware of what was going on, the Buddha left the Scented Chamber and went to the 
Assembly Hall. He sat on the reserved Seat. He then asked the bhikkhus : “Bhikkhus, what is 
the subject of your discussion at this moment?” When explained what it was, He said: 

“Such a wonderful manner of making obeisance is not attributable to my glories as 
a Buddha nor to the powers of nãgas, devas and Brahmãs. It should be attributed to 
the beneíicial results which accrue from a small deed of mine done in the past.” 

When the Buddha had given such a hint, the bhikkhus approached Him with the request: 
“Most glorious Buddha, we have not any knowledge of the small deed of charity done in 
the past. Most Exalted Buddha, we pray that we may be enlightened so as to know about it 
íully.” The Buddha, thereupon, proceeded: 

“Bhikkhus, what happened in the past was this ... There was a brahmin in the City 
of Takkasĩla by the name of Sankha. He had a son named Susima, who was sixteen 
years old. One day, Susima approached his íather with great respect and his íather 
asked him: ‘My dear son, what is the matter with you?’ Then the lad replied: ‘O 
Father, I would like to go to Bãrãnasĩ to acquire education.’ His íather said: ‘My 
dear son, there is a brahmin proíessor in Bãrãnasĩ. He is my child-hood íriend, you 
might go to him and receive your share of education.’ He then gave his son a sum 
of one thousand pieces of money for his necessary expenditure. 

Susima paid due respect to his parents and taking the money, set out on his journey 
and arrived at Bãrãnasĩ in due time. He approached the Proíessor with proíound 
respect and in a customary way. He told the Professor that he was the son of 
Brahmin Sankha of Takkasĩla. The Professor gave him a warm reception making 
the remark: ‘So you are a son of my íriend.’ 

Aíter a moment of rest, Susima went again to the Proíessor, and placing the sum of 
money at his feet, requested him for permission to acquire education under his 
care. The permission was willingly granted. He took pains in learning as much in a 
very, short time, adding every thing to the fount of his knowledge, just like the 
precious grease of lion retained in a golden cup for the sake of security. As he was 
endowed with pãramĩs, he completed the full course of learning in a few months 
instead of twelve years as an average pupil would ha ve to spend. 

As Susima was in the middle of studying a Veda text, he discovered that the 
treatise contained only the beginning and middle of the subject they treated; the 
íinal section was not to be íound therein. He brought the matter to the notice of the 
Proíessor, saying: ‘O great Proíessor, this Veda text deals only with the beginning 
and middle of the subject, the íinal portion is not found in it.’ Whereupon, the 
Proíessor also admitted that he too did not find it. Susima then asked the Proíessor: 

‘O Proíessor, is there anyone who knows all about the subject from beginning to 
end.’ The Proíessor replied: ‘My dear son Susima, those Paccekabuddhas who live 
in the íorest of Isipathana, Migadaya, may probably know.’ ‘If so, may I have your 
kind permission to go and ask those Paccekabuddhas about it,’ requested the youth 
Susima. The Proíessor granted his permission, saying: ‘My dear son Susima, you 
may please yourselí as you like.’ 

Susima, who was accomplished in pãramĩ, went to the íorest of Isipathana, 
Migadaya, approached the Paccekabuddhas with due respect and asked: ‘Venerable 
Sirs, do you know (the subjects) in Vedas from beginning to end?’ ‘Yes, we do, lay 
devotee Susima,’ was their reply. Then he requested them: ‘Kindly teach me the 
last part of the knowledge which is missing in the Veda.’ The Paccekabuddhas told 
him: ‘Lay devotee Susima, you will have to renounce the world and become a 
recluse. No one other than a bhikkhu could learn that.’ Susima agreed and gave his 
word: ‘Very well, Venerable Sirs, please ordain me as a bhikkhu. You may direct 
me to do anything that is necessary so long as it helps me learn the last portion of 
Veda knowledge.’ He was ordained as a bhikkhu as requested and was taught how 
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to wear the robes properly such as keeping the edges (borders) of both the upper 
and lower robes in a tidy circular íashion. They could teach him only the precept 
of very good conduct, ãbhisamãcãrika sĩla, and not any meditation, (because unlike 
Omniscient Buddhas, they had not the ability to give instructions on how to 
practise Vipassanã meditation.) 

The newly ordained Bhikkhu Susima devoted himselí earnestly to the observance 
of the ãbhisamãcãrika sTÌa as instructed by the Paccekabuddhas, Having períormed 
deeds of merit in the past which formed sufficing conditions (upanỉssaya ) for 
attainment of Paccekabuddha-nãna, after a brieí period of practice, he became a 
Paccekabuddha. He was soon held in high repute and reached the height of His 
glory acquiring great fame and gains and a large number of followers and 
disciples. But because of his past misdeeds, which prohibited longevity, he did not 
live long and passed away while still young. His remains were cremated by the 
Paccekabuddhas and the citừens of Bãrãnasĩ. The relics of his body were enshrined 
in a stupa built near the gate of the City. 

The old brahmin íather, Sankha, thought of his son one day: ‘My son had been 
gone for a long time now and no news had been received from him.’ So he left 
Takkasĩla with a longing to see his son and eventually reached the gate of the City 
of Bãrãnasĩ. He saw quite a number of people gathered together near the shrine 
there; and thinking someone from amongst the crowd would perhaps know 
something about his son, he approached them and enquired: ‘Friends, there is a 
young man by the name of Susima who came to Bãrãnasĩ to learn; perhaps some of 
you might know something about him. ’ 

‘Yes we do, old brahmin. That young man Susima, after acquiring the complete 
knowledge of Vedas under the care of the Proíessor of Bãrãnasĩ, received 
ordination at the place of the Paccekabuddhas, and eventually became a 
Paccekabuddha through realization of Paccekabuddha-nãna. He had passed away 
now, attaining Anupãdisesa Nibbãna. This is the shrine where his relics are 
enshrined." 

Aíter hearing this shocking news, the poor old brahmin wept most hopelessly, 
beating the earth with his palm many a time. Aíter mourning the loss of his dear 
son to his heart's content, he went into the precincts of the shrine and removed 
grass, spreading white sand which he had brought from a nearby place with his 
shoulder towel. He poured water from his jug all over the place to keep the dust 
from arising; then he collected as much wild flowers as possible and offered them 
to the shrine. He put his shoulder towel into the shape of a streamer and vvrapping 
it round his umbrella, he placed it high above the shrine, tying them tight to the 
shrine. Then he departed.” 

Having thus told the story of the past, the Buddha correlated the events of the past with 

those of the present by giving the following discourse: 

“Bhikkhus, you might be wondering who the Brahmin Sankha of this story could 
be. You need not ponder any more about it. The Brahmin Sankha was none other 
than Myselí. 

(1) I, who was a Bodhisatta then, had cleaned the precincts of the shrine containing the 
relics of Paccekabuddha Susima, removing the grass roots, stump, etc. As a beneíicial 
result of this act of merit, the people made the road clean and free of tree stumps and 
levelled it for a stretch of five yoịanas on this side of the Ganges and three ỵọịanas on 
the far bank. 

(2) I, then a Bodhisatta, had spread white sand in the precincts of the Paccekabuddha 
shrine. As a beneíit accruing from this act of merit, people spread white sand all along 
the route measuring eight yojanas. 

(3) I, then a Bodhisatta, had collected as much wild flowers as I could and placed them in 
the shrine. This meritorious deed of mine resulted in devas and humans strewing 
various kinds of flowers on land and the river, covering a distance of nine yọịanas. 
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(4) I, then a Bodhisatta, had sprinkled the precincts of the Paccekabuddha shrine with 
water from my jug to prevent the dust from arising. As a result of this act of merit of 
mine, Pokkharavasa rain (from a cloud bank the size of a lily leaf) fell the moment I 
set foot on the land of Vesali. 

(5) I, then a Bodhisatta, had set up a streamer at the shrine of the Paccekabuddha and 
erected an umbrella on top of it. For that act of merit, streamers were set up all the 
way to the Akanittha Brahmã realm and white umbrellas were erected all over the 
regions.” 

'‘Bhikkhns, making homage to Me in such wonderful manner is not attributable to 
my glories as a Buddha, nor to the powers of nãga, devas and Brahmãs. It should 
be attributed to the beneíicial results which accrue from a small deed of merit 
done by Me as a Bodhisatta in my existence as Brahmin Sankha.” The Buddha in 
winding up the discourse expounded the following verse: 

Mcittãsukhcipariccãgõ 
Passe ce vipularh sukharh 
caje mattãsukham dlũro 
sampassam vipulam sukham 

When it is known with certainty that a generous abandoning by way of 
sacriíice of pleasurable sensations, which give a small amount of happiness, 
will bring a vast amount of reward such as the happiness of Nibbãna, then 
surely a wise person should íorego such an insigniíicant reward of a srnall 
pleasure in íavour of the great reward of Nibbãnic happiness. 

At the conclusion of the exposition, many sentient beings attained Sotãpatti-magga-phaìa, 
etc. 

End of the discourse on the Bodhisatta Brahmin Sanklm. 

The Story of Richman's Son, Uggasena, The Acrobat 

In the time of Buddha, a theatrical troupe of five hundred entertainers used to stage 
shows to entertain the King of Rặjagaha for seven days annually or bi-annually, for which 
they received enormous amount of rewards in gold and silver. The prize awarded by the 
enthusiastic general public in their honour, at intervals of períormances, was inestimable. 
The citizens sat upon rows and rows of four-legged bedsteads of their own, arranging them 
behind and above one another, each row getting higher and higher than the one in íront. 

Their show usually started with the appearance on the stage of a young actress, the 
daughter of the troupe's leading acrobat. She displayed her skill in acrobatics in various 
styles on a string of bamboos at a certain height from the ground; she moved from end to 
end gently and steadily, as she danced and sang with a pleasant voice. 

Uggasena, Son of A Richman 

Amongst the audience was a youth named Uggasena, the son of a rích man. He was 
enjoying the show together with a íriend. He gazed attentively at the impressive períormer 
displaying her acrobatic skill in different postures and styles, soítly bending, raising, 
stretching her delicate hands and feet. He went back home driven mad with intense 
attachment and aííection for the youthíul actress. On arrival at home, he threw himselí 
down on bed, saying: “I will live only if I can get her or else I will die on this bed,” and 
sentimentally went on hunger strike. 

His parents asked him: “Dear son, what ails you?” “O dear mother and íather, ... I will 
live only if I win the hands of the acrobatic actress whom I have seen períorming in the 
precincts of the royal palace; if not, I will die on this bed-stead,” was his írank, blunt reply. 
His parents consoled him by saying: “Dear son, don't get so sentimental. We will find a fair 
lady suitable for you from amongst our own clansmen of wealthy status.” But Uggasena 
was not moved by the pleadings of his parents but reiterated his wish as beíore without any 
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change and kept on lying on his bed. 

Uggasena's íather made several attempts to persuade his son to change his mind, talking 
to him privately with soothing words, but to no avail. Finally the parents sent for his íriend 
and asked him to negotiate with the head acrobat, the íather of the girl, on their behalves, 
saying: “Friend, please take his sum of one thousand and give it to the íather of the young 
actress with a request to accept it and to give his daughter in marriage to my son, 
Uggasena.” 

The head acrobat's reply to the messenger's request was: “I am not prepared to accept the 
money in exchange for my daughter. If the rich man’s Uggasena cannot live unless he wins 
the hands of my daughter, he will have to come along with us. I will give away my 
daughter only on this condition that he follows us wherever we go.” 

Uggasena followed The Acttess 

When his parents conveyed the news to him, Uggasena said: “O mother and íather, in that 
case I will go along with them,” and so saying he left for head acrobat's place in spite of 
repeated requests of his parents and relatives not to do so. The head acrobat was as good as 
his words, he gave away his daughter and they all wandered about towns and villages 
staging shows and acrobatic períormances, 

A son was born of the Union of Uggasena and the actress. The mother used to coax and 
cuddle the child by singing a lullaby: 

Son of a watchman of the carts ... I wish you would sleep. 

Son of a wicked man, the custodian of prize money... I wish you would sleep. 

Son of an ignoramus... I wish you would sleep. 

She sang this in a mocking, ridiculing manner. 

This lullaby reílected on the life being led by Uggasena. Whenever the entertainment 
troupe rested during the course of vvanderings, he was charged with the responsibility for 
securing food for the oxen and íeeding them, and for the security of the camp. He was also 
responsible for safe custody of the proceeds from the períormances. 

Uggasena realized that by singing mocking lullabies, the actress was making insinuations 
and ridiculing him. He asked the actress: “Are you singing to despise me?” She replied: 
“Yes, it was intended for you.” Uggasena retorted: “Then I will have to abandon you and 
go back to my parents.” The actress was unmoved by this threat and she replied: “I don’t 
care at all whether you go away or come back,” and went on repeating the lullaby again 
and again (knowing that it was irritating to Uggasena). (The actress was puffed up with 
pride of her beauty and her fine art of dancing which enabled her to earn her living easily.) 

Uggasena became An Acrobatic Artist 

Uggasena thought over how the actress became so conceited and íinally realised: “Her 
pride is rooted in her prowess as an acrobatic artist.” He made up his mind to learn the skill 
in acrobatic íeats. Approaching his father-in-law, the acrobatic master, he sought and 
received permission from him to be trained in the art of gymnastics until he became an 
expert in it. He then went from place to place staging shows in villages and marketing 
towns and íinally he came back again to the City of Rặjagaha. There, he had it announced 
widely throughout the City that “seven days from now, Uggasena, the son of the rích man, 
will stage a períormance, demonstrating the amazing íeats of acrobatics and somersaults.” 

The citizens vied with one another in setting up bedstead seats with longer legs to get 
better view of the períormances and they assembled round the stage on the appointed day. 
Finally, Uggasena appeared and he climbed up a pole of sixty cubits high and made up of 
many lengths of bamboo affixed to one another íirmly. He stood on top of the pole poised 
to stage a pcríormance. 


Uggasena appeared on The Mental Vision of The Buddha 
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On the day fixed for the staging of períormance by Uggasena, the Buddha surveyed the 
world of beings beíore dawn and perceived by means of Omniscience, the Vision of 
Uggasena caught His supernormal mental screen, like a fish trapped in a net, and He 
reílected on what would come to pass. He saw in His mind's eye: 

When the morning comes, Uggasena will stand on top of the pole of sixty cubits 
high to stage a períormance and the citizens will appear to witness it. At that 
assemblage of people, I will expound the Dhamma made up of four verses. As a 
result of hearing this discourse of Mine, eighty-four thousand sentient beings will 
gain emancipation through realization of the Four Noble Truths. Uggasena will 
attain arahatship. 

As the time for alms-round arrived, the Buddha went into the City in the company of His 
bhikkhus as usual. Just beíore the Buddha's entry into the City, Uggasena had signalled to 
the audience by pointing his index íinger towards them that he was about to begin the 
show; that brought thunderous applause from the crowd. Uggasena who was then standing 
on top of the pole took a leap up into the air and somersaulted seven times in the air beíore 
he came down and stood on the pole. 

The Buddha, who had now arrived in the City, caused the audience, by His super normal 
power, to pay exclusive attention to Him, thus diverting their interest which was directed to 
Uggasena a moment ago. Watching the mood of the audience from atop the pole, Uggasena 
noticed their attention which was fixed on him suddenly changed tovvards the Buddha. He 
felt down-hearted that the audience had lost interest in him. He thought to himselí: “I can 
stage this acrobatic show only once a year, yet, as soon as the Buddha has come into the 
City, the audience is no longer interested in me, instead, they give their attention only to 
Him. All my eííorts to demonstrate my skill in the acrobatic íeats are in vain, and 
íruitless.” 

The Buddha knew what was in the mind of Uggasena and asked the Venerable 
Moggallãna: “Dear son Moggallãna, go ye to the son of the rich man and tell him that he is 
wanted to go on with the períormance of acrobatics.” Venerable Moggallãna went as 
instructed by the Buddha and standing at the base of the pole gave encouragement to 
Uggasena by the following verse: 

Igha passa nataputta 
Uggasena mahãbbala 
karohi raiígarh parisãya 
hãsayassu mahặịanarh. 

o gymnastic artist of great strength, Uggasena, I urge you to resume your 
display of skill in somersault with ease of mind. Look at the crowd that has 
gathered. Let the mass of people enjoy your amazing entertainment and 
praise your skill with uproarious cheers. 

On hearing the words of Venerable Moggallãna, Uggasena felt greatly delighted and 
encouraged; he thought that the Buddha was desirous of seeing his skill. He replied while 
still standing on top of the pole by the following verse: 

ỉgha passa Mahãnna 
Moggallãna mahiddhika 
karomi raiígarh pcirisaya 
liasayami mahặịanam. 

Venerable Moggallãna of great wisdom and of the highest degree of 
supernormal power! Please watch, I will entertain the crowd that has 
gathered by displaying my skill with ease of mind. I will períorm such an 
amazing feat that the audience will give enthusiastic cheers and praise 
uproariously. 

So saying, he threw himselí up and made íourteen complete rounds of somersault in the 
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air belore Corning down on his feet on top of the bamboo pole. 

Exhortation by The Buddha 

At that moment, the Buddha exhorted Uggasena by these words: “Dear son Uggasena, a 
wise man should abandon attachment to the five aggregates which had arisen beíore, to the 
five aggregates which will arise in the íuture and to those which are presently arising. Not 
clinging to the five aggregates, he should strive for the release from the suííering of birth, 
the suííering of ageing, the suííering of death." The Buddha went on expounding the 
Dhamma by means of the following verse: 

Mnngca pure munca pacchato 
majjhe mungca bhvassa paragu 
sabbatta vimuttamãnaso 
na punarh jãtijaram upehisi. 

Dear son Uggasena, give up, abandon the craving for the fivefold aggregates 
of mind and matter of the past, .... of the íuture .... of the present. Once you 
have completely íorsaken the attachment to these aggregates of the past, the 
íuture and the present, you will have transcended the round of suffering of 
the three realms, namely, the sensual world, ( kãma-bhava ), the world of form 
( rũpa-bhava ) and the íormless world ( arũpa-bhava ) and reached períection 
and become an authority in matters pertaining to special wisdom ( abhinũã ), 
full comprehension (parinnã), abandonment ( pahãna ), mental development 
(bhãvanã) and realisation ( sacchikariyă ); you will live íully emancipated 
from all íorms of the conditioned and pass beyond the stages of birth, 
ageing, ailing and death. 

At the conclusion of the discourse, eighty-four thousand sentient beings became 
emancipated through realization of the Four Noble Truths. The rich man’s son, Uggasena, 
attained arahatship complete with analytical wisdom (patỉsambhida-nãna) while still 
standing on top of the bamboo pole. He came down from it and went towards the Buddha, 
paying homage with full reverence. He then requested for permission to receive ordination. 
The Buddha stretched out His hand and pronounced ‘ Ehi bhikkhu ’ to let him become a full- 
íledged bhikkhu. The form of an acrobatic artist disappeared instantaneously and Uggasena 
assumed the form of a mahãthera of sixty years’ standing (aged eighty) fully equipped with 
the eight requisites of a bhikkhu. 

Bhikkhus asked Uggasena whether He was aíraid or not 

Fellow bhikkhus asked Uggasena: “Did you not feel aíraid when you came down from 
the top of the bamboo pole sixty cubits high?” Thereupon, Uggasena replied: “Friends, I 
had not the slightest íright.” The bhikkhus went to the Buddha and reported: “Most Exalted 
Buddha, Uggasena has claimed to be an arahat by telling lies that ‘he did not feel the 
slightest íright when he was Corning down from the top of the pole.’ ” 

The Buddha gave them a brieí explanation in support of Uggasena: “Dear bhikkhus, all 
the bhikkhus, like my son Uggasena, through eradication of ãsavas by cutting off the ten 
fetters (samyọịana 1 ) are free from íright.” 


7. Samyộịanas: bonds or íetters binding all beings to the wheel of existence. When they are 
completely broken or eliminated, emancipation results. The ten íetters are: (i) Sakkăya-ditthi : 
belieí in atta or soul, the view that the body and mind is 'myselí' (ii) Vicikiccha : doubt or 
wavering concerning the Buddha's Enlightenment, His Teaching and His Order. (iii) 
Sĩlabbataparămăsa: the belieí that there are paths other then the ariya Path of eight constituents 
that can liberate one from dukkha. (iv) Kãma-rãga : sensual desire, sensuous passion. (v) Patigha: 
ill-will. (vi) Rũpa-rãga : craving for existence in the Fine-material (Brahmã) realm (vii) Arũpa- 
răga : craving for existence in the Formless (Brahmấ) realm. (viii) Măna : pride, awareness of 
superiority or iníeriority. (ix) Uddhacca : restlessness, agitation, mental unrest. (x) Avịịịa: 
ignorance, lack of real or correct knowledge as to the nature of existence, as to the Four Noble 
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The Buddha continued to expound the following verse which is included in the Brãhmana 
vagga of Dhammapada. 


Sabbasarhyojanam chetvã 
Yo ve naparitassati 
sangãtigarh visarhyuttarh 
tamatam brumi brãhmanarh 


Bhikkhus, a bhikkhu who has attained arahatship through eradication of 
ãsavas has indeed cut off the ten long íetters by the sword of arahatta- 
magga; he cannot thereíore be moved or startled by íright which has its 
origin in greed (ìobha). I praise and proclaim such an arahat who has 
overcome seven kinds of clinging (sanga), namely, sensuous passion, ill-will, 
conceit, wrong view, moral deíilement, physical, verbal and mental 
misdeeds, and who has nothing more to do with four yogas (kãma, bhava, 
dhitthi and avijjă) as a truly noble, pure person, Brãhmana, who has done 
away with all kinds of evil. 

A large multitude of people attained sotãpatti-magga, etc., at the conclusion of the 
discourse. 


Uggasenấs Past Deeds 

One day, bhikkhus were assembled again in the Main Hall to discuss the mode of 
Uggasena's attainment to arahatship: “Friends, one wonders, in the íirst place, how a person 
such as the Venerable Uggasena, who was predestined to attain arahatship, got entangled 
through an actress with the troupe of acrobatic períormers, following them wherever they 
wandered; and in the second place, what was the cause of the powerful sufficing condition 
for attainment of arahatship.” The Buddha went to the Main Hall and asked: “Bhikkhus, 
what is the subject of your discussion?” When explained what the subject of their 
discussion was, He explained them briefly thus: “ Bhikkhus , Uggasena himseir had been the 
cause of these two events; the one that entailed his engagement with the dancing troupe and 
the other that resulted in his attainment to arahatship.” He then went on to relate the full 
account as below: 

“Long, long ago, when a stupa was built to enshrine the relics of Buddha Kassapa, 
men and women of Bãrãnasĩ went in large numbers to the stupa site to contribute 
necessary labour, carrying plenty of food in their carts. On the way they met a 
mahãthera entering the City for his round of alms-food. 

At that time, one woman noticed the mahãthera and told her husband: ‘My dear 
lord, the Thera is still on his round of receiving food, please go and bring his bowl 
so that we may offer some thing to him. We have brought along in the cart plenty 
of food.’ The man went and íetched the bowl from the bhikkhu and aíter íilling it 
with hard and soft food to its brim, they returned it to the mahãthera and both the 
husband and wife declared their wish: ‘Revered Mahãthera, for this deed of merit, 
may both of us be blessed with a share of the Supramundane knowledge which you 
ha ve realized.’ 

The recipient of their gift food was not an ordinary bhikkhu, he happened to be an 
arahat devoid of taint of deíilements (ãsavas). He foresaw, by means of his 
anãgata-nãna, knowledge of the íuture, that their wishes would be íulíilled and so 
he smiled happily. The woman caught a glimpse of it and she muttered: ‘My dear 
lord, the Venerable who received our oíTering might be an actor.’ The husband 
also agreed, saying. ‘Yes, he might be an actor.’ They then departed from that 
place. This then was the deed the husband and wife had done in the past. 

The couple lived to the end of their life span in that existence and were reborn in 


Truths. It is the main root of dukkha and of rebứth. 
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the realm of the devas. After enjoying the life of devas, the wife was born as the 
daughter of the leading acrobatic períormer in her present (last) existence. The 
husband was born as the son of a rich man in the last stage of his existence, by the 
name of Uggasena. Although born as a son of a rich man, he had to accompany the 
dancing troupe in their wanderings, for the demeritorious deed of giving a wrong 
word of agreement: ‘Yes, he might be an actor’ to his wife in a past existence. But 
for the good deed of oííering food to an arahat, in pure piety and devotional íaith, 
he attained arahatship.” 

The Young Actress also attained Arahatship 

When Uggasena attained arahatship and became an ehi-bhikkhu, his wife, the young 
actress, thought to herselí, awakened by the meritorious deed of the past: “Whatever level 
of intelligence possessed by my husband, my level of intelligence should also be the same 
as his.” Reasoning in this way she approached the bhikkhunĩs and received ordination from 
them. Then devoting herselí' to the practice of dhamma, in due course she also attained 
arahatship, having eradicated all the ãsavas. 

End of the account of Uggasena's past deeds. 

War betvveen the Sakyans of Kapilavatthu and of Koliya over River Rohini’s Water 

There was a small river by the name of Rohini between Kapilavatthu and Koliya. The 
two kingdoms took turns, in períect harmony, to water their respective arable lands by 
controlling the flow of the channel with a single dam. 

The level of the water in the channel was at its lowest in the month of Jetthamasa and the 
crops usually withered. The íarmers of the two countries called a meeting to discuss the 
matter of sharing the water in the channel. At the meeting the íarmers of Koliya said: 
“Friends, if the small amount of water in the reservoir were to be divided and 
shared by both of us, none of us would receive suííicient amount to water our 
íields. One more ílood of water would suííice to bring maturity to our crops. We 
request you thereíore to let us make use of this small amount of water.” 

Farmers of Kapilavatthu had their say also in this manner: 

“Friends, we can’t go from door to door of your houses carrying baskets and our 
purses íilled with gold, silver and precious jewels in search of paddy, in a dejected 
manner, while you all sat down with your minds at ease having filled your 
granaries with paddy to their full capacities. Our early crops, too, are about to 
mature and need vvatering in like manner.” 

Heated arguments ensued, one side saying ‘we are not going to yield’, the other side 
retorting in the same words. Exchange of words eventually led to blows, a íarmer on one 
side starting to attack a íarmer from the other side and the latter retaliating in a like 
manner. The affray that started between the íarmers on both sides ultimately grew into 
hostilities (like a small bush fire which grows íịerce and íinally burns down a palatial 
mansion) to the extent of decrying the royal clans on both sides. The Koliyan íarmers 
began the quarrel: 

“You have threatened us by placing your reliance on the royal clan of 
Kapilavatthu. These Kapilavatthu royal clan you depend upon behave like common 
dogs and jackals of the íorest making their own sisters their wives 8 . What harm can 
their elephants, horses and armours can do to us?” 

The Kapilavatthu íarmers retaliated in no less acrimonious tone: 

“You threatened us by relying on your little lepers inílicted with horrible leprosy. 

The Koliya descendents on whom you lean for support are themselves in a 
miserable plight ever since they were banished from the City and lived like animals 


8. For background story, reíerence may be made to Malalasekera's ‘Dictionary of Pali Proper names’ 
under Sakya, Sakka, Sakiya. 
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in the hollow of Kola trees 9 . What harm can their elephants, horses and armours 
can do to us?” 

The íarmers returned to their respective cities and reported the matter to the Ministers of 
Agriculture, who in turn, brought the State of affaừs to the notice of their chieís. 

Consequently, the Sakyans of Kapilavatthu prepared to wage war on Koliyas and carne 
out of the City, shouting the war cry: “The husbands of their own sisters will demonstrate 
their feat of arms.” The rival royalties on the side of Koliyas also prepared for war and 
came out, their war cry being: “Those taking shelters in the hollovvs of Kola trees will 
display their feat of arms.” 

At that time, the Buddha was still residing in the Jetavana monastery of Savatthi. On the 
very day on which the two rival communities of Kapilavatthu and Koliya were all prepared 
to go to the battleíield, He surveyed the world early at dawn and perceived that a bloody 
battle was imminent between the two opposing sides that very evening. He í urther 
perceived that He would be able to avert the war by going to the scene of hostilities and 
expounding three Jãtakas, namely, Phandãna, Duddaba and Lathukika. This would bring 
about peace, after which, He will have to teach the two Jãtakas of Rukkhadhamma and 
Vattaka and lastly, followed by Attadanda Sutta to bring home the beneíits of unity and 
harmony. Having heard the discourses, the Sakyans and Koliyans will each give Him two 
hundred and fifty youths to enter the Order: “I will ordain them to become bhikkhus 
culminating in the convening of the Great Assembly of Mahã Samaya.” 

Having perceived thus, the Buddha decided to go to the place of hostilities and save the 
warring kinsmen from mutual destruction. He went early for the usual round of receiving 
alms-food and stayed the whole day in the Scented Chamber. Towards evening, He left the 
Chamber, carrying the big robe and alms bowl himselí, for the scene of striíe all alone, 
without iníorming anyone. On arrival at the spot, He sat cross-legged in the sky in the 
middle of the rival groups, and caused dark-blue rays to be emitted from His hair so that 
darkness prevailed all over, although the sun had not yet set. This was meant to cause 
contrition in the heart of the vvarring íactions. 

While all the people were greatly ữightened by the strange phenomenon, the Buddha, 
sending out six-coloured rays from His body, maniíested Himselí to them. 

Peace 

When members of the Sakyan clan saw the Buddha, they began to contemplate thus: “The 
Buddha of our own blood has corne, perhaps He has full knowledge of our striíe.” They 
discussed among themselves and decided: “It is not right and proper for us to let our 
weapons fall upon the bodies of others in the presence of the Buddha; let Koliyans kill us 
or take us captives, should they desire to do so.” By mutual consent they abandoned all 
their weapons and sat down respectíully making homage to the Buddha. 

The Koliyans also arrived at the same decision among themselves. They too abandoned 
their weapons and sat down paying obeisance to the Buddha who then descended from the 
sky and sat on a reserved Seat on the delightful sandy plain, with all the grace and glory of 
a Buddha. 


Discourse on End of Striíe 

The Buddha knowingly asked: “Why have you all come to this place?” The kings of both 
the countries replied: “Most Exalted Buddha, we have not come just to see the river, nor to 
sport in the river; as a matter of fact we have come to wage war upon one another on this 
sandy plain.” 

The Buddha again asked: “Your Royal Highnesses .... what is the actual cause of your 
striíe?” Then they replied: “Water of this Rohini stream is the actual cause of it.” 

The Buddha then asked: “Your Royal Highnesses .... what is the value of water of this 


9. For background story, ibid, under Koliya. 
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Rohini stream?” They replied: “Exalted Buddha, it is of small value.” The Buddha asked an 
additional question: “What is the value of the earth?” “Its value is limitless,” was the reply. 

Whereupon, the Buddha made this direct question: “How would you evaluate the noble 
royal Khattiya race?” They replied: “The value of noble royal Khattiya race is unlimited.” 

The Buddha then made this address: 

“Your Royal Highnesses ... For some water of this Rohim channel that is of small 
value, why do you wish to destroy the priceless royal race of Khattiya by íighting 
one another. Not the slightest amount of pleasure could be íound in worthless 
conílicts and wasteful striíes. O! Your Royal Highnesses ... there was a glaring 
instance where the seed of enmity sown by a tree deva and bear remained potent 
throughout the Bhadda vvorld-system.” 

The Buddha then went on to expound the Phandãna Jãtaka (of Tesasa Nipata), the brief 
account of which is as follows: 


Phandana Jataka 

“Your Royal Highnesses ....Long time ago, during the reign of King Brahmadatta in 
Bãrãnasĩ, there was a village of carpenters just outside the City; and there was a brahmin 
who was a carpenter by proíession, he brought wood from the íorest and made them into 
chariots for his living. 

At that time, there was a Kyo tree (Melicoca trijuna tree) in the region of the Himalayas. 
A bear used to go and sleep under that tree with ease and comíort after his meal. One day a 
dried branch broke due to a strong wind and fell on the bear’s back, hurting it slightly. The 
bear ran away through fright but soon returned to find the cause of his ữýury. He did not 
see any enemy. 

So he thought to himselí: ‘There is no wild beast, such as lion, leopard or tiger, around 
here to harm me; and there can't be anyone except the tree spirit who might be jealous of 
mine sleeping under the tree, and have caused me harm. I will surely have my revenge on 
him,’ thus making a mountain out of a molehill. The bear hit the tree and scratched it with 
its paws, saying: ‘I have not eaten your leaves, nor broken your branches, you don't show 
any spite towards other animals taking rest under your tree, but you are jealous of me. 
What fault have I got. You just wait for two, three days and I will have your tree uprooted 
and cut up into pieces.’ 

Having threatened the tree spirit, the bear kept on knocking round in the neighbourhood, 
looking for a person capable of causing damage to the tree. 

The brahmin carpenter, accompanied by a few hands, went into the íorest in a small 
vehicle in search of wood for the construction of chariots. They left the vehicle in a place 
and went into the lorest with hatchets and choppers. They went round looking for the right 
type of wood and eventually reached near the melicoca trijuna tree. 

When the bear saw the brahmin carpenter, it thought: ‘Today, I shall have my retaliation 
against my enemy,’ and he went and stood at the base of the tree. As the carpenter passed 
by the tree, the bear seized the opportunity of addressing 10 him thus: 

‘My dear man, you have come into the íorest with a hatchet in your hand. Tell 
me írankly which tree you ha ve in mind to cut down?’ 

When the carpenter heard the words of the bear, he uttered in amazement: ‘Dear boys, it 
is strange that a bear speaks the language of the humans, a thing I ha ve hitherto never seen 
or heard.’ He thought to himselí then, such a bear speaking the human language would 
know the kind of wood suitable for making chariots, and so he asked the bear: 

‘Dear bear king, you ha ve wandered all over, up the hills and down the 
valleys, please tell me honestly which kind of wood is most suitable for 
construction of chariots?’ 


10. The conversation between the bear and the carpenter was made in seven verses. The verses in 
Pãli, which are not so important, are not reproduced; only theứ translation is provided here. 
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When the bear heard of this, he felt that his wish was going to be fulfilled then and he 
replied in verse: 

‘Pidauk (Pterocarpus Indicus) is not strong enough to use as frame work; 
cutch (Acacia Catechu) is equally unsuitable; Ingyin, the Sal tree (Shorea 
Siamensis) is the same; and Myaukngo (Lythrum íructicosum) is out of the 
question (equally weak). There is a certain kind of tree known as Melicoca 
trijuga; the wood of that tree is the strongest for the construction of chariots.’ 

The carpenter was delighted to hear it and so he thought to himselí: T've come into the 
jungle on a truly auspicious day and even a beast, like the bear, pointed out to me the most 
suitable kind of wood for the construction of chariots. What a íortune!’ and he asked the 
bear: 

‘My dear bear .... how about the branches and leaves of that tree and its stem?' 
Dear good ữiend, please tell me every thing so that I know all about that tree.’ 

The bear gave his reply in two verses: 

‘My dear íriend, brahmin, there is a certain tree whose branches and twigs 
bend downwards and keep on hanging down. They are pliant, durable and 
strong. I am now standing at the base of that tree, it is called Melicoca trijuna. 

Its wood is the right stuff for making circumíerence of wheel, axle, shaft and 
all other components of a chariot.’ 

Aíter uttering these two verses, the bear made off with a happy mind to some other place 
suitable for seeking his prey. Then the carpenter started to make arrangements for cutting 
down the tree. The guardian spirit of the tree thought: ‘Although I had not thrown down 
anything on his back, the bear has been harbouring a grudge against me and sowed the seed 
of enmity for nothing. He has now plotted to cause destruction of my habitation. With the 
destruction of my dwelling, I am certain to be destroyed too. I shall have to bring about his 
destruction with a ruse.’ He then transíormed himselí into the form of a human labourer 
and approaching the carpenter asked him: ‘O man, you have got a beautiíul tree; what do 
you intend to do, once you have cut it into wood?’ The carpenter replied: ‘I will make it 
into a chariot frame. ’ 

‘Who has told you that the wood of this tree is good for making chariot?’ queried the tree 
spirit. ‘A bear told me so,’ was the reply. The tree spirit said: ‘That's good. The bear has 
given you a good advice. Indeed, the chariot you are going to make, according to the 
advice of the bear, should turn out to be a fine looking one. I too should like to give you a 
suggestion, that is, strengthen your chariot irame work with a girdle of bear's skin, 
removed from round its neck. This will make it stronger than if it were secured with tin 
plates, and increase your income from the chariots.’ 

When asked by the carpenter: ‘O my dear man, from where can I get the bear’s skin?’ the 
tree spirit said: 

‘O man, are you still a young boy not to know that the tree is inanimate; it will 
remain here and will not run away. Just hurry after the bear who has told you 
about the tree and ask him by showing great respect: ‘O my Lord, which part 
of the tree you ha ve shown me should be cut?’ and persuade him back to the 
tree. Then suspecting nothing, he would point out with his long stretched-out 
snout: ‘Cut here, cut here.’ At that moment, you cut him down with a Sharp 
axe and put him to death. Then strip him off his leather, eat his flesh and 
attend to the business of cutting down the tree.’ 

Thus the seed of enmity was sown. On hearing the guardian spirit of the tree, the brahmin 
carpenter expressed his íeeling of delight in these words: ‘O How marvellous, this is an 
auspicious day for me.’ He returned home after killing the bear and cutting down the tree. 

The Buddha concluded His discourse by expounding the following Abhisambuddha 
verses in order to exhort and instruct the íeuding kinsmen. 


Iccevarh phandano issarh 
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Isso ca pana phanâữnam 
aíĩnamannam vivãdena 
annamannamghatayum 

Your Royal Highnesses .... In this manner, the tree spirit quarrelled with the 
bear; and the bear in turn disputed with the tree spirit. Their animosity íinally 
led to their destructions. 


Evameva manussãnam 
Vivãdo yattha jăyati 
mayuranaccarh naccanti 
yatlĩa te issaphandanã. 

Your Royal Highnesses .... When people íight against one another, they do so 
like the bear and the tree spirit in the manner of a dancing peacock. Just as a 
peacock could not dance without exposing the private parts of its body, so 
the people íighting one another are not capable of concealing what is to be 
concealed .... (a rclcrence to the derogatory remarks concerning the origin of 
the Sakyanas and Koliyans made by the warring íactions). 

Tam vo vadămi bhaddarh vo 
yãvantettha samãgatã 
samodatlìa mã vivadatha 
mã hotha issaphandanã 

Your Royal Highnesses, may you always be blessed with glory and 
graciousness, you, who, have gathered together on the banks of Rohini, I 
exhort you to act aíter the manner of the waters of the two rivers, Ganges 
and Jumna, harmoniously mixing together with loving-kindness. Avoid 
íighting one another and caused mutual destruction. Do not follow the 
example of the bear and the tree spirit. 


Sãmaggimeva sikkhetha 
Buddhe hetarh pasamsitarh 
sam aggi ra to Dhamma tth o 
yogakkhemã na dhansati 

Your Royal Highnesses, strive only for unity. Every Buddha has praised the 
virtues of unity. He who delights in harmonious living, established in the ten 
modes of good conduct ( sucarita ) u is bound to achieve nothing less than the 
happiness of Nibbãna, the end of all attachments (yogas ), which yoke one to 
rebirth. 

The two rival íactions of Sakyans and Koliyans were amicably reunited aíter hearing the 
discourse of the Buddha. In winding up the discourse, the Buddha revealed that He was the 
Chieí Guardian deity of the whole íorest who had personal knowledge of the conílict 
between the bear and the tree spirit. 

Duddubha Jãtaka 

The Buddha then went on giving exhortation to the assembled crowd. “Your Royal 
Highnesses, do not believe what others say vvithout giving careíul consideration. All the 
quadruples of the Himalaya forest, which was three yọịanas in extent, were once about to 
plunge into the great ocean for trusting, without reasoning, the word of a hare that ran 
away screaming: ‘The earth has crumbled! The earth has crumbled!’ You should never 
allow yourselí to become a person who is taken in by what others say without careíul 


11. Sucarita: 1. Avoidance of killing, of stealing, sexual misconduct, telling lies, slandering, harsh, 
abusive language, írivolous speech, avarice, ill-wll, wrong view. 
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consideration.” With these introductory words, the Buddha gave the discourse on 
Duddubha Jãtaka of Catukka Nipata 12 . 

Discourse on Latukika Jãtaka 

Then the Buddha went on to explain to them that sometimes it is possible that a weak one 
could get an opportunity to destroy a strong one while, on other occasions, the strong one 
gets the chance to wreak havoc with a weak one. Giving the instance where a young 
skylark had caused the death of a full grown elephant, He gave the following discourse on 
Latukika Jãtaka of Pancaka Nipata: 

“Excellencies .... Once upon a time, a Bodhisatta was born as an elephant during the reign 
of King Brahmadatta in Bãrãnasĩ. When it grew up, it had a fine appearance with a huge 
body. It lived in the íorests of Himalayas, governing a herd of elephants numbering eighty 
thousand. 

At that time a female skylark happened to have laid her eggs on the beaten tracks of 
elephants. The Bodhisatta elephant travelled, in the company of eighty thousand elephants, 
along the route at a time when the chicken skylarks were not yet capable of ílying. 
Eventually, the Bodhisatta and his herd of elephants arrived at the spot where the skylarks 
were staying. 

When the skylark saw the king elephant, she was worried about the saíety of her 
chickens. She thought: “If I did not approach the king elephant, it would surely tread upon 
my chickens and kill them. I should immediately approach it with a request for a rightíul 
protection of my chickens.” So with her wings closed together as if to make obeisance, she 
stood right in front of the king elephant and made her submission: 

Vandãmi tam kuncara satthihayanam 
ãrannakam yuthapatim yasassirh 
pakkhehi tam pancalikam karomi 
mã me vadhĩputtake dubbalãya. 

o Your Majesty, King of elephants .... one whose strength wanes only at the 
age of sixty, chief of the herd of elephants that roam in the íorest, I salute 
you, paying my homage to you with clasped wings. I pray that my children 
be spared their lives by not treading upon them. 

Whereupon the Bodhisatta gave her comfort with those words: “O young female skylark, 
don't be downhearted, I will protect your chickens so that no harm will come to them,” and 
he stood over the young ones shielding them with his body. All the elephants by-passed 
him and the young skylarks were saved. The Bodhisatta then called the íemale skylark and 
gave an advice beíore he left: “Young íeniale skylark, a large rogue elephant, with no 
companions, will come this way after us. He will not take our words. When he comes 
along, you had better approach him also for the saíety of your children, praying him to 
spare their lives.” 

When the íemale skylark saw the rogue elephant Corning along, she approached him with 
her wings clasped in homage and beseeched him thus as advised by the elephant King!: 

Vandami tam kuiyara ekacãrim 
ãrannakam pabbatasãnugocarariì 
pakkhehi tam pancalikam karomi 


12. This Jãtaka treats of the story of a hare who was unduly scared by the fall of a bale íruit on the 
palm leaf under which it was sleeping. It ran towards the ocean through íright screaming: ‘The 
earth has crumbled.’ Equally írightened without any reasoning, all the four-legged animals of 
the Himalayan íorest ran along until they were stopped by the Lion King who saved them from 
the impending danger aíter careíul investigation into the aspect of the matter. (For more details, 
may reíer to the Five hundred and fifty Jãtaka). 
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ma me vadi puttake dubbaìaya 

o elephant king, a lone wanderer of the íorests, grazing in the valleys of 
rocky and sandy hills, I salute you, paying my homage to you with clasped 
wings. I pray that my young ones will be spared their lives by not treading 
upon them. 

On hearing the íemale skylark’s humble request, the rogue elephant replied: 

Vadissami te latukike puttakãni 
kim me tuvam kahasi dubbalãsi 
satam sahassanipi tadisĩnam 
vãmena pãdena papothayeyyaríi 

Hey, you íemale skylark .... (Why do you keep your young ones in my way? 

That's enough of your insolence). I shall tread upon them and crush them to 
death. How can you revenge on me when you are weak and I am powerful 
enough to pulverise one lakh of your kind with my left foot. 

So saying the rogue elephant crushed the young ones of the íemale skylark to dust, and 
caused them to be washed away in the stream of his urine and departed, shouting with the 
voice of a crane. 

Perched on the branch of a tree, the íemale skylark threatened: “Hey, you silly brute of 
an elephant! You have the upper hand this time and go away, crowing gleeíully in the tone 
of a crane. You just wait! Within two or three days you will see my mo ve. You are not 
aware that intellectual might is more powerful than physical íorce, I will let you know that 
fact within a few days. 

Na heva sabbattlia baìena kiccarh 
balam hi bãlassa vadhậya hoti 
karissãmi te nãgarặịã anattharh 
yo me vadhĩputtake dubbalãya 

o elephant king .... not every thing could be accomplished by means of 
physical íorce alone; unwise use of physical strength could be suicidal. You 
have mercilessly crushed to death my helpless children; I will bring about 
your destruction within a few days. 

Aíter thus making the war-cry, the íemale skylark managed within two or three days to 
gain the íriendship of a crow by waiting upon it. Being delighted by the skylark's pleasant 
behaviour, the crow asked her: “Is there any thing I can do for you?” The skylark replied: 
“What I want to ask you as a íavour is to cause damage to the pair of eyes of the rogue 
elephant that used to roam about alone; that is the assistance I need.” 

The crow gave his word: “I will do it.” The skylark then went to a big dark-blue íemale 
fly and íormed friendship with it in a like manner. When the fly asked her what she 
wanted, she requested: “When my ữiend the crow has once damaged the eyes of the lone 
rogue elephant, it is my wish that you help me by laying your eggs in the sockets of the 
elephant's damaged eyes.” When the dark-blue female fly gave her assurance for co- 
operation, saying: “Yes, I will,” the skylark approached a frog and sought its íriendship as 
beíore. The frog asked her what it could do to help her and she replied: “When the lone 
rogue elephant has gone blind through the assistance of my two íriends, the crow and the 
fly, and is looking for water to quench his thirst, I wish you to croak from the top of the 
hill. When the elephant climbs up the hill aíter hearing your voice, you might get down to 
the bottom of the cliff to make sound from there. This is all the assistance I look for from 
my frog íriend.” The frog gave, likewise, his promise to assist the íemale skylark. 

On the following day, the crow pounded the eyes of the elephant with its beak as 
requested by the skylark; the dark-blue fly laid its eggs in the damaged eyes. Suííering 
painíully from damaged eyes now iníested with maggots and from intense thirst, the lone 
rogue elephant groped blindly aíter water. 
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The frog then started croaking from the top of the hill, hearing the frog croaking, and 
thinking: “Where the frog croaks, there must be water,” the elephant climbed up the hill 
with great hope. The frog went down the cliff and started making noise from the bottom of 
the hill. Heading towards the cliff from where the sound seemed to come, the elephant 
went tumbling down the hill and died through the fall. 

The skylark was delighted when it carne to know the death of its enemy, the rogue 
elephant, and uttered, out of joy: “Oh I have seen the back of my enemy,” so saying, it 
strutted to and fro on the back of the elephant several times and made off to a place of its 
liking.” 

The Buddha exhorted the two groups of the royal íamily, saying: “O your Royal 
Highnesses, you should not engage in hostilities with any one; as explained, even an 
elephant of great strength could be brought to ruin by the combined efforts of small 
powerless creatnres, such as the crow, the dark-blue fly, the frog and the skylark,” and He 
continued to teach the following verse of Abhisam Buddha : 

Kakanca passa laịukikam 
manậậhũkam nĩlamakkhikarh 
ete nagam aghatesim 
passa verassa verinarh 
tasama hi verarh na kayirãtha 
appiyenapi kenaci. 

o members of the Sakyan clan! Look at these small creatures, the crow, the 
skylark, the frog and the dark-blue fly; these four creatures, because they 
were United, had brought about the complete downfall of a powerful bull 
elephant. You can see the outcome of hatred accruing to a person who wish 
to engage in hostilities. Thereíore, you should not carry on a feud with 
anyone, not even with someone you do not like. 

In winding up the discourse, the Buddha revealed that: “The rogue elephant at that time 
was Devadatta of today and the noble leader of the elephant herd at that time was Myselí.” 

Discourse on Rukkha Dhamma Jãtaka 

Having expounded the three Jãtakas, namely, Phandãna, Duddhubha and Latukika, the 
Buddha proceeded to expound two more Jãtakas to bring home the advantages of unity: 

“O Your Royal Highnesses .... You all are related to one another by blood; and it would 
be only right and proper for blood relatives to be closely United and work together in 
harmony. No enemy can harm you when you stand United. Unity is necessary even for 
trees that are inanimate, leave alone conscious creatures such as human beings. I will cite 
you a relevant instance: 

Once upon a time, a íorest of Sãla trees in the Himalayas was struck by a violent storm. 
But not a single tree suííered the slightest damage, as they stood in a body, securely 
íastened to one another by plants and bushes. The storm could not touch the trees but 
brushed against the topmost part of the tree and broke away. In contrast a lone tree 
complete with big trunks and branches was blown down, root and branch, by a strong wind 
for want of solidarity and United íront in close association and collaboration with other 
trees, plants and bushes. It is essential, thereíore, that you all stand in a body United 
through co-operation and co-ordination.” 

Whereupon the members of the royal íamily requested the Buddha to expound the 
appropriate Jãtaka in more details: 

“Royal Highnesses .... It was during the region of King Brahmadatta in Bãrãnasĩ that a 
Vessavana deva passed away and Sakka appointed another deva in his place. During this 
transitional period, the new Vessavana deva issued a fresh order permitting all the devas to 
accommodate themselves in the places of their own choice amongst trees, plants and 
thickets. 
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The Bodhisatta was then a sylvan deity in charge of a Sãla íorest in the region of the 
Himalaya. He gave advice to his relatives thus: ‘My dear men, don’t you choose the trees 
growing in the bare plane as your dvvelling places; you will be well advised to dwell on the 
trees surrounding the one which I have chosen as my abode in the forest.’ 

The wise ones among the deities occupied the trees surrounding the abode of the 
Bodhisatta as he had advised. The unwise deities agreed amongst themselves: ‘No useíul 
purpose would be served by residing on trees amidst the íorest away from human 
habitations. Only those living in the vicinity of villages and towns could better their 
prospects, both for gain and fame.’ So deciding, they chose to occupy trees along the main 
road in the bare plains. 

After sometimes, a violent storm, accompanied by torrential rain, visited the area and all 
the trees including trees of great dimensions got their boughs and branches broken away 
and they fell down by the roots. When the violent storm reached the Sãla íorest controlled 
by the Bodhisatta, they blew wildly all over the íorest, but none of the trees fell because 
they were knitted closely together. 

Those, who were rendered homeless, went holding their young ones by hand, to their 
íriends dwelling in the sãìa íorest of the Himalayas and acquainted them with their 
miserable plight. Their íriends in the Sãla íorest recounted in turn, the story of their woes 
to the sylvan Deva Bodhisatta. 

Whereupon, the Bodhisatta made it plain to them: “It is quite natural that the people who 
decided to dwell in such places against the advice of the wise, have to face such 
diííiculties,” and expounded the following discourse in verse: 

Sãhu sambahulã íĩati 
api rukkhã arannạịã 
vãto vahati ekattharh 
brahmahãntampi vanappatirh 

o My relative devas .... when a great number of íriends and relatives live 
close together, dependent upon one another, even the trees growing all over 
the íorest, dwell comíortably free from oppression by the enemies. But the 
tree grovving in isolation on the open plain, in spite of its huge trunk and 
many thick branches, cannot withstand the tempest which uproots it with all 
its branches and leaves. 

Aíter giving this discourse, the Bodhisatta passed away at the expiry of his life 
span.” 

The Buddha concluded the discourse by exhorting them thus: “O Royal Highnesses .... all 
the relatives should first strive to achieve unity; having achieved it, live happy, harmonious 
life, suííusing one another with loving-kindness.” He íinally revealed that: “The audience 
present today were the deities of the Sãla íorest and I was the wise sylvan deity who gave 
them guidance.” 

Discourse on Vattaka Jãtaka (or Sammodamãna Jãtaka) 

The Buddha then made further exhortation .... “O Royal Highnesses, it is not at all proper 
to quarrel amongst own relatives. There was an instance in the past where even animals 
could conquer their enemies and live together harmoniously through unity, and they 
perished due to internal striíe.” At the request of the kinsmen, the Buddha then gave an 
exposition of the Vattaka Jãtaka. 

“Excellencies ....Long time ago, a Bodhisatta was born as a quail and lived in a íorest 
with thousands of companions during the reign of King Brahmadatta in Bãrãnasĩ. 

A bird-hunter used to go to the place of the quails and enticed them by imitating their 
cry. Once the quails arrived and íormed a gathering at a spot, he spread out his net over 
them. He then walked around the edge of the net to drive the quails to the centre of the net. 
The quails were then seized and put in a basket and taken away for sale. The hunter earned 
his living by catching and selling the quails. 
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One day, the Bodhisatta addressed all the quails in the group under his care: 

“My dear quails, the bird-hunter has caused serious damage to our kind for 
several times now. I have now devised a plan to avert danger of being caught by 
the bird-hunter, and this is what each and every one of us should do. Once we 
are caught under the net thrown over us by the hunter, every one should shoot 
his head out of the holes in the netting and then simultaneously liíting the net and 
fly away. You should all perch on a cluster of bushes, in a safe place, where the 
net will remain entangled with them, We can make our escape from beneath the 
net and fly away.” 

All the quails in his group accepted his advice saying: “Very well.” On the following day, 
all the quails liíted up the net simultaneously at the moment they were caught in the net of 
the hunter, and flew away. They threw the net on a bush and flew away in different 
directions. 

The hunter could free his net from the bush only after dusk and went back home empty 
handed. The next day the quails acted in the same manner too. The hunter took a long time 
to retrieve his net and went home empty handed again. This event continued in this way for 
some time. The hunter's wife became cross with her husband and asked him: “You corne 
horne late and empty handed day aíter day. It is as if you have someone to be maintained 
like myselí.” 

“O my woman .... I ha ve no one to maintain except you. The thing is that the quails are 
still there ílying about the places. They are closely knit as beíore. As soon as I spread the 
net over them, they lift it up and carry it away and drop it into the thorny bushes. But, my 
dear, they cannot remain United for ever; so don't you trouble yourselves with suspicion on 
me. There will surely come a time when the quails will start quarrelling with one another, 
then I will catch them all and bring them to you to make you smile,” consoled the hunter, 
who recited the following verse: 

Sammodamãnãgacchanti 
jãlamãdaya pakkhino 
yadã te vivadissanti 
tadã ehinti me vasam 

My good lady, with harmonious unity and co-operation, the quails carry 
away the net I have thrown over them, drop it on the thorny bushes and make 
their escape. There will be a time when they start quarrelling amongst 
themselves. At that time, they will have to yield to my wishes. 

Quails’ Destruction through Dissension 

A few days later, a quail accidentally treaded on the head of another quail as it came 
down into the pasture. The suííerer asked, in a threatening tone, and showing its anger: 
“Who is that that tread on my head?” The other quail replied meekly: “Please pardon me, 
my dear íriend, I have done it through carelessness. Please don’t be angry with me.” But 
the angry quail could not be paciíied. The two began to make scurrilous attack upon each 
other very oíten, beginning from that day. 

When the two quails were íound to be in quarrelsome mood, arguing as to who could lift 
the hunter’s net, the Bodhisatta foresaw a trail of consequences: 

”Where there are heated arguments, there can be no peace and happiness. As of 
now, the quails will fail to take part in the liíting and carrying away of the net. The 
lives of numerous quails are at stake, the hunter will undoubtedly take advantage of 
the situation. It will not be proper for me to stay at this place any longer.” 

He thereíore departed from this place, taking along with him all the quails which are the 
associates íorming his group. Only the group of quails, headed by the íuture Devadatta, 
remained in that íorest. 

The bird-hunter went to the same spot a few days later and made the sound in imitation 
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of the quail, and threw his net over the quails headed by Devadatta. (Instead of working 
unitedly for their freedom), the quails started íinding íaults among themselves, quarrelling 
and challenging one another as to their superiority in strength and ability in liíting the net. 
The bird-hunter lost no time in capturing and taking them to his house as handsome 
presents for his wife.” 

The Buddha, in vvinding up the discourse said: “Excellencies, striíes amongst relatives 
are, on no account, justifiable, it is the causal condition of destruction,” and íinally 
revealed that: “Devadatta was the leading ignorant quail and I was the wise leader of quails 
of the other group at that time.” 

Discourse on Attadanda Sutta 

The Buddha aíter expounding the five Jãtakas, proceeded to teach the Attadanda Sutta 13 
of Sutta-nipatta Pãli Text, as the íinal discourse. 

The members of the royal íamilies of the two countries íinally reconciled and appeased, 
and, with devotional íaith and full of gratitude, agreed amongst themselves: “Had not the 
Buddha come and intervened, we would certainly have destroyed one another and made the 
blood flow in a stream. We have been saved from mutual destruction only because of Him. 
Above all, had He not chosen to renounce the world, He would have been enjoying the life 
of a Universal Monarch, ruling over the Four Continents surrounded by two thousand 
smaller islands. Accompanied by thousands of His sons of great intellectual and physical 
strength, He would have roamed over all His dominions followed by a large retinue. But 
our royal kith and kin of noble blood, the Buddha, had renounced all the pleasures and 
luxuries of a Universal Monarch to become a recluse and He had blossomed íorth as a 
Fully Self-Enlightened Buddha. It would be only right and proper, now that He had become 
a Buddha, we should let Him have bhikkhus of royal blood to attend upon Him.” With this 
unanimous decision, the royal members of the two countries offered two hundred and fifty 
princes, from each country to the Buddha, for ordination. 

The Buddha accepted them and ordained them as shi-bhikkhus and took them to 
Mahãvana Grove near the City of Kapilavatthu. From the following day onwards, He took 
alternate turns to receive alms-food from Kapilavatthu and Koliya in the company of these 
five hundred bhikkhus. The people of the two countries offered the Sangha large amount of 
alms-food. 


Five Hundred Bhikkhus are Unhappy in The Sasana 

These five hundred bhikkhus had taken up the ascetic life not out of their own volition, 
but because they were unable to refuse the request of their parents and relatives. Thus, 
within a few days, the five hundred bhikkhus íound their life tedious, uninteresting, and 
boring. News from their homes also did not help to make them happier in the monastery. 
“We beseech you not to take delight in the life of a bhikkhu; from the time of your 
departure, our private business have been deteriorating day by day,” wrote their wives to 
them. 


Buddha taught Kunala Jataka to The Five Hundred Bhikkhus 

The Buddha kept constant watch over these five hundred bhikkhus by personal contact, 
three times in a day and three times at night, a total of six times a day, just as a pheasant 
looks aíter her eggs, a íabulous beast Camari regards for its tail, a mother cares for her 
only son, a one-eyed man regards for his only good eye. He became well aware of the 
unhappy State of their minds and He considered: “These bhikkhns felt discontented and 
tedious even in the company of such a person as Myselí, the Buddha, what kind of 
discourse would be suitable for them?” He perceived that Kunalã Jãtaka, (which mentions 
írailties and vveaknesses in the character of women) would be the best for them. Thereíore, 
He made the decision: “I shall íirst take these bhikkhus to the Himalayas, then, by relating 
Kunala Jãtaka, I shall bring home to them the imperíections and deíects in the character of 


13. Attadanda Sutta : Readers may reíer to Sutta Nipata Pali for details of the discourse. 
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women. In this way, I shall remove the unhappiness and discontent which had risen in their 
hearts and give them the knowledge of Path, sotãpatti-nãna 

The Buddha entered the City of Kapilavatthu in the morning for the usual round of alms- 
food, and in the aíternoon He asked the five hundred bhikkhus : “Have you ever seen the 
pleasant íorests of the Himalaya regions?” and they replied: “We have never seen them, 
Lord.” He asked them again: “Do you like to pay a short visit to the íorest of Himalayas?” 
“Most Glorious Buddha, we do not possess any supernatural power; how would we go 
there then.” Whereupon He asked: “But if someone who has the power offers to take you 
there, would you like to go along with him?” The bhikkhus answered: “Yes, Lord, we will.” 

The Buddha, exercising His supernormal power, took them all through the space towards 
Himalayas, and in the course of the journey, while still remaining in the sky, they were 
shown the golden, silver, emerald, vermillion mountains, mountains of glass, etc., the five 
great rivers and the seven great lakes. The Himalayas was of huge dimension, five hundred 
yọịana high with an area of three thousand yọịanas. The Buddha was revealing to the five 
hundred bhikkhus by His supernatural power only a small portion of the delightíul 
splendours of the Himalayas. He also showed them four-legged animals such as lions, 
tigers, elephants, as well as enchanting parks and gardens teeming with various kinds of 
flora and íauna, abounding in numerous species of birds, aquatic and land flowers. They 
were shown also the sheer cliff on the east side of the Himalayas, the whole suríace of 
which was golden and the cliff on the west completely covered with vermilion. 

From the moment they had witnessed the rare spectacle and the strange sceneries of the 
mighty Himalayas, all these five hundred bhikkhus had virtually cut off their attachment to 
their íornier wives. Then the Buddha, with all the five hundred bhikkhus, descended on the 
western slope of the Himalayas where there was a massive vermillion slab, sixty yọịanas in 
extent, on which was a huge Sãla tree (that will last to the end of the present world-system) 
with a height and width of seven yọịanas. Under the shade of that tree, on a vermillion 
platíorm, three yọịanas in width, the Buddha took His Seat surrounded by the five hundred 
bhikkhus. With brilliant six-hued rays emitting from His body, He sat there looking like the 
morning sun whose rays were being reílected from the suríace of the ocean. He then 
addressed the bhikklms: “Bhikkhns , you may ask Me if there is anything in this vast region 
of the Himalayas you have not seen beíore.” 

At that moment, a king of cuckoos, seated on a stick that was carried by a pair of 
youthíul hen cuckoos with their beaks on either end of the horizontal stick, was seen 
Corning down from a higher altitude They were accompanied by groups of eight youthíul 
hen cuckoos, each group taking their positions above their heads, below them, on their 
right and left and on their íront and back. Struck with wonder at the sight of the strange 
spectacle, the five hundred bhikkhus made their request to the Buddha: “Exalted Buddha, 
what kind of birds are they and how are they called?” 

“Bhikkhus .... those birds are the descendants of a succession of generations of 
cuckoos that owe their origin to a species of bird I was born in long ago. Such 
youthíul hen cuckoos had treated Me in like manner at the very outset, their 
number being three thousand five hundred in my days. The number has dwindled 
in time and there is now just enough to preserve the species.” 

Then the bhikkhus requested the Buddha to recount how those three thousand five 
hundred cuckoos had attended upon Him in those íorests. Whereupon He expounded the 
Kunala Jãtaka of Asiti Nipata in three hundred verses to draw lessons from. 

Bhikkhus becoming Sotãpannas 

By the end of the discourse, all the five hundred bhikkhus, the descendents of the Sakyan 
clan, attained sotãpatti-phaìa. At the moment of entering the sotãpatti-magga, all the 
bhikkhus became endowed with supernormal psychic powers such as ílying through space, 
etc. 

(NB. An ordinary worldling has to practice the Kasina method of Concentration 
meditation in order to attain the mundane jhãnas with supernormal psychic powers 
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( abhinhãs ). 

Certain aríya-puggaìas , after realừation of the Path and Fruition, practise the 
Concentration Meditation and attain the mundane jhãnas with abhinnãs; other 
ariyas, having attained mundane jhãnas with abhinnãs even while they were still 
worldlings, ha ve no need to practise Concentration Meditation aíresh; they can 
enjoy the privileges of mundane jhãna and abhinnãs easily at will. 

Still there is another type of ariyas who were not endowed with mundane jhãnas 
and abhinnãs while still ordinary worldlings and yet, the moment they realize the 
supra-mundane Path and Fruition, they become endowed with mundane jhãnic and 
abhinnã powers which they can enjoy at will easily. Such jhãnic attainments are 
termed ‘ Magga-siddhi-jhãna ’ meaning ‘ Jhãna attained through realization of 
magga and such abhinnãs are called ‘ Magga-siddhi-abhumãs' meaning ‘Abhinnãs 
attained through realization of magga'. 

Those five hundred bhikkhus, due to íormer applications and deeds of merit, 
achieved Magga-siddhi-jhãna and Magga-siddhi-abhiníĩãs, without having to 
specially practise Concentration meditation for them. They can enjoy these 
privileges íreely at will.) 

The Buddha considered that the Path and Fruitional stage of sotãpatti should be sufficient 
for the five hundred bhikkhus for the time being and departed for the Mahãvana forest by 
His psychic power. The bhikkhus, who had relied upon Him on their outward journey, 
returned to the Mahãvana forest, by their own powers, accompanying the Buddha. 

The Occasion of The Great Assembly (Mahãsamaya) 

Taking His Seat on the prepared throne in the Mahãvana Forest, the Buddha caused the 
bhikkhus to be assembled and addressed them: 

“Dear bhikkhus .... come on, sit down, I shall teach you the meditation practice that leads 
you to the three higher stages of the Path ( magga ), through eradication of deíilements.” He 
then instructed them on the meditation method for attainment of the three higher maggas. 

The bhikkhus thought to themselves: 

“The Buddha, being well aware that we were not happy leading the life of a 
bhikkhu in the Dispensation, took us to Kunala lake and then having removed our 
discontent and unhappiness led us to the íirst stage of sotãpatti-phaìa. And now 
that, in this Mahãvana íorest, He has taught us the meditation method of attaining 
the three higher maggas, we should not become lax with the thought: ‘We are 
sotãpanna-ariya but should strive hard like those pioneers who have gone beíore 
us attaining the State of períection through application.” 

They paid homage to the Buddha and left; in the secluded place at the base of trees, each 
of them spread their own small mats, and sat on them. 

The Buddha perceived: 

“These bhikkhus, being sotãpannas, know the technique of attaining the Path and 
Fruition and as such, they will not have any diííiculty to achieve the higher stage 
of the Path and Fruition. Each and every one of bhikkhus who have now gone to 
practice the Vipassanã meditation will return in the evening to acquaint me with the 
virtues of arahatship he has gained. All the devas and Brahmãs from the ten 
thousand universe will also gather together in this Universe at the same time. Then 
this will be an occasion of a Great Assembly (Mahãsamaya). It would be better for 
me to wait for such an assembly from a secluded place.” 

Having considered in this way, He went to a secluded spot and sat on the reserved place 
abiding in phala-samãpatti. 

The Five Hundred Bhikkhus attained Arahatship 

Of the five hundred bhikkhus, the one, who left íirst after receiving instructions on 
meditation, attained arahatship complete with four patỉsarhbhidã-nãna beíore the rest. The 


562 



Chapter 22 

bhikkhu, who left second after receiving instructions, attained arahatship with 
patisarhbhidã-nãna like the first one. He was next followed by the third bhikkhu in a like 
manner. Thus all the five hundred bhikkhus had their knowledge of the Four Noble Truths 
blossoming out as arahatta-phala one aíter another like Paduma lilies blooming íorth into 
beautiíul flowers in order of maturity. 

The íirst bhikkhu who attained arahatship, rose from his Seat picking up the small mat on 
which he had been sitting with a view to go to the Buddha to acquaint Him with his 
attainment. The second and the third bhikkhu and all the rest of them followed suit and 
headed towards the reíectory. Then they went in a long queue as if they had lined 
themselves according to seniority in monkhood, to where the Buddha was waiting for them. 

The bhikkhu who arrived íirst sat on the small mat at a suitable place and prepared to 
address the Buddha with the virtues of the arahatta-phala he had attained. But first, he 
turned round to see if there was anyone Corning behind him with the same idea, and saw 
the second bhikkhu, the third bhikkhu, and íinally all the five hundred bhikkhus lined up in 
a row aíter him. 

When all the bhikkhus had taken their seats at suitable places, each one looked at the 
other with a searching eye to form an idea of one another's intention and discovered, that 
“each one of them felt shy to address the Buddha about his attainment.” 

Two Qualities of Arahats 

(1) Noble arahats alvvays have the welfare of all beings at heart and their sincere wish that 
“devas, humans and Brahmãs acquữe the penetrative Insight-wisdom which they 
attained.” 

(2) They have no desire to reveal their attainment of arahatship for conspicuousness unlike 
the person who has discovered a pot of gold. 

Expounding of Mahãsamaya Sutta 

The Great Assembly of the five hundred bhikkhus took place in the cool evening on the 
full moon day of Jetthamasa. No sooner had the five hundred arahats taken their seats, the 
moon appeared, rising from the top of mount Yugandhara in the eastern hemisphere, free 
from five kinds of obstructions, namely, dew, mist, cloud, eclipse and smoke. The moon, in 
its íullness, assumed the form of a íramed disc of a silver mirror or the írame of a silver 
wheel turning round and round on its edge, hanging high above the eastern horizon, shining 
with all its brightness as if to reveal the world that was made delightíul and pleasurable by 
the appearance of the Enlightened Buddha. At that auspicious moment, the Bttddha was still 
in residence in the íorest of Mahãvana near Kapilavatthu of Sakka country, in the company 
of five hundred arahats. 


The Gathering of Devas and Brahmas 

The devas residing in the environs of Mahãvana, in great excitement, hailed one another: 
“O íriends! Come, let us go. To pay homage to the Buddha is meritorious; to hear the 
Dhamma is beneíicial; to pay respects to the Sangha is to acquire great merit; Come, 
íriends, let us go.” Thus clamouring, they congregate in the presence of the Buddha, 
making obeisance to Him as well as to the five hundred bhikkhns who had just attained 
arahatship. 

Their rousing clamour, spread far and wide, reaching by stages from a haling distance, to 
half a gãvuta, to a gãvuta, to half a yọịana, and to a yọịana and thus extending from the 
centre of this universe to the surrounding ten thousand universes. All the devas and 
Brahmãs, inhabiting these ten thousand universes, thereíore congregated in this universe, 
excepting the few Brahmãs, the Asannasa (no consciousness) Brahmãs, Arũpa (Formless) 
Brahmãs and those Brahmãs who happened to be absorbed in their jhãna attainments 
( samãpatti ). 

At that time, the universe was entirely packed with devas from celestial regions, reaching 
up to the Brahmã realrns (like a needle case packed tightly with needles with no space left 
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between them) who had come to attend the Great Assembly. The distance between the 
plane of Brahmăs and the human world may be reckoned by dropping a boulder (of the 
size of seven tiers, crowning the graduated mansion known as ‘Lohapa’ of Sri Lanka) from 
the Brahmã land. It took four months for that boulder to reach the human plane. The space 
between the two planes was so tightly packed with the devas and Brahmãs that there was 
no vacuum whatsoever, even for the sweet íragrance of flowers to float upwards or a 
mustard seed to find its way downwards. 

When a Universal Monarch sat in congregation with all the monarchs from the vassal 
States, privileged and powerful rulers who arrived earlier could find their seats which were 
in the vicinity of the Universal Monarch (not too uneomlortable). But those who arrived 
later could occupy only back seats which were packed tight and provided little eomíort. In 
a like manner, the space around the Buddha who was like a Universal Monarch, was 
comparatively not so tight. All the powerful Brahmãs, such as Mahãsakkha Brahmas, could 
find their seats close by the Buddha. But even there, those privileged powerful Brahmãs 
had to make themselves comíortable, occupying a tiny space the size of a yak tails end, in 
batches of ten, twenty, to sixty, by making their bodies subtler and subtler. 

Late Arrival of Four Suddhãvãsa Brahmas 

When the Buddha and the five hundred arahats, together with devas and Brahmãs from 
ten thousand universes, had assembled (as stated above), four Suddhãvãsa ( arahat) 
Brahmãs rose from absorption in jhãna at the expiry of the pre-determined duration. When 
they looked round the Brahmã realms, they íound the whole region liíeless (like a deserted 
mess room aíter lunch time). On investigating ‘where the Brahmãs had gone’, they noticed 
that the Great Assembly was in progress. 

The four «ra/?aí-Brahmãs discussed among themselves: “This is a great assembly and we 
are left behind, and there will be no seats for late comers. Let us not go empty handed; let 
each of us prepare a verse for presentation to the Assembly. These gift verses will serve as 
an intimation of our arrival and as a gesture of our homage to the Buddha.” Having agreed 
thus, each Brahmã composed a stanza beíore they left the plane of Brahmãs and then one 
arahat- Brahmã descended on the edge of the eastern hemisphere of the universe; another 
descended on the edge of the Southern hemisphere of the universe; another one descended 
on the edge of the western hemisphere of the universe and the last one on the edge of the 
northern hemisphere of the universe. 

(1) The arahat- Brahmã who had descended on the edge of the eastern hemisphere entered 
into jhãna through meditation device of dark blue object (nilu kasina); and to signiíy 
his presence, emitted brilliant dark blue rays from his body that enveloped all the 
devas and Brahmãs from the ten thousand universes as though they were covered by an 
emerald blanket. He then traversed along the approach passage, Buddha vithi, (free 
from any hindrance and reserved for easy access to the Buddha) and stood in front of 
the Buddha, paying homage by presenting the verse he had composed: 

Mcihãsamayo pavamasamin 
devakãyã samãgatã 
ãgatamhã imarh Dhammasamyarh 
dakkhitãye apãrajitasarhgharh 

Most Exalted, Glorious Buddha .... Today, a Great Assembly of devas and 
Brahmãs from the ten thousand universes is being convened in the íorest of 
Mahãvana to pay homage to the arahats who have conquered the Three 
Maras with pure devotional íaith. Like all these devas and Brahmãs, we have 
also arrived with great delight at this congregation to pay our respect to the 
invincible victors, the arahats, with pure devotional íaith. 

Having presented this stanza, he returned (for want of space in the vicinity of the 
Buddha’s throne) to the edge of the eastern hemisphere of the universe and remained 
standing there. 

(2) The Brahmã who had descended on the edge of the Southern hemisphere of the 

564 



Chapter 22 

universe entered into jhãna based on meditation device of golden yellow object ịpita 
kasỉna)', and to signiíy his presence, emitted brilliant golden yellow rays from his body 
that enveloped all the devas and Brahmãs from the ten thousand universes as though 
they were covered under a cloak of gold. Then after the manner of the first Brahmã, 
approached the Buddha and presented his verse: 

Tatra bhikkhuvo samãdaharhsu 
cittamattano ujukamakamsu 
sãrathĩva nettãni gahetvã 
Indriyãni rakkhanti panditã 

Most Exalted, Glorious Buddha .... at this congregation of the devas and 
Brahmãs, the five hundred arahats have kept their minds at peace and 
períectly tranquilised through developing the highest State of supramundane 
concentration of attainment, appana-samãdhi. They have kept their minds 
períectly upright, free from mental deviations which may be likened to three 
deviations from straightness exempliíied by zigzag track of urine of an ox, 
the comb shape crescent of the moon and the curvature of a harrow's handle. 

In the same way, a skilíul charioteer of a chariot harnessed to well-tamed 
Sindara horses, held the reins gently withoi. 1 t pulling them roughly, to get an 
easy, comfortable ride, these five hundred arahats, wise with Path 
Knowledge (magga-nãrta), have guarded the sense doors, the eye, ear, nose, 
tongue, body and mind, against the inroads of deíilements by means of the 
guardian Mindfulness. Most Exalted, Glorious Buddha .... we have come to 
this íorest of Mahãvana with the object of paying homage to these five 
hundred arahats. 

Then he went back to his place at the edge of the Southern hemisphere of the universe 
like his predecessor and remained standing there. 

(3) Then the Brahmã who had descended on the edge of the western hemisphere of the 
universe entered into jhãna based on meditation device of red object ( lohita kasina); 
and to signiíy his presence at the Great Assembly emitted shining red colour from his 
body that enveloped all the devas and Brahmãs from the ten thousand universes as 
though they have been wrapped up in a cloak of red colour. Then aíter the manner of 
his predecessors, approached the Buddha and presented his verse: 

Chetvã khĩlam chetvãpaligliam 
Irìda khĩìam ũhajjha manẹịa 
te caranti suddlìã vimalã 
cakkhumatã sudantã susunãgă 

Most Exalted and Glorious Buddha, the youthíul arahats , who being well 
instructed, have been subdued and tamed to restrain their six íaculties by the 
Buddha who is giíted with five kinds of eye: Buddha-cakkhu, the eye of a 
Buddha who sees the heart of humans; Dhamma-cakkhu , the eye of Truth 
which means attainment of the Path knowledge; Samanta-cakkhu, the eye of 
all round knowledge, Omniscience; Mansa-cakkhu, the physical eye which is 
exceptionally powerful and sensitive; Dibba-cakkhu, the deva-eye which is 
all pervading, seeing all that proceeds in the hidden worlds. These youthíul 
arahats have done away with the thorns of passion, malice and delusion 
(ìobha, dosa, moha) by the sword of the íouríold magga-nãna. They have 
struck off and destroyed the cross-bars and bolts (on the door of the chamber 
of existence) namely, ìobha, dosa and moha, which hinder escape from the 
Samsãra. By the same weapon of magga-nãna, they have up-rooted the 
pillars, namely, ìobha, dosa and moha, stoutly standing at the gate of the City 
of ‘ Sakkãya ’ (personality-belieí), by means of the íouríold magga. Being 
devoid of craving, free from taints and desires, they íreely roam about in all 
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the four directions withoi. 1 t any hindrance of deíilements. We have come to 
pay homage to these youthíul arahats. 

Then he went back to the edge of the western hemisphere of the universe and like his 
predecessors remained standing there. 

(4) Then the Brahmã who had descended on the edge of the northern hemisphere of the 
universe entered into jhãna based on meditation device of white object (odata kasina); 
and to signiíy his presence at the Great Assembly emitted rays of white colour from 
his body enveloping all the devas and Brahmãs from the ten thousand worlds as though 
they have been wrapped up in robes made of Jasmine flowers. Then like the previous 
Brahmãs, he approached the Buddha and recited the verse he had composed: 

Ye keci Buddharh saranarh gatãse 
na te gamissanti apãyabhumin 
pahặya mãnasarh deharh 
demkãyam paripũressanti. 

Most Exalted, Glorious Buddha, any person who has taken reíuge in the 
Buddha with coníidence will not be reborn in the four planes of misery, viz., 
plane of suffering, of animal, of peta, of asura. 

Aíter presenting the verse, he went back to the edge of the northern hemisphere of the 
universe like his predecessors. 

The Buddha observed that the Great Assembly of devas and Brahmãs was taking place in 
the vast space which extended to the edges of the universe in width and to the plane of 
Akanittha Brahmã in height. He considered: “This is indeed a huge congregation of devas 
and Brahmãs; the five hundred bhikkhus may not be aware of this fact. I will make it 
known to them presently.” He thereíore addressed them: 

“Bhikkhus , all the devas and Brahmãs from ten thousand universes have 
congregated here now to pay homage to the Omniscient Buddha whose Corning 
(appearance), sugato, is just as excellent as those of the Supreme Buddhas of the 
past, and to the bhikkhus as well. Bhikkhus, just like this great assembly, similar 
congregations of devas and Brahmãs (of the same magnitude, no more no less) had 
taken place during the time of Buddhas of the past also. 

Bhikkhus , just like this great assembly, similar congregations of devas and Brahmãs 
(of the same magnitude, no more, no less) will also take place during the time of 
the Supreme Buddhas in the íuture.” 

Devas and Brahmas as well as The Buddha íormed Ideas of Theừ Own 

The devas and Brahmãs at the Assembly were of the opinion that, in consideration of the 
huge number of celestial beings present, the Buddha might mention only the names of 
powerful devas and Brahmãs and those of minor importance might not be brought out. The 
Buddha, on considering what the devas and Brahmãs might be thinking about, perceived 
what was going on in their minds, as though He had held their hearts with His hands thrust 
through their mouths, or just as the case of a thieí being caught red-handed with the 
exhibit, and accordingly decided: 

“I shall reveal the names and clans of all the devas and Brahmãs from ten thousand 
world-systems who are present at this Great Assembly, irrespective of whether 
they are of great or small power.” 

Buddhas are very great and glorious personalities. There is nothing that is beyond their 
ken. All the six sense objects that make contact with the sense-organs of men and celestial 
beings to produce eye-consciousness, ear, nose, tongue, body and mind-consciousness are 
within the scope of their perception, with no obstruction whatsoever. The Buddha, 
thereíore, had the power of diííerentiating between those who were fully matured and 
developed and ready to be released from the sarhsăra and those who were not yet ready to 
gain emancipation. He íirst (mentally) put aside all those beings who were not ready and 
gave His concentrated attention to those who would be beneíitted by His teaching. 
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Again, amongst those who would gain release from samsãra, the Buddha divided them 
(mentally) into six groups, according to their inclinations, viz., devas and Brahmãs with a 
propensity for lust, craving (rãga-cittam); devas and Brahmãs with a propensity for 
aversion (i dosa-cittam ); devas and Brahmãs with a propensity for delusion ( moha-cittam ); 
devas and Brahmãs with a propensity for thought-conception ( vitakka) ; devas and Brahmãs 
with a propensity for faith ( saddhã ), and devas and Brahmãs with a propensity for wisdom 
( pannã ). 

Then of these six groups, He decided that devas and Brahmãs with an inclination towards 
lust, craving should be taught Sammã Paribbặjaniya Sutta; those with tendency towards 
aversion, Kalahavivãda Sutta; those with inclination towards delusion, Mahãbyuha Sutta; 
those with inclination towards thought-conception, Culabyuhã Sntta; those with inclữiation 
towards faith, Tuvattakapatipadã Sutta and those with wisdom tendency should be taught 
Purãbheda Sutta. 

He next determined which mode of teaching would be suitable for the assembled devas 
and Brahmãs out of the four modes, namely, 

(1) teaching according to Buddha’s free will, Attajjhãsaya sutta nikkhepa. 

(2) teaching according to the wish of the audience, Parajjhãsaya sutta nikkhepa. 

(3) teaching according to occasion or prevailing circumstance, Atthuppattika sntta 
nikkhepa. 

(4) teaching in the form of an ansvver to a particular question, Pucchãvasika sntta 
nikkhepa. 

And He perceived that devas and Brahmãs would gain emancipation through realization 
of the Four Noble Truths, on hearing a discourse taught by way of answering the question 
asked in harmony with their inclination. He then tried to see if any of the five hundred 
arahats was capable of raising such a question that would be in accord with the inclinations 
of the devas and Brahmãs, and perceived that there was none among them. He also found 
out that the eighty senior Disciples and the two Chieí Disciples were not capable of raising 
such a question. 

He perceived that a Paccekabuddha was equally incapable of raising such a question. He 
then considered whether Sakka or Suyama Deva could fulfil His need, but they were also 
íound to be incapable of raising such a question. 

Finally, realising that only a Fully Enlightened Buddha like Him would be able to raise a 
question in accord with the inclination of devas and Brahmãs, He looked into the 
innumerable world-systems with His iníinite power of Vision to see if there was another 
Enlightened Buddha in any of the universes, and He discovered that there was none of His 
equal in any of the universes. 

(N.B. There is no wonder that He could find none to equal Him now (there being 
none). Indeed there was none of His equal, amongst the devas and humans, even at 
the time of His last birth. As baby Prince Siddhattha, he uttered the bold words: 
‘Aggohamasmi lokassa. — I am supreme in the whole world.’ Needless to say that 
there was no one to equal Him now that He had become a Fully Enlightened 
Buddha.) 

Creation of An Image of True Likeness of The Buddha 

Perceiving there was not another Buddha like Himselí, the Buddha considered that: 
“These devas and Brahmãs would not get a penetrative insight into the Dhamma if I were 
to ask a question and then provide the answer myselí. Only if another Buddha raised the 
question and I gave the ansvver to it, would it be a wonderful feat and the devas and 
Brahmãs would get a penetrative insight of the Teaching. I would have to create an image 
of my true likeness.” For this purpose, the Buddha entered into the íourth rupãvacara 
(kỉriya) jhãna which íormed the íoundation for development of supernatural power 
(abhiũnấ ). Then arising from the jhãna, He made the resolution, through exercise of 
‘Mahãkiriya Nãnasampyutta Adhitthan javana’ thought-process, that a Buddha of complete 
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likeness of Him, in all respects, such as handling the bowl and robe, looking straight 
forward and glancing side ways, bending and stretching the limbs, should come into being. 
Thus He created another Buddha, an exact replica of Himselí, as though it had emerged 
from the suríace of the full moon which was then just rising from the top of Mt. 
Yugandhara in the eastern hemisphere. 

Varying Views held by Devas and Brahmas 

At the sight of the created Buddha (known as Nimitta Buddha), the devas and Brahmãs 
expressed their views saying: “Friends, another moon has appeared besides the existing 
one.” When the Nimitta Buddha was seen emerging from the suríace of the moon and 
Corning closer to them, they changed their views and said: “Friends, that is not the moon 
but the appearance of the sun.” As the image carne nearer, they said: “Friends, that is not 
the sun but the mansion of a deva.” When it was Corning closer and closer, they said: 
“Friends, that is not a mansion but a deva”, and again they said: “Friends, that is not a deva 
but a great Brahmã,” and íinally as it came quite close to them, they concluded: “Friends, 
that is not a great Brahmã, but, in fact, it is another Buddha Corning to us.” 

Of the celestial beings, ordinary ( putịhụịana ) devas and Brahmãs thought to themselves: 
“When the universe was packed to its capacity by devas and Brahmãs congregating to pay 
homage to a single Buddha, the number of devas and Brahmãs for two Buddhas would be 
beyond imagination.” But the ariya devas and Brahmãs concluded that there could not be 
two Buddhas in one and the same universe at the same time; thereíore the other Buddha 
must be a creation in His own likeness by the living Buddha.” 

In the meanwhile, the Nimitta Buddha came closer to the Buddha as the devas and 
Brahmãs were looking on, and sat face to face with Him, on a Seat kept in reserve on equal 
level, without paying homage to the Buddha. 

There were thirty two characteristics of a great person on the body of the Buddha, and 
the Nimitta Buddha also bore the sarne characteristics. Six-hued rays emanated scintillating 
from the body of the Buddha; and the same kind of six-hued rays also emanated 
scintillating from the body of the Nimitta Buddha. The rays of the Buddha got reílected 
from the body of the Nimitta Buddha, just as the rays of the Nimitta Buddha were reílected 
from the body of the Buddha. The tlashes of the rays from the body of the Buddha and 
those of the Nimitta Buddha shot up to the Akkanittha Brahmã plane and retracing their 
paths, rested on the heads of the devas and Brahmãs beíore they scattered tovvards the edge 
of the universe. The whole universe assumed the form of a scaííolding, made of bent 
raíters of gold, enclosing a stupa, looking graceíul and glittering. 

All the devas and Brahmãs from the ten thousand universes, grouped together in this 
single universe, enveloped in the chamber íormed of the meshing rays emanating from the 
two bodies of the Buddha and the Nimitta Buddha. 

The Nimitta Buddha, in His sitting posture, put forward a question, aíter a íormal address 
in verse in praise of the Buddha for His conquest over deíilements ( kiìesa ) on the throne of 
Enlightenment under the Bodhi Tree. 

Beíore proceeding to deal with the question presented by the Nimitta Buddha, (i.e. beíore 
teaching the Sammaparíbbậịaniya Sutta), the Buddha, in order to make the minds of devas 
and Brahmãs malleable, pliable, firm and imperturbable, decided to greet them, as it were, 
by announcing their names, íamilies and clans, etc., without any distinction as regards to 
rank or status. Thereíore, the Buddha proceeded to give the discourse on ‘Mahãsamaya 
Sutta’, which began with words, ‘acikkhissamai bhikkhave devakãyanam namãmV etc., 
which means ‘Bhikkhus, I shall disclose the identity of the audience by announcing their 
names, the names of their íamilies, clans, etc.’ 

(Mahãsamaya Sutta has been dealt with in great details by various eminent scholars 
giving the Pãli Text and the translation (including word by word translation, 
nissaya, based on the Mahãvagga Pãli Text). Special mention must be made of the 
treatise entitled ‘Exposition of Mahăsamaya Sutta with Pãli Text and word- 
meanings’ by the Venerable Bhadanta Nandiya, Presiding Thera of 
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Mahãvisutarama Monastery of Pakokku. There is a section, at the tail end of the 
treatise, on six inclinations dealt with by the Buddha in the six discourses such as 
Sammaparỉbbạịaniya following the Mahãsamaya Sutta ; their Pãli text and word for 
word translation are also provided therein.) 

Large Number of Devas and Brahmas achieved Emancipation 

At the conclusion of the discourse on Mahãsamaya Sutta, one hundred thousand crores of 
devas and Brahmãs attained arahatship, and those who attained sotãpanna ariyaship were 
beyond calculation (according to Mahãvagga Commentary). 

Venerable Sayadaw u Budh's Note of Clarification 

When we look at Mahãsamaya Sutta as a whole, we find that the discourse was given 
with emphasis placed on the nomenclature of the devas and Brahmãs, mentioning their 
íamily and clan names; and the question may arise: 

In the absence of exposition of Ultimate Truth how should devas and Brahmãs realise the 
Four Noble Truths and achieve emancipation (attain the State of sotãpannas, etc.) by 
hearing only their íamily and clan names? 

Here is the answer: (1) The Buddha was aware that by hearing the discourse on 
Mahãsamaya Sutta, the mind of devas and Brahmãs had become imperturbable, malleable, 
free of hindrances, exulted and pellucid, and therefore at that moment expounded the Four 
Noble Truths which He himselí had discovered. Having thus heard the discourse on the 
Four Noble Truths, devas and Brahmãs became ariyas. (2) In other words, by hearing the 
Mahãsamaya Sutta, there arose in the mind continuum of the devas and Brahmãs, 
continuous mental States one aíter another, the preceding one serving as the cause for the 
arising of the following, which developed joyful satisíaction (pĩti), tranquillity ( passadhi ), 
happiness (sukha), concentration f samãdhi), knowledge according to reality or absolute 
knowledge, yatthãbhuta-nãụa; getting thoroughly tired of worldly life, nibbida-nãncr, íading 
away of lust or passion, virãga-nãụa; knowledge of release, vỉmuccana-nãna or Knowledge 
of the Path, Magga-íĩãna; Knowledge of emancipation, vimutti-nãna or Knowledge of 
Fruition, Phala-nãụa; insight arising from Knowledge of the emancipation, vimutti 
nãnadassana or Paccavekkhana-íĩãna . It was only because of development of series of 
these mental States that devas and Brahmãs became ariyas. 

In providing these clariíications, the Venerable Sayadaw u Budh quoted the authority of 
pertinent Commentaries. 

Mahãsamaya Sutta was held in High Esteem by Devas and Brahmas 

Mahãsamaya Sutta has been held in high esteem by celestial beings. Thereíore a wise 
person who wishes welfare and prosperity in both mundane and supra-mundane matters 
should recite this sutta on auspicious occasions such as construction and occupation of 
houses, monasteries and villages. 

(When we think of why Mahãsamaya Sutta was held in high esteem by devas and 
Brahmãs, we find that) The Buddha was naturally the chieí personality at the Great 
Assembly which comprised of a variety of beings from the lowly earth deities to the most 
powerful Harita Brahmas. Mahãsamaya Sutta was, in fact, the opening address by the 
Buddha in His capacity as the Chairman of the Great Assembly. 

The Great Assembly was attended by three categories of celestial beings: those of the 
highest rank and power, those of the middle status and those from the lowest strata. To an 
audience of different social status, it would be a tactíul measure for the Chairman to evince 
interest in the members of the lowest rank by announcing íirst their presence to the 
congregation, followed by mentioning those of the medium status and íinally the most 
powerful devas. Any attempt to introduce the devas of highest rank and power at the outset 
by announcing their íamily and clan names might cause displeasure and dissatisíaction 
among those of the lower rank. 

As it happened, the Buddha had made it a point to mention the members of the lowest 
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rank of devas, such as the earth deities, at the beginning of the address of welcome, 
followed by giving recognition of the presence of the devas of medium status, and closing 
His address by giving attention to those of the highest rank. He thus gave delight to all 
classes of the audience, the lowest rank feeling happy that they were welcome first and the 
devas of position and inHuence satisíied that they were given prominence by being 
mentioned at the crucial closing of the proceedings. This can be regarded as how the 
Buddha had set a fine example for the guidance of those who are responsible for delivering 
address of welcome to a great gathering. 

In view of the íacts stated above, all the devas have since been looking forward to 
hearing the Mahãsamaya Sutta, as they vvander about in the four directions of the universe. 

The following is an illustration of how Mahãsamaya Sutta is held in high esteem by the 
devas. 

There was a cave known as ‘Nagalena’ in the precincts of ‘Kotipabbata’ monastery. A 
celestial damsel was dwelling on an ironwood tree standing at the gate of the said cave. 
One day a young bhikkhu dvvelling in the cave was reciting the Mahãsamaya Sutta and the 
ícniale deva listened ardently to the recitation of the Sutta. When the bhikkhu 's recitation 
came to a close, the celestial damsel uttered ‘Sãdhu, Sãdhu’ at the top of her voice and a 
dialogue ensued between the youthíul bhikkhu and the female deva: 

( Bhikkhu ) B: Who is that who is saying ‘Sãdhu’7 

(Celestial Maiden) CM: Venerable Sừ, it is me, a íemale deity 

B: Why have you said, ‘Sãdhu’1 

CM: It is because, I had had the good íortune to hear Mahãsamaya Sutta for the íirst 
time, when the Buddha propounded it in the íorest of Mahãvana and for the 
second time, I heard it today. I understand that you have learnt the Sutta well, 
exactly as taught by the Buddha, not making the slightest variation from the 
original even for a single letter. (I said Sãdhu on that score). 

B: Had you heard the recitation of Buddha by yourselí? 

CM: Yes, I had, Reverend Sir. 

B: It is said that there was a great assembly of devas and Brahmãs at the time of 
recitation by the Buddha of this Sutta. From which place did you hear the 
recitation? 

CM: Venerable Sir, I was then a resident of the íorest of Mahãvana near Kapilavatthu, 
but I was unable to acquire a place in the whole of Jambudipa because the 
powerful devas and Brahmãs crowded in. I was compelled to go across to Sri 
Lanka, and as I was attempting to listen to the discourse standing at the port of 
Jambukola, powerful devas carne crowding in again. I was again pushed íurther 
and íurther backwards until I got to a small village of Rohana near Mahãgama 
where standing in the ocean to the depth of my neck, I was íinally able to hear the 
recitation. 

B: o Celestial maiden, how could you see the Buddha at Mahãvana íorest which was 
at such a great distance from where you happened to be at the time? 

CM: Venerable Sir, I did see the Buddha really; it appeared as if the Buddha was 
looking at me íixedly from the íorest of Mahãvana all throughout the time of 
expounding the discourse so much so, I felt aíraid and abashed and I felt like 
hiding myselí between the íoamy waves. 

B: It is said that one hundred thousand crores of devas and Brahmãs attained 
arahatship on that day (when Mahãsamaya Sutta was delivered). Had you attained 
arahatship too? 

CM: No, Venerable Sir, I had not. 

B: Then I think you had attained Fruitional stage of anãgãmũ 

CM: No. Sir, I had not. 
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B: Then I think you had attained the Fruitional stage of stage of sakadãgãmũ 
CM: No. Sir, I had not. 

B: o Celestial maiden, It is said that (hearing the Mahãsamaya Sutta) countless 
number of devas and Brahmas attained the three lower paths; I am sure you must 
have at least become a sotãpanna. 

CM: (As one who had indeed attained the Fruitional stage of sotãpannà) the celestial 
maiden felt shy and said: ‘Venerable Sừ, you should not have asked me such a 
question’, (thus side-tracking the issue.) 

The young bhikkhu then asked the celestial maiden: “Can you maniíest yourselí to me?” 
She replied: “Venerable Sừ, not the whole body but only the top of a íinger and so saying, 
she thrust one of her íingers through a key hole, exposing just the tip of it. The whole cave 
was then brightly illumined as though thousands of moons and suns had thrown beams of 
light into it. (The celestial maiden did not maniíest her whole person so as to save the 
young bhikkhu from the danger of temptation, which would ruin his life as a recluse.) 

Then the celestial maiden departed aíter giving her respects and urging the young bhikkhu 
not to be remiss in his effort to practise precepts prescribed for bhikkhus. 

This is how Mahãsamaya Sutta is being held in high esteem by the devas and Brahmãs. 
Preaching The Discourses in Harmony with The Inclinations of The Audience 

Aíter delivering the Mahãsamaya Sutta, the Buddha proceeded to give discourses to the 
same Assembly on the following suttas in accordance with the dispositions of different 
groups of devas and Brahmãs. 

(1) Samma paribbặịaniya Sutta was taught to the devas and Brahmãs who had propensity 
towards lust (rãga), (by way of a dialogue between a Nimitta Buddha and the Buddha 
himselí). One hundred thousand devas and Brahmãs attained arahatship at the 
conclusion of the discourse and countless devas and Brahmãs attained the three Lower 
Paths at the same time. 

(2) Kalahavivãda Sutta was taught to the devas and Brahmãs with inclination towards 
aversion ( dosa ), such devas and Brahmãs achieved emancipation in a like manner. 

(3) Mahabyuha Sutta was taught to those who had inclination towards delusion ( moha ), 
such devas and Brahmãs gained emancipation likewise. 

(4) Cullabyuah Sutta was taught to those who were inclined to thought-conception 
(vitakka) with the same results. 

(5) Tuvattakapatipaậa Sutta was delivered to the audience with a tendency of Faith, 
coníidence (saddlĩă) (in the Three Gems) with same results. 

(6) Purãbheda Sutta was taught to those who were inclined towards wisdom (panũă) in the 
same manner and with similar results. 

(For full particulars in respect of these six suttas, reíerence may be made to Myanman 
version of Suttanipata Pãli Text and especially, to the treatise entitled ‘Exposition of 
Mahãsamaya Sutta with Pãli Text and word meanings’ by the Venerable Bhadanta Nandiya, 
Presiding Thera of Mahãvisutarama Monastery of Pakokku.) 
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chapter 23 

THE BUDDHA’S FIFTH VASSA AT VESALI 


H aving accomplished an incumbent duty of a Buddha by teaching Mahãsamaya Sutta, 
Sammãparibbặjaniya Sutta, etc., to the five hundred arahats of Sakyan descent and 
establishing seven hundred thousand crores of devas and Brahmãs in arahatta-phala, and 
countless number of them in the three lower Paths, as stated above, the Buddha took up 
residence at Kutagara monastery, which had terraced rooíing and crowning pinnacle, in the 
country of Vesali to observe the fifth vassa. 

Two Forests with The Name of Mahãvana 

(There were two íorests bearing the name of Mahãvana: one near Kapilavatthu and the 
other near Vesali. Of these two, the one (where the Buddha taught the Mahãsamaya Sutta) 
near Kapilavatthu extended from the edge of Kapilavatthu to the Himalayas on one side 
and to the ocean on the other side. The one near the City of Vesali was a great íorest with 
its marked boundary on all sides.) 

King Suddhodãna attained Arahatship 

When the Buddha was observing the fifth vassa in the Mahãvana íorest near Vesali, King 
Suddhodãna entered Nibbãna aíter attaining arahatship 1 under the white umbrella in his 
golden palace. 

Requestúig for Permission for Ordination of Women. 

Step-mother Mahã Pajãpati Gotamĩ had approached the Buddha since the time of His íirst 
visit to Kapilavatthu with a request for admission of women to the Order by íormal 
ordination. Since then she had made the requests for three times repeatedly and the Buddha 
had rejected her request every time. 

The reason for such rejection was because the Buddha had decided to grant admission of 
women to the Order not easily but only after pains-taking eííorts on the part of women to 
gain permission for ordination. Only then would they realize that becoming a bhikkhunĩ in 
the Dispensation was a thing diíTicult of attainment and would saíeguard their bhikkhunĩ 
status with constant vigilance. He wished them to cherish the hard won admission to the 
Order aíter a great struggle. 

Thus, when Mahã Pajãpati Gotamĩ made her first request, which was repeated three times 
to the Buddha at the Nigrodha monastery of Kapilavatthu, her request was rejected by Him 
for reasons as stated above. At each attempt, she had to abandon her hope and return to the 
royal palace. 

Now an opportunity had presented itselí for her to make another attempt when the 
Buddha had taken up residence at Vesali to keep the fifth vassa. 

As stated in the previous chapters, the five hundred bhikkhus of royal blood, prior to their 
attainment to arahatship, had messages sent to them by their íormer spouses, requesting 
them to return and live a household life again. These ladies made their earnest appeal again 
by sending messages, as beíore, to the five hundred bhikkhus who had become arahats 
now. But the arahat-bhikkhus sent the reply: “We are no longer in a position to lead a 
worldly life.” 

The five hundred deserted wives considered that ‘it would not be appropriate to seek for 


1. An account of King Suddhodãna's attainment of arahatship under the white umbrella in his golden 
palace and entering Parinibbãna has been dealt with in detail in the treatise entitled ‘Tathãgata 
Udãna Dipani.’ In view of this, it is only briefly mentioned here as treated in the Anguttara 
Conưnentary. 
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new married life’ and decided unanimously to go to Mahã Pajãpati Gotamĩ to appeal to her 
‘to obtain permission from the Buddha for admission to the Order as bhikkhunĩs.’ 
Accordingly, they went in a group to the step-mother Mahã Pajãpati Gotamĩ and made their 
appeal to her. 

Their request reminded her of her failure to obtain permission for the women to receive 
ordination when the Buddha was taking up residence at Nigrodha monastery on a previous 
occasion and so she had a hair-dresser to shave their heads, including that of her own, and 
asked the ladies to wear dyed clothes to assume the form of bhikkhunĩs while they were 
still in the royal palace. Then they made arrangements to set out all together for Mahãvana 
íorest of Vesali where the Buddha was then residing. 

The distance between Kapilavatthu and Vesali was fifty yọịanas; and when Sakayan and 
Koliya royal íamilies considered arrangements for their journey, they concluded: “It would 
not be possible for these princesses and royal ladies, who were bronght up so regally and 
gently, to make the journey on foot,” and they arranged to provide them with five hundred 
sedans to solve the problem. 

The five hundred ladies agreed amongst themselves that such a mode of travelling might 
tantamount to an act of disrespect to the Buddha and they thereíore made the journey of 
fifty yọịanas on foot. Royal íamilies of both countries arranged for regular provision of 
food at every stop and suííicient number of escorts for their security en route to Vesali. 

Having made the diííicult journey of fifty yoịanas, their delicate feet were swollen with 
boils that took turns to rise and bnrst, looking as if they were covered with seeds of 
clearing-nut, Strychos potato rum. All the five hundred fair ladies, headed by Mahã 
Pajãpati Gotamĩ, arrived at Vesali with swollen feet, bodies besmeared with dirt and dust, 
with tears streaming down their cheeks and in sore distress, stood in a group at the gate of 
the Kutagara monastery in the íorest of Mahãvana. (They dared not enter the precincts of 
the monastery at once). 

(Step-mother Mahã Pajãpati Gotamĩ thought to herselí that she had taken on the 
dress of a bhikkhunĩ without the permission of the Buddha; and the news of her 
action had already spread throughout the land. It would be well if the Buddha 
would be pleased to admit her into the Order. But, íailing that, she should have to 
withstand reproaches. That was the reason why she stood bewailing at the gate 
without daring to seek entry). 

When Venerable Ãnanda noticed Mahã Pajãpati Gotamĩ in such a plight at the gate, he 
came to her and inquired: “O dear Step-mother, why do you look so miserable? Have the 
royal relatives of Sakya and Koliya íamilies met with tragedies and are ruined? Why are 
you in an unsightly appearance such as this, with swollen feet, and looking shabby, a grieí 
stricken face, standing helplessly and weeping at the gate?” 

Whereupon, Mahã Pajãpati Gotamĩ replied: “O... Venerable Ãnanda, we have been 
standing at the gate with tears for íailure to get the Buddha’s permission for women to 
receive íormal ordinatịon, so that they might lead the life of bhikkhunĩs in the Dispensation 
of Dhamma-Vinaya.” Ãnanda soothed her by saying a few words of encouragement: 

“Step-mother... if that is the case ... I will go and approach the Tathãgata for admission of 
women into the Order by íormal ordination, so that they might lead the life of bhikkhunĩs 
in the Dispensation of Dhamma-Vinaya; please remain at the gate till I come back,” and so 
saying Venerable Ãnanda went to the Buddha and made this request:- 

“The Most Exalted Buddha... Step-mother Mahã Pajãpati Gotamĩ is standing at the 
gate with her feet swollen, her body covered with dirt and dust, her heart soared, 
tears streaming down her cheek, and in a miserable plight for íailure to obtain your 
permission for womenfolk to receive íormal ordination, so that they might lead the 
life of bhikkhunĩs within the sãsana. May I pray solemnly that they be granted 
Your permission for receiving íormal ordination!” 

The Buddha said in response: “That is not a proper thing... dear Ãnanda and I advise you 
not to be interested in the matter of admitting womenfolk into the order as bhikkhunĩs.” 
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With an undaunted will, Venerable Ãnanda made similar requests for the second time, for 
the third time, but received the same words of discouragement from the Buddha. 

A Renewed Request 

Venerable Ãnanda thought of a new approach, after íailure to obtain permission for 
admission of vvomeníolk to the Dispensation of Dhamma-Vinaya for three times, and 
accordingly went to the Buddha and addressed Him: 

“Most Exalted Buddha... could womenfolk attain ariyaship ranging from Fruitional 
Stage of sotãpatti, sakadãgãmĩ, anãgãmĩ to arahatta, by leading the life of 
bhỉkkhunĩs within the frame-work of Dhamma-Vinaya sãsana ?” 

Whereupon, the Buddha replied: “Ãnanda.. womenfolk could attain Ariyaship ranging 
from Fruitional Stage of sotãpatti, sakadãgãmĩ, anãgãmĩ to amhatta, by leading the life of 
bhikkhunĩs within the frame-work of Dhamma-Vinaya sãsana 

“Most Exalted Buddha..., if womenfolk were capable of attaining the four Stages of 
ariyaship by way of their being bhikkhunĩs within the frame-work of Dhamma- 
Vinaya sãsana, may I submit a case that is worthy of the Tathãgata's sympathetic 
consideration in support of my request:- 

Most Exalted Buddha... Mahã Pajãpati Gotamĩ had rendered great Service to you 
besides being your step-mother. She was responsible for íeeding, nursing you and 
for your physical and mental wellbeing ever since the time of your birth. She used 
to tidy you up by showering with scented water twice a day. Indeed, she was 
responsible for íeeding you exclusively with the milk that flowed from her breast.” 

(Mahã Pajãpati Gotamĩ gave birth to Prince Nanda a few days aíter Mahã Maya Devi had 
given birth to the Bodhisatta. She entrusted her own child, Nanda, to the care of wet nurses, 
and she volunteered to act as Bodhisatta wet nurse and caretaker; hence this additional 
weight applied to his request!) 

“Most Exalted Buddha... I humbly pray for íavour of granting your permission for 
the womenfolk to receive ordination as bhikkhunĩs within the frame-work of 
Dhamma-Vinaya sãsana .” 

The Buddha íinally acceded to Ãnanda's entreaties, saying: “Ãnanda, if Mahã Pajãpati 
accepts the Eight Special Rules ( Garu-dhamma ), let such acceptance mean her admission to 
the Õrder. 

The Eight Special Rules are: 

(1) A bhikkhunĩ, even if she enjoys a seniority of a hundred years in the Order, must 
worship, welcome with raised clasped hands and pay respect to a bhikkhu though he 
may have been a bhikkhu only for a day. This rule is strictly to be adhered to for life. 

(2) A bhikkhunĩ must not keep her rains-residence at a place that is not close to the one 
occupied by bhikkhus. This rule is also to be strictly adhered to for life. 

(3) Every íortnight, a bhikkhunĩ must do two things: To ask the bhikkhu-sangha the day of 
Uposatha and to approach the bhikkhu-sangha for instruction and admonition. This 
rule is also to be strictly adhered to for life. 

(4) When the rains-residence period is over, a bhikkhunĩ must attend the Pavarana 
ceremony at both the assemblies of bhikkhus and bhikkhunĩs, in each of which she 
must invite criticism on what has been seen, what has been heard or what has been 
suspected of her. This rule is also to be strictly adhered to for life. 

(5) A bhikkhunĩ who has committed a sanghadisesa oííence must undergo penance for a 
half-month, pakkha manatta, in each assembly of bhikkhus and bhikkhunĩs. This rule is 
also to be strictly adhered to for life. 

(6) A bhikkhunĩ must arrange for ordination by both the assemblies of bhikkhus and 
(bhikkhunĩs for a woman novice only after two year’s probationary training under her 
in the observance of six training practices. This rule is also to be strictly adhered to for 
life. 
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(7) A bhikkhunĩ should not revile a bhikkhu for any reason whatsoever. This rule is also 
to be strictly adhered to for life. 

(8) Bhikkhunĩs are prohibited from exhorting or admonishing bhikkhus with effect from 
today. Bhikkhus should exhort bhikkhunls when and where necessary. This rule is also 
to be strictly adhered to for life. 

These are the Eight Special Rules. If Mahã Pajãpati Gotamĩ accepts the Eight 
Special Rules, let such acceptance mean her admission to the Order.” 

The Buddha thus permitted the establishment of bhikkhunĩ-săsana aíter expounding the 
Eight Special Rules for their guidance. 

Ãnanda learned the Eight Special Rules from the Buddha and returned to Mahã Pajãpati 
Gotamĩ at the gate and told her what had transpired at his meeting with the Buddha:- 

“Great step-mother .... if you accept the Eight Special Rules, such acceptance means 

your admission to the Order. The Eight Special Rules are: 

(1) A bhikkhunĩ, even if she enjoys a seniority of a hundred years in the Order, must 
worship, welcome with raised clasped hands and pay respect to a bhikkhu though he 
may have been a bhikkhu only for a day. This rule is strictly to be adhered to for life. 

Etcetera (Pelayya) 

(8) Bhikkhunĩs are prohibited from exhorting or admonishing bhikkhus with effect from 
today. Bhikkhus should exhort bhikkhunĩs when and where necessary. This rule is also 
to be strictly adhered to for life. 

Great step-mother, you can count yourselí' as one who has been duly admitted to the 

Order of Bhikkhunĩ, the moment you adhere strictly to these Eight Special Precepts.” 

Mahã Pajãpati Gotamĩ responded: “Venerable Ãnanda .... just as a young maiden who is 
in the habit of decorating herselí' with flowers, with her hair washed and brushed or a man 
in like manner, would eagerly receive lilies, Moe-swe or Lai-tu flowers, with outstretched 
hands, for planting on their heads if and when oííered; so also I am prepared to adhere to 
the Eight Special Rules ( Garu-dhamma ), with great delight and due respect till I breathe my 
last. 

Thereupon, the Venerable Ãnanda approached the Buddha again with proíound respect 
and stood at a suitable place and addressed: “Most Exalted Tathãgata... Mahã Pajãpati 
Gotamĩ has vowed to adhere strictly to the Eight Special Rules as laid down, with due 
diligence and respect up to the end of her life.” 

(Her enthusiastic acceptance of the Eight Special Rules constitute automatic 
admission to the Order; she became a bhikkhunĩ without íormal ordination in a 
Sima. Such procedure of admission into the Order is known as “ Attha garu- 
dhamma patiggahana Upasampadã.”) 

Permission Granted for Ordination of Bhikkhunĩ 

Step-mother Mahã Pajãpati Gotamĩ went to the Buddha and sat at a suitable place with 
due respect and asked: “Exalted Buddha... what should I do with the five hundred 
princesses of royal blood?” He gave her certain instructions. She left aíter hearing the 
dhamma and making obeisance to Him. Then the Buddha told the bhikkhus about His 
instructions to Mahã Pajãpati and laid down the following rules: 

“Bhikkhus, I give permission to bhikkhns to help in ordination of íemale candidates 
to become bhikkhunĩs.” 

The bhikkhus proceeded to help in ordination of the five hundred royal princesses with 
Mahã Pajãpati Gotamĩ as their preceptor (upajjhaya). They were known as “ ekataw 
upasampannã” there being insuííicient number of bhikkhunĩs to participate jointly with 
bhikkhus in the ordination ceremony. 

When the ordination ceremony was over, Mahã Pajãpati Gotamĩ attained Fruition stage of 
arahatship through hearing Sankhitta Sutta (Aủguttara), and the five hundred bhikkhunĩs 
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attained ariyaship according to their wishes, ranging from sotapatti, sakadaganu, anagami 
to arahatta through hearing Nandakovãda Sutta (Mạịịhimà). 

(The ordination of distinguished bhikkhunĩs, such as, Queen Yasodharã, Princess 
Janapadakalayani, Queen Khemã, Dhammadinna, wife of a rích man, 
Bhaddakapila, will be described separately when we come to the “Jewel of 
Sangha”.) 

Victory over The Wandering Ascetic Saccaka 

The Buddha conquered the vvandering ascetic Saccaka while taking up residence at 
Kutagara monastery in the íorest of Mahãvana near Vesali. An account of this wandering 
ascetic, Saccaka, will be reproduced here from Catukka nipatta, Culalcalinga Jãtaka 
Commentary and Mulapannãsa, Culasaccaka Sutta Commentary. 

Long time ago, seven thousand, seven hundred and seven descendents of Licchavi royal 
íamily of Vesali took turns to rule the country. All those royal descendents were very 
much inclined to investigate into various ascetic views prevailing at that time. Once, a 
vvandering mendicant, who proíessed five hundred views, arrived in Vesali. These royal 
descendents held him in high esteem and treated him well. A ícmale mendicant, who also 
professed five hundred views, arrived in the country of Vesali at about the same time. 

The descendents of the royal íamily arranged a debate between the two mendicants. The 
debate ended in a draw as one could not defeat the other since they were equally matched. 
A peculiar idea struck the Licchavis: “Should the two be United in marriage, they could 
expect of them an off-spring of great talent.” So they persuaded them to remain in their 
country without taking the trouble of wandering about. They treated them with respect and 
arranged for their maintenance. 

As years rolled by, the couple produced four daughters and one son. The names of the 
daughters were, (1) Sacca, (2) Lola, (3) Avadharika, (4) Paticchada and that of the son was 
Saccaka. (According to Cula Saccaka Sutta Atthakathã, the names of daughters are (1) 
Sacca, (2) Lola, (3) Patacara and (4) Acaravati) 

When they came of age, they were given instructions on views held by their parents: five 
hundred paternal and five hundred maternal views, a total of one thousand. Special parental 
advice was also given to the four daughters: 

“My dear daughters .... if you find anyone who could reíute your views, you might 
offer yourselí' as his wife if he is a lay man; should he, however, happened to be a 
bhikkhu, you might lead a homeless life under him.” 

Aíter the death of their parents, the vvandering Saccaka, being more intelligent than his 
four elder sisters, studied more and more unorthodox views in addition to the one thousand 
that he had inherited from his late parents. Without wandering íorth he kept on residing in 
Vesali by giving instructions to young royal princes. Fearing that his belly, which was full 
of ‘wisdom’ might burst at any moment, he had it wrapped up with iron plates. 

His elder sisters held the view that Jabudipa island was conspicuous by the presence of 
Jabu-tha-bye tree (the golden Eugenia tree). So they used to carry Thabye flowers and íresh 
leaves as they moved from town to town in search of rivals in the matter of doctrinal 
views. They used to plant a few branches of Thabye on a heap of sand or earth at the 
entrance to a town, announcing: “Anyone capable of reíuting our views can smash it,” by 
way of a challenge, beíore they entered the town. 

As they wandered from place to place, they eventually arrived at Savatthi. Here, again, 
they planted a branch of Thabye at the gate and made a challenging announcement: 
“Anyone, whether a laity or a bhikkhu, who can reíute our ideology, can destroy this heap 
of earth and this branch of Thabye by his feet.” They left their word with the children 
whom they íound loitering round the gate, and went into the town. 

The Venerable Sãriputta’s Feat of Intellectual Power 

On that day, the Chieí Disciple, the Venerable Sãriputta, went for the usual round of 
receiving food íairly late in the morning, as he had been sweeping certain places in the 
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monastery, íilling pots with drinking water and nursing the sick within the precincts of 
Jetavana monastery. As he reached near the gate, he came upon those branches of Thabye. 
He, thereíore, asked the nearby children about the strange spectacle. They gave a full 
account of it to the Venerable. 

Whereupon, the Venerable Sãriputta asked them to smash the Thabye branches. The boys 
replied: “Reverend Sir... we dare not do it... we are aíraid ...” Venerable Sãriputta urged 
them again by saying a few words of encouragement: “Boys .... don't be aíraid; should they 
ask you as to who was behind you, just let them know that I, Sãriputta, the Chief Disciple 
of the Buddha, had asked you to do it, and tell them also that if they want to challenge me 
in debate, they should come to Jetavana monastery.” The boys summoned their courage and 
smashed the Thabye branches as instructed. Venerable Sãriputta went on his round of 
receiving alms and returned to the monastery. 

When the four sisters came out of the town, they asked the boys: “Who has asked you to 
destroy our Thabye branches?” They told them all about it. 

The four women went back into the town, each moving along a different route, 
announcing: “We learn that the Chief Disciple of the Buddha, known as Sãriputta, is ready 
to engage in a debate with us. Will those wishing to hear the debate come along...” Many 
people came out and went along with them to the Jetavana monastery. 

Venerable Sãriputta felt that presence of womenfolk in the residential area of bhikkhus 
was not permissible, and so he went to the Central part of the precincts of the monastery to 
meet them. On arrival, the womenfolk asked: “Did you ask the boys to smash up our 
Thabye branch?” “Yes... 1 did it,” was the reply. Whereupon those women challenged the 
Venerable Sãriputta to a debate on ideology. The Venerable accepted their challenge and 
asked them as to who should start questioning. They replied: “The onus of questioning rests 
with us.” To which the Venerable Sãriputta said: “Yes, you, being womenfolk, start 
questioning.” 

The four women took positions, one on each of the four sides, and thrust a barrage of 
questions, thousand in number, which they had learnt from their parents. Venerable 
Sãriputta gave prompt answers to every of their questions, just like cutting off the stalk of 
lily with a double-edged sword, leaving no problem unsolved. He then invited more 
questions Hom the four women, who being subdued, replied: “Most reverend Sir... We 
know this much only.” 

Venerable Sãriputta said: “Well, wanderers ... I have answered all the one thousand 
questions that you have asked, and now I will ask you only one question and will you 
answer it?” Knowing by now somewhat about the Venerable's standing, they dared not 
reply courageously: “Please do, Venerable Sừ, we will answer your questions.” but, 
instead, they said meekly: “Reverend Sir... please do. We will answer if we possibly can.” 
Beíore putting forward his question, Sãriputta made it plain to them that the question which 
he was about to ask was not of higher Standard but one meant for prospective novices who 
have to learn them after becoming sămaneras and asked this question: “What is meant by 
one Dhamma?” (Ekam nãma kim). 

The four ascetic women could not make head or tail of the problem. Venerable Sãriputta 
asked them: “Heretic women... answer the question,” and they admitted their inability: 
“Reverend Sir... we have not the vaguest idea of the ansvver.” The Venerable told them: 
“Now that I have answered your one thousand questions while you cannot ansvver a single 
question of mine, who, then, is the victor and who are the vanquished?” Their reply was: 
“Reverend Sir... you are the conqueror and we are the conquered.” Venerable Sãriputta 
asked: “What would you do in such circumstances?” They told the Venerable of what their 
parents had asked them to do in the event of their deíeat (as related in the preceding 
chapters), and expressed their desire to receive ordination under the patronage of the 
Venerable. 

Venerable Sãriputta, then gave them this instruction: “This is not the right place for you 
womenfolk to receive ordination and you will be best advised to go to the monasteries of 
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bhikkhunĩs with our introduction and ask to be ordained there.” Accordingly, they went to 
the monasteries of the bhikkhunĩs with the introduction of the Venerable and received 
ordination. (They received ordination under the patronage of Uppalavan Therĩ, according 
to Jãtaka Commentary) They attained arahatship within a short period of time through 
mindíul, earnest effort in the practice of the Path. (The Buddha expounded an account of 
this episode in Culakalinga Jãtaka, vide Catukka Nipatta. For further particulars, please 
reíer to five hundred and fifty Jãtaka). 

(N.B. This episode happened only when the Buddha was taking up residence at 
Jetavana monastery of Savatthi, some time after the establishing of bhikkhunĩ- 
sãsana with the Buddha’s approval and also in compliance with Mahã Pajãpati 
Gotamĩs express request when He was residing in Mahãvana íorest, Vesali. This 
interesting episode has connections with the story of wandering Saccaka, hence its 
exposition here.) 

The Story of Wandering Ascetic Saccaka 

As narrated above, the four women ascetics had a younger brother called wanderer 
Saccaka, who was acting as an instructor of the royal princes of Vesali. 

It was during the period when the Buddha was staying at Kutagara monastery in 
Mahãvana íorest, near Vesali, that wanderer Saccaka, son of sectarian Nigandha, was 
proclaiming himselí as one skilled in debating, one who was very learned; and people also 
took him to be a holy person. He was boasting to the Vesali citizens: 

“I have never come across any person claiming himselí to have bhikkhu followers, 
to be a sectarian, a sectarian leader, a samana Brãhmana or one worthy of Homage, 
a Períectly Self-Enlightened Buddha, who could resist without perspiring from 
their arm-pits when I reíute and rebuke them on grounds of views. Even senseless 
logs or wooden blocks could not remain unshaken when I talk about things in 
terms of views, leave alone the living creatures!” 

Wanderer Saccaka was, in fact, going about the City and boasting himselí as one who was 
out to find íaults with Samana Gotama. On one morning, as he was strolling about and 
taking walking exercise, he noticed the Venerable Assaji on his round of receiving alms, at 
a distance. He thought to himselí: 

“I am a person, who has been contemplating how to debate with Sarnana Gotamấs 
Teaching though I cannot do it yet, since I have no means of knowing His views. I must 
thereíore try to get to know His views beíore I could challenge Him in a proper manner. 
Venerable Assaji is well versed in Samana Gotama's views and I should make Him to 
declare their doctrine íirmly beíore I could find íault with Gotama and rebuke Him.” 

He approached the Venerable Assaji with that end in view, and entered into conversation 
with the him aíter exchanging íriendly greetings: “O Assaji... how does Samana Gotama 
exhort His disciples? In how many ways does He give them instructions in minute detail?” 

Whereupon, Venerable Assaji explained him in this way: 

“O descendent of Aggivessana, wanderer Saccaka, .... the Buddha exhorted His 
disciples in this manner. He gave detailed instructions in various ways:- 

Bhikkhus, .Corporeality ( rũpa ) is impermanent, sensation is impermanent, 

perception is impermanent, volitional activities are impermanent, six-fold 
consciousness is impermanent. Corporeality is not self, sensation is not self, 
perception is not self, volitional activities are not self, six-fold consciousness 
is not self ( attã ). All conditioned things are not permanent; all dhammas are 
without self. 

o descendent of Aggivessana, wanderer Saccaka,.the Buddha had exhorted His 

disciples in this way. He had given many detailed instructions in various ways.” 

The above is the Venerable Assaji's reply to heretic Saccaka's query. 

[Points of special interest which are worthy to note: From the íoregoing statement, 
it will be seen that, in his reply to Saccaka's query, Venerable Assaji mentioned 
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facts of ‘Impermanence’ and ‘Unsubstantiality’ or Non-self, but nothing was said 
about the fact of ‘Suffering’. The reason for the omission of the fact of suffering 
has been explained in the Commentary as follows:- 

“Had Venerable Assaji mentioned the fact of suffering as corporeality is suffering, 
sensation is suffering, perception is suííering, volitional activities are suffering, 
six-fold consciousness is suffering, Saccaka might get a chance for disputation. 

This is because, íiguratively speaking Path and Fruition are regarded as suffering 
(sankhãra-dukkha). Hence the omission of the fact of suííering. Otherwise, 
Saccaka would ha ve asked: “O Assaji what is the object of your receiving 
ordination?” Then Venerable Assaji's reply would be: “For the sake of Path and 
Fruition.” In such a case, he would be exposed to censure: “O Assaji..., your 
sãsana, aíter all, does not lead to emancipation, in reality, your so called sãscma 
simply is a place of oppression and destruction; your so called sãsana is a kind of 
Ussada plane of misery! Thereíore, your minds are void of desire for joy. Indeed, 
you all have been vvandering round striving anxiously after suííering.” It was for 
this reason that Venerable Assaji had purposely avoided the employment of the 
íigurative term ( pariyặya ), and adopted the abstract term (nippriyặyà) that could 
not have another meaning, hence exclusive presentation of 'Impermanence' (anicca) 
and Unsubstantiality ịanatta)’.] 

Whereupon, Saccaka said: “O Assaji what improper things do I hear? We have heard 
what Samana Gotama has been preaching. Perhaps we could meet with honourable Gotama 
sometime when there might be some discussion. Perhaps we could then rid Him of this evil 
view.” 

At that time the five hundred Licchavi princes were assembled at the Assembly Hall to 
transact some business. Saccaka thought to himselí: “I was unable to decry the views of 
Samana Gotama in the past for not knowing anything about it. Now, I have learnt about 
them from His great disciple Assaji. I know them íully well, I had better go to His place 
and reproach Him for His views.” 

He went íirst to the Assembly Hall where his five hundred Licchavi princes were holding 
a meeting. He bid them to come out from the chamber, shouting: 

“Come íorth, honourable Licchavis! Come íorth honourable Licchavis! Today, 
there will be a discussion between Samana Gotama and myselí about His view. It is 
going to be a grand show! Assaji, one of the five bhikkhus and a well-known 
disciple of Samana Gotama, has stood íirmly on the view of Impermanence and 
Unsubstantiality. If Samana Gotama also stood firm on the same view of anicca 
and anatta, 

(1) Just as a powerful man taking hold of a long rieeced ram by its íleece, might pull, 
push and pull it about, even so will I pull and push and pull Samana Gotama about with my 
arguments and reíutations of His view. 

(2) Just as a powerful workman of a liquor shop, taking a big mat from the liquor shop, 
might throw it into a deep lake and seizing it by the corner, might pull it, push it, and shake 
it, even so, will I pull, push and shake Samana Gotama about with my arguments and 
reíutations of His view. 

(3) Just as a powerful drunkard, taking hold of a liquor strainer by its edge, might shake it 
up, shake it down, and toss it about, even so, will I shake up, shake down and toss about 
Samana Gotama with arguments and reíutations of His view. 

(4) Just as an elephant, which gets iníirm only when it is sixty, might get down into a deep 
pond and play the game of washing hemp, even so, will I play with Sarnana Gotama as in 
the game of washing hemp with my arguments and reíutation of His view. 

(N.B. When hemp stalks are in the process of being transíormed into íibres, they 
are made into bundles and dipped in the water for soítening. Aíter three days, 
when they are soft and pliant, workmen come with provisions, such as drinks and 
eatables, for enjoyment when the work is over. They take hold of bunches of hemp 
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and strike them hard against the planks laid on their right, left and front in turn, 
while they enjoy food and drink. 

The royal elephant, imitating the action of hemp workers, goes deep into the pond 
and dravving water with its trunk, blows it on its head, on its back, on either side of 
its body, and in between its thighs. Hence the term, (Sana dhovika) playing the 
game of washing hemps.) 

“O Licchavi princes come íorth come forth. Today there will be a debate between me 
and Samana Gotama on His view. Its going to be a grand show!” Thus Saccaka invited his 
disciples. 

Among the Licchavi princes there were (1) those who expressed their conviction that 
‘Samana Gotama is not capable of reíuting the views of Saccaka, it is only Saccaka who 
will be able to reíute the view of Samana Gotama and (2) those who said: “What kind of a 
man is Saccaka that he would be able to reíute the Buddha? It is the Buddha only who will 
be able to reíute Saccaka.” 

Then Saccaka made his way towards Kutagara monastery in the company of five hundred 
Licchavi princes. It was noon then and many bhikkhus were walking to and fro to repulse 
sloth and torpor aíter having rich food. [In other words, these bhikkhus were meditators in 
the day time ịdivã padhãnika) who usually took a walk to and fro to expose themselves to 
the sun at noon and then bathed. They íound this practice most helpíul in developing 
concentration in their meditation.] 

Saccaka approached these bhikkhas and asked: “Friends where does Honourable Gotama 
take residence at the present moment? We would like to see Him.” 

Early at dawn on that day, the Buddha, aíter abiding in mahã-karunã-samãpatti, looked 
into the ten thousand universes and perceived through His Omniscience, that Saccaka 
would be Corning along with many Licchavi princes to rebuke Him concerning His view. 
He, thereíore, took His bath early in the morning and went out for receiving alms, 
accompanied by bhikkhns. On return, He did not go into the Scented Chamber but went 
straight into the Mahãvana íorest and sat under a shady tree for the convenience of the 
visiting crowd, led by heretic Saccaka. 

Those bhikkhus whom Saccaka had contacted were the meditating bhikkhus, who had just 
returned from the Buddha. They, thereíore readily replied indicating with their clasped 
palms pointing tovvards the Buddha, saying: “O Saccaka, the Buddha is sitting under a tree 
in the Mahãvana íorest to spend the day.” 

Thereupon, Saccaka went into Mahãvana íorest in the company of a huge mass of people. 
He approached the Buddha, and aíter a cordial exchange of greetings with Him, sat at a 
suitable spot. (It should be noted that in addition to the five hundred Licchavi princes who 
were his disciples, the huge crowd following him, now consisted of numerous citizens of 
Vesali who were interested to witness the debate between the two distinguished 
personalities.) 

Those who came along with Saccaka may be divided into five categories: (1) Some 
people paid homage to the Buddha and sat at suitable places. (2) Some exchanged greetings 
with Him, saying words that would remain alvvays íresh in the their hearts throughout their 
lives, and sat at suitable places. (3) Some bowed with palms towards Him and sat at 
suitable places. (4) Some announced their names and lineage and sat at suitable place. (5) 
Sorne simply sat down in complete silence. 

Having sat down at a suitable place, Saccaka addressed the Buddha: “May I, with your 
approval, submit a question concerning a certain subject?” The Buddha replied: “Ask, 
Aggivessana, whatever you like.” (This is the sort of invitation to questions, peculiar to 
Fully Self-Enlightened Buddhas, and beyond the range of Paccekabuddhas and Sãvakas.) 

Saccaka started questioning: “O Honourable Gotama..., how do you exhort your 
disciples? What part of your many Teachings is most emphasised for your disciples?” To 
which Buddha replied: 

“O descendent of Aggivessana, Wanderer Saccaka...., I exhort my disciples in this 


580 



Chapter 23 

manner. This part of the many teachings is most emphasised for my disciples. 

Bhikkhus, corporeality is impermanent, sensation is impermanent, perception is 
impermanent, volitional activities are impermanent, six-fold consciousness is 
impermanent. Bhikkhus corporeality is not self, sensation is not self, perception is 
not self, volitional activities are not self, six-fold consciousness is not self ( attã ). 

All conditioned things are impermanent; all conditioned and unconditioned things 
(i dhamma ) are not self (attđ). 

o descendent of Aggivessana, Wanderer Saccaka..., this is how I exhort my 
disciples; this part of the many teachings is most emphasis for my disciples.” 

Saccaka said: “A simile occurs to me.” The Buddha then told him: “O descendent of 
Aggivessana, reveal it (boldly and vividly).” 

“Just as seeds and trees cannot grow without depending and resting on the earth 
that affords support, or just as a manual worker cannot accomplish his task without 
depending and resting upon the earth that affords support.... o Honourable 
Gotama.... even so, this individual person produces merit or demerit based on 
corporeality (that is attã or self); this individual person produces merit and demerit 
based on sensation (that is attã or self); this individual person produces merit or 
demerit based on perception (which is attã or self); this individual person produces 
merit or demerit based on volitional activities (which is attã or self); this individual 
person produces merit or demerit based on six-fold consciousness (which is attã or 
self).” 

Thus Saccaka presented his view on attã (Soul) theory by way of similes: (He had likened 
the five-fold aggregate to the earth; sentient beings are dependent on the five-fold 
aggregates like the earth. They produce merit or demerit based on the five-fold aggregate.) 
“The Honourable Gotama has thus discarded the very evident and maniíest attã and 
declared it to be anatta (non-self).” Thus Saccaka presented his Soul theory íirmly 
supported by seeming similes. 

The supporting similes presented by Saccaka are notable, quite valid and firm. With the 
exception of the Fully Self-Enlightened Buddhas, there is no one capable of reíuting his 
criticism and condemning his Soul theory. In fact, there are two types of people: (1) those 
who are tractable by Fully Self-Enlightened Buddhas only and (2) those who are tractable 
by Sãvakas. Those in category (2) can be corrected by the Buddhas and the disciples, but 
those in category (1) can be guided by the Buddhas alone. Wanderer Saccaka belonged to 
the íirst category and could be instructed only by the Buddha. The Buddha had, thereíore, 
decided to personally rectiíy and reíute his view: 

“The descendent of Aggivessana, Saccaka.... Do you say that corporeality is myselí 
(attã), that sensation is myselí (attã) that perception is my body ( attã ), that 
volitional activities are myselí ( attã ), that six-fold consciousness is myseir ( attã )?” 

Saccaka came to realize then that “Samana Gotama has put me in difficulty, making me to 
declare, coníirm and admit my soul theory (attã vãda) in the presence of an audience. 
Should anything untoward happens, I will alone be condemned for my soul theory,” and 
thinking of citing the people of Vesali as co-adherents of attã, he replied: 

“O Honourable Gotama — Indeed, I do say: ‘Corporeality is my attã, sensation is 
my attã, perception is my attã, volitional activities are my attã, six-fold 
consciousness is my attã and the general mass of citizens of Vesali also say this.” 

The Buddha, being a hundred thousand times superior to Saccaka in matters of belieís, 
would not let him make other people to share the same fate with him. Instead, He would 
make His conquest over Saccaka alone, and said to him: 

“Saccaka what has the great mass of people to do with this? I urge you, Saccaka, to 
explain your own view.” 

(What the Buddha meant to say was this: “Not all of these people are out to reíute My 
view. You are the only one who have come to reíute My view. They are here because you 
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have invited them to witness the debate. The onus of expressing the view rests with you, 
and don't let them share the same fate with you.”) 

Saccaka was thus pressed to repeat his own view: “O Honourable Gotama . Indeed, I 

do say: ‘Corporeality is my attã, sensation is my attã, perception is my attã, volitional 
activities are my attã, six-fold consciousness is my attã.’ 

Aíter causing Saccaka to explain his own view, the Buddha proceeded to ask: 

“Saccaka, since you have admitted that the five-fold aggregates are attã, I will ask 

you in turn about this. Answer Me as you wish. Saccaka. what do you think of 

the question I am about to ask? Would an anointed king like Pasenadi Kosala, or 
the crowned King Ajãtasattu, ruler of Magadha, son of Queen Vedehi, have the 
power in their respective realm to order the execution of one deserving to be put to 
death, to order the confiscation of one whose property deserves to be coníiscated 
and to banish one deserving of banishment?” 

In answer to the above question, Saccaka replied: 

“O Honourable Gotama, a king like Pasenadi Kosala, or the crowned king like 
Ajãtasattu, ruler of Magadha, son of Queen Vedehi, have the power in their 
respective realm to order the execution of one deserving to be put to death, to 
order the coníiscation of one whose property to be coníiscated and to banish one 
deserving of banishment? 

o Honourable Gotama.... even those Federated State Governments like Vajjis or 
Mallas would have power in their respective realm to order the execution of one 
deserving to be put to death, to order the coníiscation of one whose property 
deserves to be coníiscated and to banish one deserving of banishment? What more 
need we say of an anointed king such as King Pasenadi of Kosala or King 
Ajãtasattu of the Kingdom of Magadha, the son of Queen Vedehi? He would have 
the power, o Gotama, he deserves to have the power.” 

(The Buddha had purposely brought Saccaka to bay in order to completely crush his soul 
theory (Atta vãda). Saccaka being unwise had even gone to the extent of “sharpening the 
weapon meant for his execution” by mentioning the Governments of Vajjis and Mallas in 
support of his statement). 

“O Saccaka, how do you like the question I am about to ask? You have said: 
‘Corporeality is my attã (self).’ If so, can you cause it to obey your words, saying: 

‘Let my corporeality should be thus; let my corporeality should not be thus?’ ” 

When the Buddha asked in such a point blank manner, Saccaka remained completely 
silent. 

(N.B. Saccaka had discovered his grave mistake. He thought to himselí: “Samana Gotama 
had brought about the destruction of my view. I was íoolish enough to have created a 
chance for Samana Gotama to deíeat me in my own game. I have been ruined beyond 
redemption. In case I say: ‘I can prevail my power upon my corporeality,’ the Licchavi 
princes would stand up and rebnke me for my ugly íigure (body) compared with their 
own beautiíul, admirable bodies which resemble those of celestial beings of Tãvatimsa. 

In case I choose to say: ‘I cannot prevail my power upon my body,’ Samana Gotama 
would stand up and rebuke me: ‘O Saccaka you already have said that you have control 
over your body, and you have retracted your own proíession.’ He has placed himselí on 
the horns of a dilemma. He thereíore kept complete silence.) 

For the second time the Buddha asked Saccaka to ansvver the same question: 

“How do you like the question I am about to ask? You have said: ‘Corporeality is 
my attã (self).’ If so, can you cause it to obey your words, saying: ‘Let my 
corporeality should be thus; let my corporeality should not be thus?’ ” 

Saccaka remained completely silent, and did not ansvver the Buddha’s question for the 
second time in succession. 

(If no answer was given to a reasonable question put by a Fully Self-Enlightened 
Buddha for three times in succession, it constitutes a grave act of excruciation 
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against the Buddha, and the offender's head is liable to be split into seven parts, 
according to the course of the principle Law of Nature, Dhamma-Niyãma.) 

Fully Self-Enlightened Buddhas had fulfilled the pãramĩs for four asankhyeyyas and a 
hundred thousand aeons, out of great compassion for all beings, and, as such, the Buddha 
did not repeat the question for the third time, but changed the subject of discussion: 
“Saccaka.... speak up now. This is not the time for you to keep silent. The head of one, who 
does not answer a Buddha’s reasonable question for three times in succession, is liable to 
get split into seven parts spontaneously.” 

Then Sakka could not help Corning to the scene under the guise of an ogre holding a 
burning, blazing, ílaming thunder bolt and stood right on top of Saccaka's head, as though 
threatening to punish him should he fail to answer the Buddha’s reasonable question for 
three times. The strange spectacle was visible only to the Buddha and Saccaka (no one else 
could see it). 

(N.B. Sakka had come holding a thunderbolt in his hand and stood above Saccaka. 
Having great compassion for him, like the Buddha, and to persuade him to give up 
his wrong views by threatening him in the guise of a terrible ogre wielding a 
thunderbolt. He made his appearance, not because he actually wanted to do harm to 
Saccaka but because no untoward mishap to anyone should ever occur in the 
presence of a Buddha.) — Majjhima Tikã — 

(The reason why Sakka came under the guise of an ogre was that, he had a desire 
to cause Saccaka to turn into a new leaf and accept the Right View. Sakka was in 
the company of Sahampati Brahmã when the latter approached the Buddha with a 
formal request to preach the Dhamma. Both of them requested the Buddha to 
preach the Dhamma, and they, on their part, undertook to see to it that reluctant 
people are persuaded to act according to His instructions. “Let yours be the 
authority of the Dhamma, and ours will be the law of temporal authority.” Hence 
the appearance of Sakka under the guise of an ogre in fulfilment of his 
undertaking.) — Majjhima Commentary — 

When Saccaka saw Sakka under the guise of an ogre, his body perspired profusely 
through íright, beads of sweat streaming down, and waves of sounds swirled right round in 
his stomach. He looked around to see if there was any one also vvitnessing the strange 
phenomenon and saw none. He thought it would be unwise to shout out ‘a great ogre’ when 
no one saw it, and would be like creating a chance for the people to turn against him 
saying: “We also have eyes but you are the only one seeing the ogre. You see it only 
because you dispute with Samana Gotama.” He was so shaken that his hair stood on end 
and goose flesh developed all over his body. He found no one but the Buddha to take 
reíuge in, and seeking shelter, protection and reíuge only in the Buddha, he thus spoke to 
the Buddha: “Be pleased to ask me, Honourable Gotama; I will answer.” 

The Buddha asked him: 

“Saccaka. how do you like the question I am about to ask? You have said: 

‘Corporeality is my attã.’ If so, do you have power over that corporeality and can 
you say: ‘Let my corporeality be thus; let my corporeality be not thus?’ ” 

Saccaka replied: “Honourable Gotama.... I do not have the power.” Then the Buddha 
warned him: “Saccaka.... think over it again, ponder over it again beíore you give an 
ansvver. What you have said beíore does not agree with what you have just said; and what 
you have just said does not agree with what you said beíore. They do not collaborate one 
another.” and He proceeded to ask: 

“Saccaka.... how do you like the question I am about to ask? You have said: 
‘Sensation is my attã.' If so, do you ha ve power over that sensation and can you 
say: ‘Let my sensation be thus; let my sensation be not thus?’ ” 

Saccaka replied: “Honourable Gotama.... I do not have the power.” 

Then the Buddha warned him: “Saccaka.... think over it again, ponder over it again beíore 
you give an ansvver. What you have said beíore does not agree with what you have just 
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said; and what you have just said does not agree with what you said beíore. They do not 
collaborate one another.” and He proceeded to ask: 

“Saccaka.... how do you like the question I am about to ask? You have said: 
‘Perception is my attã.’ If so, do you have power over that perception and can you 
say: ‘Let my perception be thus; let my perception be not thus?’ ” 

Saccaka replied: “Honourable Gotama.I do not have the power.” 

Then the Buddha warned him: “Saccaka.... think over it again, ponder over it again beíore 
you give an answer. What you said beíore does not agree with what you have just said; and 
what you have just said does not agree with what you said beíore. They do not collaborate 
one another.” and He proceeded to ask: 

“Saccaka.... how do you like the question I am about to ask? You have said: 
‘Volitional activities are my attã.’ If so, do you have power over those volitional 
activities and can you say: ‘Let my volitional activities be thus; let my volitional 
activities be not thus?’ ” 

Saccaka replied: “Honourable Gotama.I do not have the power.” 

Then the Buddha warned him: “Saccaka.... think over it again, ponder over it again beíore 
you give an answer. What you said beíore does not agree with what you have just said; and 
what you have just said does not agree with what you said beíore. They do not collaborate 
one another.” and He proceeded to ask: 

“Saccaka how do you like the question I am about to ask? You have said: ‘Six-fold 
consciousness is my attã.’ If so, do you ha ve power over that six-fold 
consciousness and can you say: ‘Let my six-fold consciousness be thus; let my six- 
fold consciousness be not thus?’ ” 

Saccaka replied: “Honourable Gotama.... I do not have the power.” 

Then the Buddha warned him: “Saccaka.... think over it again, ponder over it again beíore 
you give an ansvver. What you said beíore does not agree with what you have just said; and 
what you have just said does not agree with what you said beíore. They do not collaborate 
one another.” 

The Buddha continued to exhort Saccaka by expounding a discourse which involves 
questioning and answering three times, a mode of teaching known as ‘ Teparivatta dhamma 
desanã.’ 

“Saccaka what do you think of this? Is corporeality permanent or impermanent?” 

Saccaka answered: “Impermanent, o Gotama.” “That which is impermanent, is it painíul 
( dukkha ) or pleasant ( sukha )?” “Painíul, o Gotama.” 

“Would it be proper to consider that this corporeality, which is impermanent, painíul and 
subject to change as, ‘This corporeality is mine (through clinging), this corporeality is I 
(through conceit), this is my attã (through wrong view)?’ ” Saccaka answered: “O 
Gotama.... It is indeed not proper.” 

“Wanderer Saccaka. what do you think of this? Is sensation permanent or 

impermanent? Is perception permanent or impermanent? Are volitional activities 
permanent or impermanent? Saccaka .... how do you think of the question that I am 
about to ask. Are the six kinds of consciousness permanent or impermanent?” 
Saccaka answered: “Venerable Gotama .... impermanent.” “That which is 
impermanent, is it painíul or pleasant?” “Painíul, o Gotama.” 

Would it be proper to consider the six kinds of consciousness, which are 
impermanent, painíul and subject to change as, ‘This consciousness is mine 
(through clinging), this consciousness is I (through conceit), this consciousness is 
my attã (through wrong view).”’ 

Saccaka answered: “Venerable Gotama, it is indeed not proper.” 

Just as an expert snake charmer caused the snake concerned to suck its venom out of the 
bitten part of the body of the victim, even so the Buddha had caused Saccaka to admit, by 
his own mouth, the fact that the five khandas are impermanent, painíul and insubstantial, 

584 






Chapter 23 

and not permanent, pleasant and substantial as he had primarily maintained by word of his 
mouth and in the presence of the same audience which comprised Licchavi princes. (The 
venom, that is, the false view of attã, which had appeared out of the mouth of Saccaka, had 
been made to be sucked out by the same mouth of Saccaka and an admission to be uttered 
that it is anatta, not self, in the presence of the audience.) 

In this manner the Buddha had Saccaka to deíinitely admit that the five khandhas are 
impermanent, painíul and insubstantial in the presence of throngs of people, and being 
desirous of subduing him to accept the Truth with his head hanging down, the Buddha went 
on to ask: 

“Heretic Saccaka, how would you like the question that I am about to ask? When a 
person clings to dukkha, adheres to dukkha, cleaves to dukkha and considers 
dukkha (the five-fold aggregates) as this dukkha is mine (through clinging); this 
dukkha is I (through conceit) and this dukkha is my attã (self) (through wrong 
view), could he himselí accurately understand dukkha (with three prinnasỴÌ Could 
he remain abiding in complete extinction of dukkhàV ’ 

Saccaka ansvvered: “O Honourable Gotama.... How could it be possible! It is an 
impossibility!” Whereupon, the Buddha went on to ask: 

“Wanderer Saccaka .... how would you think of the question I am about to ask? If 
that is so, being clung to those dukkha (of five aggregates), attached to those 
dukkha (of five aggregates), cleaving to those dukkha (of five aggregates), do you 
not hold the wrong view, and consider that this dukkha (of the five aggregates) is 
mine (through clinging), this dukkha (five aggregates) is I (through conceit), this 
dukkha (five aggregates) is my attã or self (through wrong view). In view of all 
this, you are on the wrong track in respect of view?” 

Saccaka answered: “O Honourable Gotama .... How could it not be so! I do consider it 
so.” 

Then the Buddha gave íurther exhortation to Saccaka: 

“Saccaka, it is as if a man, desiring heart-wood, seeking heart-wood, and 
wandering about, might enter the forest with a Sharp hatchet. He might see a 
plantain tree with a straight stem and devoid of a budding stalk. He cut off the 
bottom part and then cut off its crown. Then he might peel the bark of the stem. 
Having peeled the bark of the stem, that man would not get even the sap wood, let 
alone heart-wood. 

In the same way, Saccaka, as I question and cross-question you for reasons in 
regard to your view, you prove to be empty, íutile and a great íailure. 

o Saccaka, you have been boasting among the citizens of Vesali, through empty 
pride thus: ‘I have never come across such persons as Samana Brãhmanas or Fully 
Self-Enlightened Buddhas, one who could resist me without perspiring from their 
arm-pits when I reíute and rebuke them on grounds of views; and even senseless 
logs or wooden blocks could not remain unshaken when I talk about things in 
terms of views, leave alone the living beings.’ “ 

The Buddha then exposing His golden coloured body to the assembly and said: “Saccaka 
.... there is no trace of perspiration on my body.” 

(N.B As a matter of course, a compounded body perspires at one time or the other; 
hence, the Buddha said: “....there is no trace of perspiration on body at the 
moment.” 

As regards ‘exposition of the golden coloured body’ it does not mean that the 
whole body was exposed to view. It is customary among the Buddhas to have the 
button-knob properly íixed to the button-ring of the robe when they take their Seat 
beíore an audience. The Buddha, on this occasion, held the robe above the upper 
part of the throat and dropped just four inches of it to permit the emergence of red 
rays, whirling round like a stream of liquid gold or Hashes of lightning, right round 
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the His head, resembling a golden tabor and shooting skyvvards. 

The Buddha had done such a thing to dispel doubt, if any, on the part of the people. 

If the Buddha did not disclose the true aspect by exposing (His body), certain 
people might gainsay “we can see beads of perspiration streaming down Saccaka's 
body; Samana Gotama had said He had no sweat but we cannot know if it is true 
because His body is completely cloaked in a double-layered robe.”) 

When the Buddha had said thus, Saccaka sat speechless with a sad look, drooping 
shoulders and downcast head and at his wit's end. 

Licchavi Prince Dummukhấs Statement. 

Then a Licchavi prince, Dummukha, seeing Saccaka speechless with a sad look, drooping 
shoulders and downcast head and at his wit's end, addressed the Buddha: “Most Exalted 
Buddha, a sữnile has come into my head.” The Buddha urged him: “Dummukha, reveal it.” 
Prince Dummukha addressed the Buddha thus: 

“Most Exalted Buddha.... there was a pond near a village or a marketing place. A 
crab was living in that pond. Many boys and girls, Corning out from that village or 
town, might approach the pond and might go down into the pond. Taking the crab 
out of the water, they might put it on dry ground. And, Venerable Sir, as often as 
that crab would thrust out a claw, these boys and girls would cut it, break it and 
smash it with sticks and potsherds. Just as that crab, with its claws cut, broken and 
smashed, would be unable to get back into the pond again as beíore, even so, 
Venerable Sir, Saccaka will be unable now to come round to the Buddha to make 
reíutations and assertions as You have cut, broken and smashed all the distorted, 
conceited, twisted views of Saccaka.” 

Whereupon, Saccaka asked Dummukha: “Dummukha... stop it, Dummukha... stop it; (you 
are a person with rough speech;) we are not speaking to you, nor are we discussing with 
you. I have been discussing with the Venerable Gotama.” He thus objected to Dummukha's 
participation in the conversation. 

(When other Licchavi princes heard the simile quoted by Prince Dummukha, they 
remembered the contemptuous treatment received at the hands of Saccaka while 
undergoing training under his care. They thought the table had turned and it was the most 
opportune time for them to revenge on their common enemy by quoting different similes, 
in the manner of delivering blows to a íallen enemy. So they waited their turn thinking of 
similes they would quote. 

Saccaka had a presage of what the princes were planning and what was in store for him. He 
knew: “These princes were impatiently waiting their turn. If each of them gets the chance 
to come out with his simile, I will never be able to raise my head again in such crovvds.” 
He thereíore planned to avoid such a mishap by approaching the Buddha with a request to 
solve a problem be lo re they could intervene as planned. It was with this intention that he 
had deterred Prince Dummukha from intervention and approached the Buddha with the 
request:) 

“Venerable Gotama ... please leave aside my words, as well as those of many 
samanas and Brahmãs. Such words may be taken as idle talks. To what extent does 
a disciple of yours practise according to the Teaching, following the instruction 
and abide by the Teaching of Gotama, having overcome uncertainty, having 
dispelled all doubts, having gained the courage of conviction and not dependent on 
others in matters of faith?” 

The Buddha gave the following answer in compliance with his request: 

“Wanderer Saccaka, in this sãsana, a disciple of mine, sees any or all corporeality 
with right understanding as they really are, whether past, íuture, or present, in 
oneselí or outside oneselí, gross or subtle, mean or exalted, far or near, in these 
eleven different manners, through vipassanã-nãna, magga-nãrta, thus: ‘This 
corporeality is not I, this corporeality is not mine, this corporeality is not my attã, 
self,’ ...p... all sensation ...p... all perception ...p... volitional activities ...p... Sees any 
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or all six-fold consciousness with right understanding as they really are, whether 
past, íuture, or present, in oneselí or outside oneselí, gross or subtle, mean or 
exalted, far or near, in these eleven different manners, through vipassană-nãna, 
magga-nãna. Thus, this consciousness is not mine; this consciousness is not I; this 
consciousness is not my attã, self.” 

Wanderer Saccaka ... it is to such an extent does a disciple of mine practise 
according to the Teaching, following the instruction and abide by the Teaching, 
having overcome uncertainty, having dispelled all doubts, having gained the 
courage of conviction and not dependent on others in matters of faith?” 

(According to Canonical terms, the three Lower Fruition stages are termed Sikkha-bhũmi, 
i.e. the Sikkha personalities (trainees); Canonical term of Arahatta Fruition stage is termed 
the Arahatta-puggalas or the abode of ariya-puggalas exclusively. 

Herein. the term ‘sees’ signiíies a continuing process, not having completed the act of 
seeing. Although Saccaka was not acquainted with the terms employed in the sãsana, it 
occurred to him that ‘sees’ is somewhat short of ‘realừation’, and so he addressed the 
Buddha again.) 

“Venerable Gotama...to what extent (in what manner) does a bhikkhu, become an 
arahat, having eliminated ãsavas, having accomplished magga practices, having 
done what is to be done, having laid down the burden (of aggregates, deíilement 
and conditioned existence), having attained his own goal of arahatta-phala, having 
destroyed all the fetters of existence, and having become emancipated through full 
comprehension? ” 

The Buddha replied: 

“Wanderer Saccaka, in this sãsana, a disciple of mine, sees any or all corporeality 
with right understanding as they really are, whether past, íuture, or present, in 
oneselí or outside oneselí, gross or subtle, mean or exalted, far or near, in these 
eleven diííerent manners, through vipassanã-nãna, magga-nãna, thus: “This 
corporeality is not I, this corporeality is not mine, this corporeality is not my attã, 
self, ...p... all sensation ...p... all perception ...p... volitional activities ...p.. Sees any 
or all six-fold consciousness thus: this consciousness is not mine, this 
consciousness is not my attã, self,” and becomes emancipated having no clinging. 

Wanderer Saccaka ... it is to that extent does a disciple of mine become an arahat, 
having eliminated ãsavas, having accomplished magga practices, having done what 
is to be done, having laid down the burden (of aggregates, deíilement and 
conditioned existence) having attained his own goal of arahatta-phala, having 
destroyed all the fetters of existence, and having become emancipated through full 
comprehension? 

Wanderer Saccaka ... such a bhikkhu, with the mind thus emancipated becomes 
endowed with three eminent qualities, namely, eminence 2 in insight, eminence in 
practice and eminence in emancipation. 

Wanderer Saccaka, a bhikkhu with his mind thus emancipated, reveres, esteems, 
honours, and venerates the Buddha saying: 

Buddho boddhãya desesi 
danto yo dhammathãya ca 
samatliãya santo dhammam 
tinnova taranăya ca 
nibbuto nibbãnatthaya 
tan lokasaranaríi name. 


2. Eminence in insight means insight into Nibbãna; eminence in practice means períect practice, the 
Ariya Path of Eight Constituents; eminence in emancipation means the attainment of arahatta- 
phala. 
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Our Teacher, the Buddha, having gained Enlightenment with regard to the 
Four Noble Truths expounds the Dhamma to enlighten sentient beings. 

Our Teacher, the Buddha, having subdued or tamed Himselí, expounds the 
Dhamma to tame sentient beings. 

Our Teacher, the Buddha, having extinguished the flame of deíilements 
Himselí, expounds the Dhamma to sentient beings to help them extinguish 
the flame of their deíilement. 

Our Teacher, the Buddha, having crossed over Four Great Oghas (íloods of 
sensual desire, rebirth, wrong views and ignorance), expounds the Dhamma 
for Crossing over. 

Our Teacher, the Buddha, having achieved total extinction of kilesa, 
expounds the Dhamma to sentient beings, for their achievement of total 
extinction of their kilesa. 

Offering of Alms-meal to The Buddha by Wanderer Saccaka 

When Buddha had thus explained the Exalted State of the Fruit of Arahatta, Saccaka 
addressed Him: 

“O Venerable Gotama ... we have, indeed, oíTended you and were impudent to 
think that we could dispute your views and rclTite them. We have tried to disparage 
you with harsh and discourteous words. 

o Venerable Gotama ... for example, a person might find saíety after attacking an 
elephant in must. But there could be no saíety for a man attacking the Honourable 
Gotama. 

o Venerable Gotama ... a man who attacks a blazing mass of fire might find saíety 
but there could be no saíety for a man attacking the Honourable Gotama. 
o Venerable Gotama ... a man who attacks a dreadíul and poisonous snake might 
find saíety, but there could be no saíety for a man attacking the Honourable 
Gotama. 

o Venerable Gotama ... we have, indeed, offended you and were impudent to think 
that we could dispute your views and reíute them. We have tried to disparage you 
with harsh and discourteous words.” 

(N.B. Saccaka said, “....there could be no saíety for a man attacking the Honourable 
Gotama.” This meant that anyone, who chanced to pass strictures on the Venerable Gotama 
in a debate on views, cannot escape from being destroyed and had to depart with his views 
completely demolished. It should be noted that the Buddha had not caused harm to the life 
of anyone, like a big elephant, a great bon-fire or a venomous snake. 

Saccaka had made such a statement, with three similes, not intending to praise the 
Buddha, but to blow his own trumpet. For example, a King, who had caused the death of an 
enemy might speak highly of the deíeated by remarks, such as: “That man is such a brave 
and courageous one”, just to gloriíy his feat of arms. 

Saccaka had, in like manner, praised the Buddha, who was diííicult to be approached by 
an ordinary being, by the similes of a big elephant, a great bon-fire and a venomous snake, 
just to show that he was the only wise man with great courage to have challenged the 
Buddha to a debate on views.) 

When Saccaka had thus indirectly praised himselí, he turned to the Buddha and presented 
an invitation: “Venerable Gotama ... May the Honourable Gotama be pleased to accept my 
offering of alms-meal, together with the community of bhikkhus at my place tomorrow”. 
The Buddha accepted his invitation by keeping silent. 

Saccaka then turned to the Licchavi princes and said: “Eet Licchavi princes listen to me. 
The Venerable Gotama has accepted my invitation to the food oííering ceremony at my 
place tomorrow. You might bring me whatever you think is suitable for them.” When the 
night passed, they all brought five hundred pots of cooked food to him. Then Saccaka, 
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having made ready sumptuous food, hard and soft at his place, sent a messenger to iníorm 
the Buddha: “O Honourable Gotama, it is time for meal; the alms-food is ready.” 

Then in the morning, the Buddha, having rearranged His robes and taking His alms-bowl 
and (great) robe, went to the place of Saccaka and took the Seat prepared for Him, together 
with the community of bhikkhus. Saccaka served, with his own hands, sumptuous food, 
both hard and soft, to the bhikkhus headed by the Buddha, till they were completely 
satisíied and could not take any more. 

When Saccaka knew that the Buddha had finished taking the meal, he sat down in a 
suitable place and addressed Him: 

“O Gotama ... May the main beneíicial result 3 accruing from this dãna and the 
subsidiary consequences of this great oííering be for the wellbeing of the donors 
(i.e. the Licchavis).” 

Saccaka had made such wish under the impression that only Licchavi princes were 
entitled to enjoy the íruits of the act of merit, which was períormed with the food donated 
by them. But it was Saccaka himsell' who should enjoy the reward because he had actually 
made the offering to the Buddha and the Sangha with what he had received from the 
Licchavi princes. The Buddha thereíore removed his wrong impression by saying: 

“Wanderer Saccaka, the merit goes to the Licchavi princes for gifts offered to a 
recipient like you, who is not free from rãga, dosa and moha. 

Saccaka, the merit goes to you for gifts offered to a recipient like Me, who is free 
from rãga, dosa and moha.” 

Thus the Buddha impressed upon his mind the idea of consequences of deeds of merit (so 
as to let it become part of his nature). 

Expounding of Mahã Saccaka Sutta 

The above is Cula Saccaka Sutta. This is not the only Sutta that the Buddha had 
expounded. Mahã Saccaka Sutta was also expounded to him at a later date. Mahã Saccaka 
Sutta deals with two modes of meditation, namely, contemplation of the body 
(corporeality) and contemplation of the mind, and two types of persons, namely, 
SammũhỊa-puggala meaning ‘bewildered person’ and AsammũhỊa-puggala meaning ‘one 
who is without bewilderment.’ For full particulars, please reíer to Mulapannãsa Pãli Text. 

Natural Bent 

The Buddha expounded Cula Saccaka Sutta and Mahã Saccaka Sutta. The íormer is as 
long as a section for recitation at the Buddhist Council while Mahã Saccaka Sutta is as long 
as one and a half section for recitation at the Buddhist Council. In spite of these long 
discourses and exhortation by the Buddha, Saccaka did not attain any stage of the Path and 
Fruition nor did he receive ordination. He did not take reíuge in the three Jewels either. A 
question might be asked as to why then the Buddha had preached him such exhaustive 
suttasl 

The Buddha preached the discourses to sow the seed of the Noble Truths in him so as to 
reap the harvest of the Path and Fruition, in due course. This is an explanation in detail: 
The Buddha perceived that Saccaka lacked sufficing conditions for the attainment of the 
Path and Fruition during his life time. But he was destined to attain arahatship two hundred 
years after the Buddha’s Parinibbãna when the sãsana would be in full bloom at Sihala (Sri 
Lanka). He would be born to the family of a minister of a king. When he became of age, 
he would become a bhikkhu and after learning the Tipitaka and practising the Vipassanã 
meditation attains arahatta-phala, endowed with patisarhbhida-năna. He would be 
popularly known as Kala Buddha Rakkhita Thera. Perceiving thus his future destiny 


3. The main beneíicial results mean íuture existence (in the form of five aggregates) in deva realm or 
happy cứcumstances in the human world; the subsidiary consequences mean wealth, properties, 
regalia etc. necessary for sumptuous living conditions. 
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through His knowledge of the íuture, anagata-nãna, the Buddha had instilled into his heart 
a spark of Truth so that it might develop into a natural tendency in due time. 

When the sãsana was in full bloom at Sihala, he would pass away from the celestial plane 
and was reborn to the íamily of a minister at a village that was responsible for the 
provision of food for a Great Monastery known as Dakkhinagiri. He would receive 
ordination when he came of age and studied the Tipitaka. He eventually rose to the status 
of a senior bhikkhu in charge of a section of the Sangha. He would go to pay hornage, in 
the company of his numerous disciples, to his preceptor, who was responsible for his 
ordination. 

The preceptor would decide to censure his own disciple, Buddha Rakkhita, for neglecting 
the practices for liberation, though he had studied the Tipitaka. The teacher then decided 
thereíore, not to sit face to face with the disciple. 

Going to his master's monastery on the following day, Kala Buddha Rakkhita Thera 
would ask his teacher: “Revered Sir ... now that I ha ve come to see you after completion of 
the full course of learning the scriptures, I find that you do not seem to have the desire to 
see me. May I know if there is anything wrong I have done?” 

His teacher would ansvver: “Buddha Rakkhita ... do you think that you have accomplished 
all the tasks incumbent on a bhikkhu just because you have studied the five Nikãyas and the 
Tipitaka?” Whereupon, he would seek for instructions by asking: “Revered Sir ... if so, 
what should I do?” His preceptor would give the following instructions: “You must give up 
all the obligations to your followers ( ganapatibodha ) which obstruct your progress, and cut 
off all the remaining deíilement by repairing to Cetĩya Mountain Monastery and devote 
entirely to the bhikkhu-dhamma, i.e. meditation. 

KãỊa Buddha Rakkhita Mahãthera would do as he was advised by his old master and in 
due course he attained the Exalted State of Patisambhida arahat. He would continue to 
reside at the Cetĩya Mountain Monastery amidst many disciples, and became well-known as 
the Master of the King and the commoners, as well. 

King Tissa Listened to The Discourses 

At one time, King Tissa was keeping his religious practice in a cave known as Raja on 
the hill of the Cetĩya. He left words with a bhikkhu who was attending upon the KãỊa 
Buddha Rakkhita Mahãthera: “Revered Sir ... Kindly let me know when the Venerable KãỊa 
Buddha Rakkhita attends to questions or preaches Dhamma.” On a day íixed for preaching, 
KãỊa Buddha Rakkhita went to the precincts of Kandhaka stupa and sat on the Dhamma 
throne prepared at the base of an ebony tree. 

Kala Buddha Rakkhita recited the introductory stanza and started to preach the KãỊa 
Karama Sutta as laid down in Catukka nipatta Anguttara Pail Text. The bhikkhu attendant 
to the Mahãthera went to King Tissa and iníormed him of the preaching of the Dhamma by 
the Mahãthera. 

King Tissa reached the site of Dhamma teaching while the Mahãthera was still reciting 
the introductory stanza. He stood listening the discourse on the íringe of the big audience, 
in the guise of a commoner, throughout the three watches of the night. He said: “ Sãdhu , 
Sãdhu” at the conclusion of the discourse. The Mahãthera recognized him to be the King 
and asked: “How long have you been here?” “Revered Sir ... from the outset of the 
discourse,” was his reply. When the Mahãthera said: “Your Majesty ... you have done a 
difficult thing indeed.” To this, the King made this solemn reply: “Revered Sir ... this is not 
a difficult thing at all for me to keep standing and listening the discourse for a night. In 
fact, I had been taking note of every word and following the discourse without my mind 
being led astray at any moment, from start to íinish. I swear that this statement of mine is 
true. Had I told a lie, I might be stripped off my sovereignty over this island of Sihala, 
without having any more authority even over a tiny spot of land the size of the tip of a 
whip.” He thus made a solemn vow very boldly. 

Iníinite Attributes of The Buddha 


590 



Chapter 23 

KãỊa Karama Sutta illustrates the attributes of the Buddha, and thereíore King Tissa asked 
the Mahãthera: “Revered Sir ... should we take it that you have described all the attributes 
of the Buddha in full or are there any more besides these?” The Mahãthera replied: “Your 
Majesty... attributes of the Buddha are iníinitely incalculable, many times more than what I 
have just described.” 

(1) The King then requested: “Revered Sir ... kindly explain to us with an example.” The 
Mahãthera gave an example in response to the King’s request. “Your Majesty ... suppose 
there is a State paddy field measuring one thousand pais 4 . The amount of seeds present in 
an ear or spike of corn is iníinitesimal compared with the number of seeds borne by the 
rest of corn spikes in the whole field; even so the attributes of the Buddha that remain 
undescribed by me are innumerable times greater than what I have just described.” 

(2) The King said: “Revered Sir ... please give us another example.” The Mahãthera said: 
“Just as the amount of water that would pass through the eye of a needle, which is dipped 
in alignment with the current of the river Ganges, is negligible when compared with the 
remaming volume of water that flows down the mighty river, even so the attributes of the 
Buddha that I have described is negligible compared to those that still remain undescribed.” 

(3) The King said: “Revered Sir ... please give us some more example.” The Mahãthera 
said: “A tiny bird of sky-lark species can be seen ílying merrily about the sky. Just 
compare the area of space that is covered by its spread-out wings with the remaining open 
space, and, tell me which portion of the space is greater?” The King readily responded: 
“Revered Sừ, how can you have said it to me ... it goes without saying that the amount of 
space occupied by the spreading wing of the bird is negligible when compared to the 
remaining iníinite portion of the space (sky).” The Mahãthera told the King: “Your 
Majesty, even so, the attributes of the Buddha that remain unrevealed by me are far greater 
than what I have just described.” 

The King then addressed the Mahãthera: “Revered Sừ ... you ha ve taught well by 
comparing the iníinity of attributes of the Buddha with the iníinity of the space. May I 
express my proíound respect and deep sense of gratitude to you. We are incapable of 
making a íitting homage to you. May I thereíore offer you kingship and sovereign power 
over the island of Sihala with an area of three hundred yọịanasl This is an humble offer of 
a poor man.” (The King had evaluated his kingship vis-a-vis the invaluable discourses on 
the Attributes of the Buddha; hence he likened the offering of his kingship as a poor man's 

gift.) 

KãỊa Buddha Rakkhita Mahãthera made this remark in response to the King's offer: 
“Your Royal Highness ... you have, indeed, shown your proíound respect and deep sense 
of gratitude to me, and I now return the kingship, which you have offered to me with all its 
glories, to you with my blessings: my sincere wish is that you rule the people of the Sihala 
and govern them with righteousness.” 

(This KãỊa Buddha Rakkhita, the arahant , had set an example to the members of 
the Order. The kingship and regalia or emblems of royalty, offered out of deep 
devotional faith and reverence to bhikkhus are not to be accepted since they are 
appurtenances and luxurious belongings of worldly people. They should be 
returned to the donors.) 

During the fifth vassa, the Buddha had made the íirst and second visit to Sihala to 
give exhortations to the dragon King Culodara and his nephew Mahodara. But as 
the Buddha made a third visit to the island during the eighth vassa, we have 
deíerred inclusion of the first two visits in order to give a combined account of the 
three visits when we describe the events of the eighth vassa. 


4. one pai equals to 1.75 acres covered by five baskets of seed paddy scattered. 




THE GREAT CHRONICLE OF BUDDHAS 


cliapter 24 

THE BUDDHA’S THE SIXTH VASSA AT MT. MAKULA 


T he Buddha took up residence at the íorest of Mahãvan in Vesali country during the fifth 
vassa emancipating those sentient beings who were deserving. He left there after 
conclusion of the vassa, and travelled towards the countries of Savatthi and Rặjagaha on a 
similar mission. 


Two Kinds of Journey 

There are two kinds of journey undertaken by the Buddha, according to circumstances, 
namely, (1) the kind of journey made suddenly, turita cãrỉka and (2) an itinerary with stops 
at villages and towns, covering distances from one to two yojanas regularly per day, aturita 
cãrika. 

Turita Cữrika: The journey undertaken suddenly when perceiving someone deserving of 
emancipation. There are many instances such as, the Buddha setting out all of a sudden to 
receive Venerable Mahã Kassapa covering three gavutas; then He covered a journey of 
thirty yọịanas in no time to save Ogre Alavaka; He did the same thing at the time of saving 
Angulimala, a notorious robber; He covered forty-five yoịanas swiftly to preach to King 
Pakkusati aíter He had become a bhikkhu; He covered one hundred and twenty yoýanas in 
no time to save King Mahã Kappina; He covered seven hundred yoịanas in no time to save 
Dhaniya, the wealthy owner of bullocks and his wife. Such journeys made suddenly on 
such missions are termed Turita cãrika. 

Aturỉta Cãrìka : When the Buddha left a certain place at the end of a period of vassa, and 
set out on a journey, He usually touched in at every intermediate towns and villages to 
receive aims or to preach, covering a distance of one or two yoịanas per day. Such a 
journey honouring all people along the route by receiving alms or preaching to them is 
known as Atnrita cãrika. 

Three Circumíerential Dimensions of The Buddha's Journeys 

The Buddha used to make three types of journey with varying circumíerential 
dimensions, viz., (1) a journey covering the most widespread territory, Mahã-maụdhaìa, (2) 
a journey with a medium coverage of territory, Majjhima-mandhala, (3) a journey with the 
smallest coverage of territory, Anto-mandhala. 

Of these three types (1) Mahã-manậhala has an area of 900 yojanas; (2) Majjima- 
manậhala has an area of 600 yojanas (3) Anto-mandhala has an area of 300 yọịanas. This 
will be clariíied: 

(1) The Buddha held the Pavãrană ceremony at the end of vassa on the full moon day of 
Thadingyut, Assayujo. Should there be no special reason to wait, such as to save a worthy 
sentient being from the round of existence, He started His journey on the íirst waning 
moon of Thadingyut, in the company of a large number of bhikkhus, covering one or two 
yoịanas per day. He continued on wandering thus for nine months till the full moon day of 
Waso (Asalho) of the next year. 

At each stop en route to the destination, enthusiastic donors from all directions, within an 
area of one hundred yoịanas came in groups to pay homage with offerings. Those who 
came late scarcely got the chance of extending invitation to the Buddha to their places. 
These two other regions íormed part and parcel of this mahã-mandhala zone. The Buddha 
stayed a day or two at villages and towns within the vast zone of mahã-mandhala, to bless 
the people of the locality by receiving alrns from them and by preaching to them the 
Dhamma, He thus developed their merit to escape from the round of rebirth. Thus the 
Buddha usually spent nine months en route before He ended His itinerary. The journey 
lasting nine months covered a distance of three hundred yọịanas from the beginning to the 
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end. With this area of three hundred yoịanas as the centre, people from places three 
hundred yọịanas on the left side of the route as well as those on the right also had the 
opportunity of doing meritorious deeds such as offering alms and listening to the Dhamma. 
Thus, these areas may be considered as also been visited by the Buddha. Hence the 
statement above that a mahã-mandhala journey measures nine hundred yọịanas, as 
explained. 

(2) In case the bhikkhus had not reached maturity in their practice of concentration and 
insight meditation, 'Pavãranẩ Ceremony of Sangha which fell on the full moon of 
Thadingyut, was put off till full moon of Tazaungmon, Kattỉka. Then only on the íirst 
vvaning moon of Tazaimgmon, the Buddha would start the journey attended by the 
bhikkhus. If for some other reason He wished to go on a majjima-mandhala range of 
journey, He would tarry till the full moon of Tazaungmon (a full four months) at wherever 
He had kept the vassa, and then set out on the journey. In the above manner, the Buddha 
would spend the eight-month journey honouring the populace with His visits and preaching 
the Dhamma. The journey of eight months would cover two hundred yoịanas from the 
beginning to the end. Each area on either side of the road measured two hundred ycýanas. 
People from these areas also had the opportunity of doing meritorious deeds such as 
oííering ahns and listening to the Dhamma. Thus these areas may be considered as also 
been visited by the Buddha. Hence the statement above that a majjima-mandhala journey 
has an area of six hundred yọịanas, as explained. 

(3) Although Buddha had spent four months observing the vassa at a certain place (i.e. 
up to and inclusive of the full moon of Tazaungmon), if deserving beings were still lacking 
in maturity of íaculties, He continued His stay at the same place for another month. When 
necessary, such time of grace was prolonged, month aíter month, even for four months 
right up to the full moon of Pyatho (Phusso), as occasion demanded, and then only did He 
leave that place in the company of a great number of bhikkhus, to set out on the anto- 
manậhala journey. 

As in the previous case the Buddha spent these respective months, blessing people by His 
visits and preaching. The length of time necessary for traversing the country was reduced 
from seven to four months, for reasons as described above. Because of the shortage of 
time, that seven, or six, or five, or four month journey had a distance of one hundred 
yojanas. As in the above manner, the areas on either side of this one hundred yọịanas 
journey were also visited. Hence it is said: “Anto mandhala journey ranges altogether three 
hundred yọịanas.” 

It should be borne in mind that the Buddha had set out on anyone of these itineraries not 
for receiving the four requisites, namely, robe, food, shelter, medicine, but out of 
compassionate consideration and with the sole purpose of aííording opportunity to the 
poor, the ignorant, the aged, the sick, who would have no means of paying homage to Him 
at any other time. Of them, some would be pleased just to see Him, some would like to 
offer flowers and sweet scents, or a morsel of hard earned food, and there would be those 
who had given up wrong view to take up the Right View. Such encounters with Him would 
bring about lasting peace, prosperity and happiness for these people. 

This was how the Buddha, aíter having kept the fifth vassa in the Mahãvana íorest at 
Vesali, travelled to Savatthi and Rãjagaha with the villages on their outskirts (by way of 
any of the three kinds of journey) for the upliít of all living beings and administering the 
Elixir of the Dhamma with His preaching. He kept the sixth vassa at Mount Makula 
Monastery, which was situated by the side of the ocean and was shaded and vvalled by a 
íorest of star flower trees, saving all deserving human and celestial beings and Brahmãs 
from the suíTcrings of sentient existence. 

The Sandal-Wood Bowl 

The Buddha, having kept the sixth vassa at the Mount Makula monastery, left for 
Rãjagaha and took up residence at VeỊuvana monastery there. 

At that time, a rích man of Rãjagaha, being desirous of disporting himselí in the River 
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Ganges, caused a huge net to be constructed in the form of a casket surrounding all four 
sides of the place where he was to disport, to protect himselí against all possible danger 
from both above and below the spot and against the risk of his jewellery being washed. 

At that time, a red sandal-wood tree was driíting down the Ganges from the upper 
reaches of the river. The current of the river had caused it to fall by washing away the sand 
at its base. The tree lost its size, shape or form as it dashed against the cliffs and rocks 
while íloating down the swift current during the course of a long journey. It had been 
battered, broken into pieces, tattered and finally a heartwood piece of red sandalwood, with 
the constant abrasion, had taken the form of a block of wood with a smooth suríace. As it 
íloated down, it was caught in the rích man’s net with all the duckweeds wrapped around 
it. The servants and attendants brought it to their master, the rích man. 

At that time, the rích man of Rặjagaha was a man without any religious belieí; he did not 
hold the Right View (Sammã-ditthĩ) or the Wrong View (Micchã-ditthi) either. He brought 
the bowl of sandalwood to his house and had the upper layer chipped off with an adze. 
They íound the reddish heartwood emitting the sweet íragrance of sandalwood. It set him 
thinking: “I have so many kinds of sandalwood in my house, and what should I do with this 
one!” and it eventually dawned on him: 

“In the world today, there are many people, who proíess themselves to be arahats. 

I have no idea as to who is a real arahat. I will have a lathe to be installed in my 
house and get the block of sandal-wood made into an alms-bowl; the wood dust 
from the lathe I will use, but the bowl I will donate as charity. I will put it into a 
containing frame and keep it hanging from a pole made by tying a series of 
bamboos, end to end, to a height of sixty cubits, and announce: ‘Anyone who can 
prove himselí to be an arahat by ílying into the air through jhãnic power and 
securing the bowl can have it for his own. And the arahat who can actually come 
by air and claim the bowl as announced, I, together with my íamily, will accept 
him and worship him as our teacher.’ ” 

He, accordingly, had the sandal-wood made into an alms-bowl, and kept it hanging in a 
framework from a series of bamboos tied together to a height of sixty cubits, announcing: 
“Any real arahat in the world my receive this bowl by Hying through the space (sky).” 

The Six Sectarian Teachers 

At that time, there were residing in Rãjagaha six sectarian teachers who proíessed 
themselves to be arahats and sages of their own sects. They were: 

(1) Purana Kassapa: 

His proper name is Purana, and he belonged to a clan known as Kassapa, and he came to 
be knovvn as Purana Kassapa. 

This is a brieí account of this sect teacher: There was a rích man who had ninety-nine 
slaves, and Purana was born as the lOOth slave, hence he was named Purana or “Centenary 
Slave.” He was considered an auspicious slave for being the hundredth one, and he was not 
criticized for his misdeeds or blamed for negligence of duty. 

With all that, he absconded with a conceited idea: “Why should I stay in this house?” and 
ran straight into a gang of robbers who stripped him bare. He had not enough decency to 
clad himselí in leaves or grass. He went into a village with his body altogether nude. 
People misplaced their íaith in him, speaking highly of him: “This recluse is an arahat; he 
is so self-denying and continent; there is no one like him.” They went to him with oííerings 
of hard and soft food. He thought to himselí: “Mine being nude is the cause of gaining 
such giíts.” From that time on, he remained unclothed even when he had clothings offered 
him. He became íixed in his belieí that nakedness was a condition of a recluse. He had five 
hundred men who became his disciples by adopting such a way of life. In this way he 
became a leader of a sect, an illustrious teacher, a god to his followers. 

N.B. When we examine the life of this sect leader closely, we find that he 
absconded from his master’s place only to run straight into a gang of robbers, who 
stripped him bare. That was how he was reduced to the State of nakedness. But 
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unintelligent people thought that nakedness constitutes holiness and pronounced 
him an arahat. When accepted as such, he began to style himselí as a great sage, a 
god, even though he had nothing to show in the matter of spiritual development 
and practice. He and the following five sect leaders, in their self-acclaimed 
positions, had made speculations and pronounced them as creeds of their own. For 
details, reader may refer to 2-Samanna phala Sutta of Sĩlakkhanda Vagga of Dĩgha 
Nikãya. 

(2) Makkhali Gosala 

His proper name was Makkhali, Gosala was added to his name as he was born at the 
village of Gosala (or as he was born in a cow-shed where bullocks were kept during the 
rainy season). 

A short account of his life: 

He was a slave, like Purana. One day as he was going across a muddy spot with an oil- 
pot on his shoulder, his master warned him to be careíul not to slip and fall: “My lad, don't 
slip: My lad ... don't slip.” But he was so careless that he did slip and fall and so he tried to 
run away because of fear of his master. 

When his master caught him by a portion of his nether garment, he abandoned his 
clothings and escaped through the íingers of his master. (The rest of the story is identical 
with that of Purana Kassapa.) 

(3) Ajita Kesa-kambala: 

He was also the teacher of a sect. His proper name was Ajita. He used to wear a garment, 
karhbala, made of human hair ( kesã ), and he came to be known as Ajita Kesa-kambala. 

(4) Pakudha Kaccayana: 

He was also the teacher of a sect. His proper name was Pakudha. He belonged to 
Kaccayana clan, so he came to be known as Pakudha Kaccayana. He eschewed cold water. 
He used either warm water or vinegar to tidy up aíter deíecating, or to wash away dirt or 
dust. He considered himseir to have breached the precepts whenever he had crossed a 
stream or a river. Such lapses had to be atoned for by piling sand in small heaps and taking 
the precepts beíore he could continue his journey. 

(5) Sancaya Belatthaputta: 

He was also the teacher of a sect. The Venerables Sãriputta and Mahã Moggallãna lived 
with him when they started leading the life of a vvandering ascetic. His proper name was 
Sancaya. He was the son of a man called Belattha, and he came to be known as Sancaya 
Belatthaputta. 

(6) Nigantha Nathaputta. 

He was also the teacher of a sect. He proíessed: “We have no deíilements binding us; we 
are free from fettering defilements.” Hence the term ‘Nigantha.’ (In fact they were far 
from being free from deíilements). His íather was called Natha and he came to be known 
as Nigantha Nathaputta. 

The sandal bowl was kept hanging from the top of a pole made up of a number of 
bamboos, to a height of sixty cubits. A general announcement was made to the effect that 
"anyone who has become an arahat in this world may receive the bowl by ílying through 
space with jhãnic power." Whereupon, the teacher, Purana Kassapa came to the rích man of 
Rãjagaha and said: “Rích man .. I am an arahat and am also one with power and so give 
the bowl to me.” He made such a bold claim without any rhyme or reason. The rích man of 
Rãjagaha tactíully made a meaningíul reply: “Venerable Sir ... I have already offered the 
bowl to any real arahat who possesses power. If you be a real arahat and if you have such 
power, bring down and take away the bowl with your powers.” (Since Purana Kasssapa 
was not an arahat replete with jhãnic power, he had to return with his hopes dashed to the 
ground). 

The other teachers also came to claim the bowl in like manner as Purana Kassapa: on the 
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second day there came Makkhali Gosala; on the third, Ajita Kesakambala; on the íourth 
day, Pakudha Kaccayana, on the fifth, Sancaya Belatthaputta; they all met the same fate as 
Purana Kassapa, since they could not fulfil the condition set out by the rich man. 

On the sixth day, Nigandha Nathaputta summoned his disciples and coníided to them: 
“Go ye to the ri ch man of Rãjagaha and tell him: ‘The bowl is only fit for our Great Sage; 
do not make our Great teacher come all the way through space for a negligible wooden 
bowl such as that; do exempt our Great Sage from such a task and offer it to him.’” He 
thus sent his disciples to the rich man of Rặjagaha. 

His disciples went to the rich man of Rãjagaha and told him as instructed by their teacher. 
Whereupon, the rich man gave them a firm reply: “Only those who can come through 
space may get the bowl.” 

Nigantha Nathaputta had a desire to go there personally and so he coníided these 
instructions to his disciples: 

“I will make a sham attempt by liíting one of my legs and hands, as though I am 
about to shoot up into the sky, and you all come saying: ‘O Great Sage .. What are 
you going to do .. please do not demonstrate the secrets of the virtues of arahatta- 
phala for the sake of a wooden bowl,’ and then you will push and make me fall to 
the ground.” 

He thus coníìded to them his plans. 

After conspiring with his disciples, Nathaputta went to the rich man and said: “Rich man 
.. this bowl is not fit for anybody else, why should you want me to fly in the air for a 
paltry wooden bowl. Do offer it to me.” “Venerable Sir... just fly up to the sky and take it,” 
was the rich man's terse reply. 

Whereupon, Nathaputta said: “If that is the case I will shoot up into the sky” and turning 
to his disciples he asked them to move aside and he liíted one of his hands and feet. Then 
his disciples hastened to their teacher and said to him: “O Great teacher ... what do you 
mean by this! ... it is not worth demonstrating the virtues of arahatta-phala for the sake of 
a worthless wooden bowl” as previously arranged. They pulled him by his hands and feet 
and caused him to fail to the ground. Nathaputta, while still lying on the ground, told the 
rich man: “O rich man ... you ha ve seen that my disciples would not allow me to fly into 
the sky. I urge you to offer me that bowl.” But the rich man was not to be moved. He 
calmly repeated: “Please take it only by ílying into the sky.” 

Thus the six teachers made six attempts for six days in succession, but to no purpose. 

Venerables Mahã Moggallãna and Pindola. 

On the seventh day, the two Venerables, namely, Venerables Mahã Moggallãna and 
Pindola came out of the VeỊuvana monastery to enter the City of Rặjagaha for the usual 
round of receiving alms food. When they were putting on robes while on a huge rock near 
the City, they overheard the calumniating remarks of some drunken persons: 

“Friends ... those six sectarian teachers used to go round announcing themselves as 
arahats in the past. It is now the seventh day since the rich man of Rặjagaha made 
the announcement: ‘If there is an arahat, let him come through space to take the 
bowl,’ after hanging the sandalwood bowl from a series of bamboo poles tied 
together to a height of sixty cubits. Not even one person declaring: ‘I am an 
arahat’ has been able to fly into the sky. Only today we know well there are no 
arahats in the world.” 

On hearing that remark, Venerable Mahã Moggallãna asked the Venerable Pindola: 
“Friend ... do you hear the derogatory remark of those drunken persons? His svveeping 
calumniating remark also affects the prestige of Buddha-Sãsana. You possess power; you 
are mighty; Go and bring the sandalwood bowl by Hying through space.” Whereupon, 
Venerable Pindola Bharadvaja replied: “Friend ... The Buddha had elevated you to the 
Chief position (Etadaggaríi) with respect to your supernormal power, and, as such, I wish 
you to do it yourselí. I will accomplish the task only if you do not undertake it.” (This 


596 



Chapter 24 

shows that Venerable Pindola had given priority to Venerable Mahã Moggallãna out of 
respect for his seniority). Whereupon, Venerable Mahã Moggallãna willingly permitted the 
Venerable Pindola to accomplish the task all by himseir. 

Venerable Pindola Bharadvaja obtained The Sandal-Wood Bowl 

Having obtained permission from Mahã Moggallãna, Venerable Pindola entered into the 
fourth jhãna State, it being the basis of supernormal psychic power and arising thereírom, 
he caused the huge slab of rock, on which they stood to put on their robes, to rise into 
space by means of his super-normal will. The rock, with neatly and elegantly trimmed 
sides, was made to fly like a piece of silk cotton-wool and circle round seven times above 
the City of Rặjagaha which had an area of three gavutas. The huge slab of rock seemed to 
be an enormous lid covering the City of Rãjagaha. 

The citizens were írightened at the sight of a huge rock hanging over their heads and 
thinking “the huge slab of rock has covered and pressed us” ran helter-skelter and took 
shelter under nearby places, covering their heads with flat trays. When the huge rock had 
made its seventh round above the City, Venerable Pindola made himselí' visible through the 
rock. Whereupon the citizens appealed to the Venerable: “Venerable Sir ... please hold the 
rock fast, lest it destroys all of us.” Even as the people looked on, the Venerable caused the 
huge rock to return to its original position by kicking and tossing it with his toes. 

When Venerable Pindola stood in the sky right above the residence of the rich man. The 
latter, on seeing him, crawled on his breast on the ground and invited the Venerable to 
descend. Once the Venerable was in his house, he had the bowl brought down and íilled it 
with four kinds of nourishment, ‘Catu-madu’, to its brim. He then oíTered it to the 
Venerable with due respect. 

People came rallying round (Venerable Pindola) 

As the Venerable was on the way to the monastery with the bowl, people who had missed 
the opportunity of seeing the super-normal power, for their being away in the fields, came 
rallying round the Venerable and requested: “Venerable Sir ... please let us see the 
supernormal períormance like the others.” They followed him right up to the monastery 
vvitnessing the miracle as demonstrated by the Venerable. 

The Buddha prescribed A Ruling Prohibiting Demonstration of Miracles 

On hearing uproarious noises, Buddha asked the Venerable Ãnanda: “Dear Son Ãnanda 
,.,whose clamour are those?” The Venerable Ãnanda replied: “Most Exalted Buddha... 
Venerable Pindola had flown up into the sky and brought down the sandalwood bowl 
offered by the rich man of Rặjagaha. Hearing the news many people have followed at his 
heels. Those clamorous voices are the voices of the people.” 

Whereupon, the Buddha caused the Sangha to be assembled and asked Venerable Pindola: 
“Dear Son Pindola ... is it true that you had obtained the sandalwood bowl of the ri ch man 
of Rãjagaha by means of a miracle ( patihãriya )?” When Pindola replied it was true, the 
Buddha censured him, giving many reasons and preached some discourses by way of 
exhortation, and then He prescribed a ruling: Na bhikkhave Iddhipatihãriyam dassetabbam, 
yo dasseya ãpatti dnkkatassa — Bhikkhns ... no bhikkhn shall display a miracle; the 
deíaulter is guilty of transgression, “ Dukkata Apatti.” He then continued that the 
sandalwood bowl be broken into pieces and distributed amongst the bhikkhus to be 
powdered for use as eye medicine, and prescribed another ruling that no bhikkhu should 
make use of wooden bowls, any deíaulter would be guilty of transgression, “ Dukkata 
Ảpatti.” 

The Impudent and Arrogant Boast of The Heretic Sects 

Upon hearing that Buddha had prohibited the bhikkhus from demonstrating miracles, 
heretics were coníident that all the disciples of the Buddha would not breach such a ruling 
even on pain of death. They considered how they could take advantage of such a situation. 



THE GREAT CHRONICLE OF BUDDHAS 

They went about the streets and alleys of the town bragging to the people: “In the past, to 
uphold our prestige, we had not made any attempt to display our super-normal power for 
(the sake of) a wooden alms-bowl. Only the disciples of Recluse Gotama have shamelessly 
done such things. It is said that Recluse Gotama, being a wise man, had caused all trace of 
the bowl to be lost by having it broken into pieces, and has also prescribed a ruling 
prohibiting the bhikkhus from períorming miracles. We can now take advantage of the 
situation and challenge Gotama to períorm a feat of miracles.” 

Buddha's Declaration to Períorm Mứacles. 

On hearing the above news, King Bimbisãra approached the Buddha and discussed the 
question with this dialogue: 

King: Most Glorious Buddha... did you prescribe a rule prohibiting the bhikkhus 

from períormance of miracles? 

Buddha: Yes... I did, gracious King! 

King: Sectarians have been going round boasting that they would challenge the 

Buddha to feats of miracles. What would you do now? 

Buddha: If they are going to stage períormance of miracles, I too shall stage 

períormance of miracles. 

King: Have you not prescribed a ruling prohibiting the períormance of miracles? 

Buddha: Gracious King ... I have not prescribed the rule for Myselí, I have prescribed 

the ruling exclusively for my disciples! 

King: Could a ruling be prescribed exclusively for the disciples, except the Buddha? 

Buddha: Gracious King ... in such a case, I will put a question to you: Are there mango 

trees and íruits in your garden? 

King: Yes, there are ... Revered Sir. 

Buddha: What action would you take against a person who chanced to pluck the íruits 

and eat them? 

King: I will have to punish him in that case. 

Buddha: Have you any right to enjoy the íruits by yourselí? 

Kings: Yes, I have ... Exalted Lord, no action need be taken against me when I enjoy 

my own property. 

Buddha: Gracious King ... just as your authority prevails in this country with an area of 

three hundred ycýanas, so My authority extends to one trillion world-systems 
(ãụãkhetta ). There cannot be any ruling for Me; only My disciples are subject 
to restrictions. I shall períorm miracles. 

King: Exalted Buddha... when will you períorm the miracles? 

Buddha: Gracious King .. four months from today, on the full moon day of Waso 

(Asalho), miracles will be períormed by Me. 

King: Exalted Buddha... at which place? 

Buddha: Gracious King ... near the Kandamba mango tree in the country of Savatthi. 

(The term Kandaríiba, means white mango tree; what the Buddha meant by 
Kandaríiba rukkha was the mango tree planted by a gardener by the name of 
Kandarhba. 

The Buddha had chosen that place íirstly, because this is the place where all the 
previous Buddhas used to períorm miracles; secondly, to enable a greater number 
of people to witness the Great Event. The Buddha had decided this place which 
was a distance of forty-five yọịanas and the time, after a lapse of four months.) 
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The Sectarians' Schemes and Pretences 

When the heretics heard of the bold declaration by the Buddha (that He would períorm 
miracles on the full moon day of Waso, near the Kandhamba mango tree, in the country of 
Savatthi) they foresaw that they would be doomed íorever. They, however, devised ways to 
mislead the people by false pretensions. They thereíore agreed amongst themselves to dog 
the steps of the Buddha en route to Savatthi, and “to tell people (should they ask for 
explanation) that they had declared to stage a parallel períormance of miracles in 
competition with the Recluse Gotama,” but that the Recluse Gotama was now running 
away from them in fear and thus they were dogging His íootsteps not to lose sight of Him 
and give Him the chance to escape. “With this scheme of ours, we will even receive much 
gain and fame,” the heretics entertained the hope. 

Buddha left Rặjagaha for Savatthi 

The matter of períormance of miracles cropped up some time about the full moon day of 
Tabaung, Phagguno, in the year (108) one hundred and eight of the Great Era. It was about 
the First waning of Tabaung that the Buddha went on alms-round in Rặjagaha and left that 
City for Savatthi in the company of disciples. 

The heretics also started their journey simultaneously and travelled almost together, 
trailing behind the Buddha all along the way, receiving food and partaking from the same 
place, starting off and halting at the same time, sleeping at the same place and resuming the 
journey after breakíast at the same time the next morning. When asked by the people: 
“What makes you go along with the Buddha?” They gave the same ansvver as stated above. 
Crowds of people went along intending to witness the períormance of miracles. 

The Buddha travelled along the route, and on arrival at Savatthi, took residence at the 
Jetavana monastery. The heretics, having travelled along with Him, built a pavilion of 
heartwood of clutch wood out of the fund of one lakh raised by their disciples at their 
request. They decorated the pavilion in grand and novel way with blue lotus blooms and 
boastíully announced that this would be their centre for the períormance of miracles. 

King Pasenadi Kosala went to the Buddha and asked: “Most Exalted Buddha, the heretics 
have already got a pavilion built. May I have your permission to build a pavilion for you.” 
He replied: “Gracious King ... you need not build it. I have a donor at hand who is 
prepared to build it.” “Is there any person capable of building a pavilion for you other than 
myselí?” “Gracious King .... Sakka (the King of Devas) will build it,” was the reply. The 
King asked: “Most Exalted Buddha.... at which place would you be pleased to períorm 
miracles?” “Gracious King near the Kandamba mango tree,” was the reply. 

The heretics were greatly shaken when they heard of the news “the Buddha will períorm 
miracles near the mango tree,” and so they discussed with their supporting lay people to 
buy and fell all the mango trees, even day-old sprouts, grovving within a radius of one 
yojana around the City of Savatthi. 

An Account of Kandamba Mango Tree 

The Buddha entered the City of Savatthi, accompanied by His disciples, to receive food on 
the morning of full moon day of Waso, (Asalho). 

Incidentally, the royal gardener, named Kanda, was scaring away crows which were 
attracted by the scent of a big ripe mango íruit within the folds of an old nest of red ants 
on the mango tree. He eventually picked it with the idea of offering it to the King. On his 
way, he beheld the Buddha and then a íresh idea dawned on him: 

“If the King were to enjoy this mango fruit, his reward would be something like 
eight or sixteen pieces of money, which would not keep me going for the whole of 
my life; if this was offered to the Buddha, I would get, in return, immeasurable 
beneíit throughout the cycle of rebirths.” 

With this devotional íaith, he offered it to the Buddha while on his way to the King. 
Whereupon, the Buddha turned round and looked at the Venerable Ãnanda, who being 
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perceptive understood what the Buddha vvanted him to do. He handed the stone alms-bowl 
that had been offered to the Buddha by the four Great Brahmas. The Buddha then lowered 
the bowl to accept the gift oííered by the gardener Kanda. Then the Buddha showed signs 
of wishing to sit down at the spot. 

Venerable Ãnanda spread a robe over the spot for the Buddha and went ahead to prepare 
some mango squash and offered it to Him. Aíter partaking of the mango squash, the 
Buddha called upon the royal gardener and said: “Lay devotee Kanda ... scrape the earth 
and have that mango seed planted here.” When Kanda had sowed the seed, the Buddha 
washed His hand right on top of the mango seed. 

As soon as Buddha had washed His hands over the seed, a sprout of the size of the stock 
of a harrovv came up; the sprout continued to grow gradually to a height of fifty cubits 
even as they looked on. The main stem put out four main branches sideways, into four 
directions, and the fifth shooting upwards each one measuring fifty cubits. The main 
branches, in turn, put out srnall branches and abundance of íruits, till gradually the whole 
tree was full of bunches of ripe íruit. 

All the bhikkhus who arrived later could also partake of the íruits (there being enough 
and to spare). On hearing the marvellous appearance of the strange mango tree, King 
Pasenadi Kosala issued a royal order to the effect that no one must cut the tree and caused 
a number of security personnel to be posted around the tree. 

(The mango tree was named aíter the gardener, Kanda, who planted the tree, hence 
“Kandamba Rukkha .” The Buddha was reíerring to this mango tree when He had told King 
Bimbisãra and King Pasenad Kosala that He would períorm miracles near Kandamba 
mango tree, in answer to their query. This was a fact unknown to the heretics, and they had 
thereíore arranged with their followers for the destruction of all mango trees, inclusive of 
sprouts, in and around the City of Savatthi, at their own expense so that the Buddha could 
not períorm miracles. 

Drunken men of the locality also had their share of íruits to enjoy with great satisíaction. 

They turned to the heretics and they decried their low and selíish motives saying: “Ha. 

you ruined heretics, you have destroyed all the mango trees, and uprooted even day-old 
sprouts in and around the City of Savatthi, for fear that the Recluse Gotama would perform 
miracles near (a white mango tree that you had in mind); but the miracles will take place 
near the mango tree planted by gardener Kanda,” and they attacked the heretics by 
throwing the seeds of the mangoes they had eaten at them. 

The Pavilion of The Heretics was destroyed by The Wind ‘God’ 

Sakka (Indira) ordered the wind god: “Blow down the pavilion of the heretics, uprooting 
even the posts and dump it in the garbage.” The wind god did as he was told. 

Sakka asked the sun god to cause intense heat for the sectarians by taking his mansion 
down a little. The sun god did as he was bid. 

The wind god was asked again by the Sakka to create a whirlwind exclusively at the place 
of the heretics. The wind god did as he was bid, with the result that the heretics were 
soaked with perspiration and covered with dust, and they resembled the big red ant-hills. 

Sakka then asked the rain god to pour torrential rain together with hail stones. The rain 
god did as he was bid, with the result that the heretics looked like oxen with white and red 
spots all over their bodies. 

The heretics, with their pavilion wrecked beyond repair, could not withstand the intense 
heat and the íorce of the whirlwind accompanied by hail, they became crestíallen and 
helpless under the hopeless conditions, and there was no alternative but to run away helter- 
skelter wherever their legs could carry. 

Purana Kassapa drowned Himselí 

Thus the six heretic teachers ran away in diííerent directions. Meanwhile, a male servant 
servitor devotee of Purana Kassapa, who was a íarmer, thought: “Now it must be time for 
my noble teachers, to períorm miracles. I will go and see the miracles.” He released the 
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oxen from the plough, and carrying the pot in which he had brought his gruel early in the 
morning, a rope and the goad, he arrived at the spot where his Sage was expected to show 
his feat of miracle. When he saw Purana Kassapa running hastily he asked him: “Most Rev. 
Sir .... I have come to witness your períormance of miracles, and where are you bound 
for?” Purana Kassapa replied: “What good could my miracle do? Just hand me the pot and 
the rope.” Taking the rope and the pot he ran straight to the banks of a nearby running 
stream, got the pot íilled with sand, and tying the pot tightly round his neck with the rope 
sprang into the running current to end his life. This was marked by some bubbles Hoating 
on the suríace of the stream while he was reborn in the plane of misery known as Avĩci. 

A Lesson 

It is natural that: 

(a) those who are ignorant, unenlightened are destined to suffer for a long time, 
through many transient existences; 

(b) those noble, virtuous, intelligent and enlightened persons enjoy the maximum of 
peace, joy and beneíits. 

Such is the nature of the world. 

Addresses made by The Buddhấs Disciples at The Feats of Mữacle 

Towards the evening on that day, Sakka realized that it was his duty to arrange for the 
creation of a jewelled pavilion for the Buddha and so he commanded Vissukamma to create 
a great pavilion extending over twelve yọịanas, proíusely covered with blue lotus blooms 
and adorned with seven kinds of jewels. The Sangha and the laity would assemble around 
the Buddha in this pavilion. 

Towards the evening on that day, the Buddha left His Scented Chamber to take up 
temporary residence at the pavilion, vvhich was created by Vissukamma, getting ready for 
the demonstration of the feat of miracles, and on arrival sat on the jewelled throne of the 
size of one yoịana and under a white celestial umbrella of the size of three yọịanas. 

It will be recalled that a period of four months had elapsed since the last full moon day of 
Tabaung when the Buddha had given intimation to King Bimbisãra of His desire to 
demonstrate a feat of miracle near the Kandamba mango tree. This piece of news had 
spread far and wide ever since, and now all the bhikkhus, bhikkhunĩs and male and íemale 
lay devotees had gathered around the Buddha on four sides, i.e., at the front, back, left and 
right, and 12 yọịanas long on each side; 24 yọịanas from end to end and 72 yoịanas in 
circumíerence. All the celestial beings from ten thousand world-systems had also 
assembled at this place at the same time. 

A Female Lay Devotee, Gharani’s Address 

At the assembly, Gharani, a íemale lay devotee and an anãgãmin with great power, stood 
in front of the Buddha and paying obeisance with palms together, made her address: “Most 
Exalted Buddha... when there is a daughter of yours such as myselí, we see no need for 
you to exert yourselí. May I be kindly permitted to demonstrate a feat of miracle?” 
Whereupon, He asked: “Dear daughter Gharani ... how would you demonstrate your feat of 
miracle?” She replied: 

“Most Exalted Buddha... I shall cause the earth portion of the universe into water 
thereby turning the entire world-system into a uniíorm mass of water. I shall 
transíorm myselí into a water hen and dive to reappear at the eastern edge, then 
likewise at the western, northern and Southern edge of the universe, and then at the 
centre of the universe. 

Whereupon, a certain person might ask as to who I am, and the people would 
answer: ‘She is Gharani, daughter of the Buddha, a íemale anãgãmin .’ This would 
lead the people to say: ‘This display of power is only the prelude, the power of a 
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daughter of the Buddha, a young woman. The power of the Buddha must indeed be 
iníinite.’ In consequence, all the heretics would naturally lose courage and flee 
without even daring to glance back at You.” 

The Buddha told her: “Dear daughter Gharani, I knew you have the power to demonstrate 
such a feat of miracle, but the bouquet of flowers (attached to the vvinning post) was not 
meant for you.” Gharani considered that the Buddha had not given her permission for good 
reasons; it might be that there was someone far superior than her in respect of power in the 
períormance miracles. So she remained at a suitable place. 

The Buddha contemplated: “If, in this manner, I should ask my sons and daughters, in the 
mildest of these spectations, covering twenty-four square yoịanas, they will rise up bravely 
and with the mien of a lion king, make such wildly coníident declarations. In this way, the 
attribute of my sons and daughters will be already revealed.” He thereíore asked other 
disciples, both males and íemales, about their individual achievements. The disciples 
courageously disclosed the way in which they would display their feat of miracles in His 
presence. 

Cula Anãthapindika's Address 

Amongst those male and female disciples, who made such bold statements, Cula 
Anãthapindika was one who had this to say: “Most Exalted Buddha... when there is a 
anãgãmĩ disciple of yours such as myselí, there is no need to exert yourselí. Let me be 
kindly permitted to demonstrate a feat of miracles.” 

Whereupon, Buddha asked him: “Dear son Anãthapindika ... in what form would you 
demonstrate a feat of miracles?” The lay disciple, Anãgãmin Anãthapindika replied: 

“I will transíorm my body into that of Brahmấs body, which measures 12 yọịanas, 
and then by slapping one of the upper arms with the open palm of the other hand, 
produce the thunderous sounds of a great rain storm in the midst of the throngs of 
people present here. 

Whereupon, people would ask: ‘What sort of sound is that?' and the others would 
answer: ‘This is the sound of the clapping of the arms by the young rích man, 
Anãthapindika, who is an anãgãmĩ-àiscvỊÀe. of the Buddha.’ This would lead the 
heretics to say: ‘This is only the prelude, the power of a young lay-disciple. The 
power of the Buddha cannot even be guessed.’ In consequence, they would 
naturally lose courage and flee without even daring to glance back at You.” 

He told him: “Dear Anãthapindika... I know that you have the power to display the feat 
of miracles; but you had better wait.” 

A Seven Year Old Samaneri, Cira's Address 

A young samaneri of seven years old, known as Cira, who had acquired patisambhidã- 
nãna, aíter paying obeisance, requested the Buddha: “Most Exalted Buddha... may I be 
permitted to display my feat of miracles?” He asked her: “Dear young daughter Cira, in 
what form would you display your feat of miracles?” 

“Most Exalted Buddha... I will bring three mountains, namely, Sineru, 
Cakkavalapabbata and the Himalayas to this spot, where the feat of miracles is 
being demonstrated, and place them in a row. I will transíorm myselí into a 
Braminy duck and Corning out from these mountains fly about íreely without any 
hindrance. 

Whereupon people would ask: “Who is this little girl?” and the others would 
answer: ‘This is Cira, a young samaneri of the Buddha.’ This would lead the 
heretics to say: ‘This is only the introductory períormance, the power of only a 
seven-year old Samaneri. The power of the Buddha cannot even be conjectured.’ In 
consequence, they would naturally lose courage and flee without even daring to 
glance back at You.” 

(Such remarks are applicable to subsequent cases of similar nature and no attempt will be 
made to reproduce them hereaíter.) The Buddha ga ve the same reply, and she was not 
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permitted to display her feat of miracle. 

A Seven-Year Old Arahat Sãmanera, Cunda's Address 

Next, a young seven-year old arahat sãmanera, Cunda, who had acquired patỉsambhidã- 
nãna , after paying obeisance, made a request: “Most Exalted Buddha... may I be kindly 
permitted to display my feat of miracles?” He asked: “Dear son Cunda, in what form 
would you display your feat of miracles?” 

“Most Exalted Buddha... I will shake the gold Eugenia tree (which is regarded as 
the victory pennant of the universe) by its stem and bring the íruits that fall to feed 
the audience here; and again, I will bring flowers from the coral tree Erythrina 
indica in Tãvatimsa and give them to the audience here.” 

The Buddha gave the same reply as beíore and did not permit the young novice to display 
his miracle. 

Next, Uppalavana Therĩ requested the Buddha to display her feat of miracle and the 
Buddha asked her: “In what form would you demonstrate?” 

“Most Exalted Buddha... I will create an audience extending to the length of 12 
yojanas, occupying a space of 36 yojanas in cừcumíerence. I will transíorm myseir 
into a Universal Monarch and surrounded by a Universal Monarch's attendants 
come to pay homage to you.” 

He replied: “I know that you have the power” but did not grant permission for 
demonstration as in the previous cases. 

The Venerable Mahã Moggallãna's Statement 


Next, Venerable Maha Moggallana requested permission to demonstrate a feat of miracle. 

The Venerable's request took the form a dialogue between the Buddha and himselí: 

Moggallãna: Kindly permit me to períorm a feat of miracle. 

Buddha: Dear Son Moggallãna ... how would you demonstrate? 

Moggallãna: I will reduce the Mount Meru to the size of a mustard seed, shelve it in 
between the Hssures of my teeth and chew it in the presence of the 
spectators. 

Buddha: How else would you demonstrate? 

Moggallãna: The earth will be rolled up like a small thin mat and I will keep it in 
between my íingers. 

Buddha: Any other way? 

Moggallãna: Like a potter's wheel (for grinding earth), I will turn up the great earth and 
feed the populace here with the íertile top soil that lies under the suríace. 

Buddha: How else? 


Moggallana: 

Buddha: 

Moggallãna: 


This earth will be put on the palm of my left hand, and human beings will 
be placed on another island continent. 

Any more? 

Most Exalted Buddha .... I will use Mount Meru like the shaít of an 
umbrella and placing the earth on top of it like the folds of an umbrella, I 
will walk in space to and fro, holding both in one hand, like a bhikkhu with 
an umbrella in his hand. 


The Buddha told Venerable Mahã Moggallãna: “Dear son Moggallãna ... I know you ha ve 
great power to demonstrate íeats of miracles,” but did not permit him to pcríorm them. The 
Venerable Mahã Moggallãna came to understand: “Permission was not given to him 
because the Tathãgata had in mind greater and nobler miracles than his to períorm.” So he 
remained at a proper place. 

The Buddha íurther pointed out to the Venerable Mahã Moggallãna: “Dear son, this 
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victory bouquet is not earmarked for you. I, the Buddha, have the power to accomplish any 
task that lies beyond the achievement of any other person. It is no wonder that there is no 
match for Me when I ha ve become a Fully Self-Enlightened Buddha. I had no equal even 
when I was born as an irrational creature and my pãramĩ accomplishment was still 
immature.” At the request of Venerable Moggallãna, the Buddha propounded Kaiứia Usaba 
Jãtaka (vide Ekanipata: 3-Kurunga vagga, the ninth Jãtaka). 

Creation of A Walk 

Aíter recounting the Kanha Usaba Jãtaka, the Buddha created a jewelled Walk, which 
extended from one end to the other end at a group of ten thousand world-systems, standing 
from east to west in a row. The ten thousand Mahã Merus in the ten thousand world- 
systems served as posts in the creation of the Walk. The eastern perimeter of the Walk 
rested on the edge of the eastern-most world-system; the western perimeter of the Walk 
rested on the western end of the western-most word System. The width of the Walk was 
twelve yojanas. The bordering suríaces on either side of the Walk were golden in colour; 
the middle portion of the entire Walk was íilled with earth of rubies, and the raíters, 
beams, purloins were íinished with various kinds of shining gems, the rooíing was of gold, 
and balusters lining the Walk were of gold; ruby and pearl grains were spread like sand on 
entire suríace of the structure. 

On each of the four sides of the Walk, extending to 12 yọịanas, was the audience of 
human beings. The number of devas, humans and Brahmãs was uncountable. It was in the 
midst of such an audience that the Buddha demonstrated the Twin Miracles. The following 
is an excerpt, in abridged form, from the Pãli Text. 

(1) When there were Hames of fire appearing from the upper part of the body, there 
were streams of water flowing from the lower part of the body and when there were 
Hames of fire appearing from the lower part of the body, there were streams of 
water flowing from the upper of the body. 

(2) When there were ílames of fire appearing from the íront part of the body, there were 
streams of water flowing from the back part of the body and when there were ílames 
of fire appearing from the back part, there were streams of water flowing from the 
íront of the body. 

(3) When there were riames of fire appearing from the right eye, there were streams of 
water flowing from the left eye and when there were ílames of fire appearing from 
the left eye, there were streams of water flowing from the right eye. 

(4) When there were rianies of fire appearing from the right ear, there were streams of 
water flowing from the left ear and when there were ílames of fire appearing from 
the left ear, there were streams of water flowing from the right ear. 

(5) When there were ílames of fire appearing from the right nostril, there were streams 
of water flowing from the left nostril and when there were ílarnes of fire appearing 
from the left nostril, there were streams of water flowing from the right nostril. 

(6) When there were ílames of fire appearing from the edge of the right shoulder, there 
were streams of water flowing from the edge of the left shoulder and when there 
were ílames of fire appearing from the edge of the left shoulder, there were streams 
of water flowing from the edge of the right shoulder. 

(7) When there were ílames of fire appearing from the right hand, there were streams of 
water flowing from the left hand and when there were ílames of fire appearing from 
the left hand, there were streams of water flowing from the right hand. 

(8) When there were ílames of fire appearing from the right side of the body, there were 
streams of water flowing from the left side of the body; and, when there were ílames 
of fire appearing from the left side of the body, there were streams of water flowing 
from the right side of the body. 

(9) When there were ílarnes of fire appearing from the right leg, there were streams of 
water flowing from the left leg; and, when there were ílarnes of fire appearing from 
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the left leg, there were streams of water flowing from the right leg. 

(10) When there were riames of fire appearing from each of the ten íingers and the ten 
toes, there were streams of water flowing from the spaces between each of the ten 
íingers and the ten toes; and, when there were ílames of fire appearing from the 
spaces between each of the ten íingers and the ten toes, there were streams of water 
flowing from each of the ten íingers and the ten toes. 

(11) When there were ílames of fire appearing from some individual hairs of the body, 
there were streams of water flowing from the other individual hairs. 

(12) When there were ílames of fire appearing from some individual pores of the body, 
there were streams of water flowing from the other individual pores. 

From these diíTerent parts of the body there was emanation of six diíTcrent colours of 
light, namely, dark blue, gold, red, white, crimson, resplendent, in pairs, in streams or in 
groups. 

(N.B. The Buddha developed tejo-kasina-jhãna based on fire (tẹịo) meditation 
device for the appearance of flames of fire from the upper part of the body and 
developed ãpo-kasỉna-jhãna based on water (ãpo) meditation device for the flow of 
streams of water from the lower part of the body. The same principle was applied 
in reversing the order of períormance of the Twin Miracle.) 

It should be borne in mind that the ílames of fire did not get mixed with the 
streams of water and vice versa. They remained in their own orbit. Since there can 
be no two simultaneous thought moments in one instant of time, creation of ílames 
of fire and creation of streams of water took two separate moments, taking turns in 
alternation, although they would appear to synchronize and be taking place 
simultaneously in the minds of ordinary average persons. The mental creation 
happened in very great speed although separately. This may be attributed to (a) the 
moment between each State of mind of the Buddha being extremely short, (b) speed 
of mind, (c) having reached the climax of mastery in the attainment of ịhãnas. The 
llames of fire and streams of water emitted from the Buddha’s body went up to the 
summit of the universe and descended on the edge of the ten thousand world- 
systems. 

Loka Vivarana Patihãriya (The Mừacle of Unveiling of The Universe) 

Following the demonstration of the Twin Miracle, the Buddha períormed the miracle of 
unveiling of the Universe. This is how it was períormed. He entered the rũpã-vacara kiriya 
íourth jhãna based on white object meditation device ( odata-kasina ); arising thereírom, He 
made the resolution: “Let there be illumination throughout the ten thousand universes.” 
Instantaneously, the whole universe, right from the human world up to the Akkanitha 
Brahmã realm became illuminated. 

All the human beings could have full view of the universes from Catumahãrajika Deva 
region to Akkanitha Brahmã realm even as they stayed in their own residences. They could 
see all the celestial beings therein going about their daily life in their many special and 
various planes with all the lakes, gardens, thrones, couches, tiered-roof mansions, carriages, 
regalia, in happy joyous mood, disporting themselves íully enjoying a luxurious life in their 
jewelled brilliant ílying mansions of their own creation, themselves and everything 
radiantly bright. 

In the sixteen rũpa-vacara planes, some radiant Brahmãs, still and serene as statues made 
of assorted jewels, were seen enjoying the tranquillity of samãpattỉ, while others were seen 
engaged in discussing the proíound and delicate essence of the Dhamma. They were clearly 
seen with human eyes by virtue of the Glories of the Exalted One. 

In the same way, down and deep in the earth, there are eight great iníernal planes, and 
each plane has four sides or minor regions of punishment, sixteen in all, known as Ussada 
niraya. In between every three universes is a minor region of punishment known as 
Lokanta niraya. These are regions of utter darkness. In each plane of misery, there are 
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beings in great agony, serving terms of punishment according to their deserts, depending 
upon the intensity of their guilt. All the people on this earth could see these planes of 
misery and miserable beings clearly, by virtue of the glories of the Exalted One. 

All the devas and Brahmãs in the ten thousand universes, who had arrived by means of 
their great powers, could be seen paying homage to the Buddha with hands raised and 
heads bowed in adoration and with minds íilled with overwhelming wonder and devotion. 
They uttered stanzas in praise of the splendours and glories of the Buddha and spoke words 
of exuberant joy and happiness. 

All these strange phenomena, such as the Twin miracles, six Radiations from the body of 
the Buddha and ten thousand universes could be seen by all the people on this earth, caused 
much delight and reverential íaith. 

Mứaculous Display of Mdescence in Six Colours. 

(1) ( NĨLA) Dark-blue radiation: The Buddha, who had demonstrated the Twin Miracles, 
had caused, by virtue of yamaka patihariya-nãna, radiation from His body: the dark-blue 
radiation emanated from where the hair and the beard grew and the iris of the eye, with the 
result that the whole sky appeared to have been sprinkled and scattered with powder of 
antimony or covered by the buttertly pea (Clitoria ternatea) and the blue lotus flowers; it 
resembled a moving fan made of bluish-green rubies; the whole sky was ílooded with the 
sapphire blue light. 

(2) ( PĨTA ) Yellow Radiation: emanated from the skin and the sockets of the eyes and all 
the golden parts of the Buddha. The entire environs were brightened by a golden colour as 
though the whole area was poured over with liquid gold or covered by a garment of gold, 
or as if saííron was sprinkled and golden silk cotton flowers strewn over it. 

(3) ( LOHITA ) Red Radiation: emanated from flesh and blood and certain parts of the eyes 
and other red parts of the body. The entire environmental area was brightened by the red 
light as though dyed with vermilion or coated over with red liquid of lac, or covered with 
red velvet, or as if cloaked with flowers of Pentapeters phonecea, and Indian coral were 
strewn over it. The whole area was strangely and beautiíully brightened by this radiation. 

(4) ( ODATA ) White Radiation: emanated from the bones, teeth, the eye-tooth of the 
Buddha and the whites of the eyes. The whole area looked as though covered with milk 
flowing constantly from silver pots, or with a silver ceiling hung with silver leaves and 
plates laid out layer upon layer, or a silver fan in motion, or as if wild jasmine, white lores, 
streblus asper, jasmine, Arabian jasmine were strewn over the place. 

(5) ( MANJETTHA ) Crimson Radiation: emanated from the palms of the hands and soles 
of the feet, thereby beautiíully brightening up the environs as though covered by a net of 
coral and flowers of the barleria prionitis species. 

(6) ( PABHASSARA ) Resplendent radiations: emanated from a single hair on Buddha’s 
fore-head, nails of the íingers and toes, and all parts that shone, thereby brightening up the 
region as though filled with many constellations of the evening star and with ílashes of 
lightning and currents of electricity. It was indeed a wondrously beautiíul scene. 

— Excerpts from Patisambhida Maggatthakatha, Second Vol. — 

The emanation of the six-hued radiance was indeed a strange phenomenon which 
resembled the continuous flow of streams of liquid gold, silver and ruby from a 
íountainhead shooting up to the roof of the universe and then descending to the edge of the 
universe. All the thousands of universes merged into a great elegant wonderful and 
beautiíul golden mansion as it were with beams, raíters of assorted precious jewels. 

The Buddha delivered Discourses while walking on The Walk 

On that day, the Buddha preached discourses in harmony with the inclinations of the 
people, at intervals while demonstrating the Twin Miracles on the Walk, which was laid 
from east to west, across the thousands of world-systems. He suspended the períormance 
of miracles to allow a short interval of rest for the audience who, in return, said: ‘ Sãdhu ’ as 
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a gesture of gratitude. It was during these intervals that He looked into the dispositions of 
each and every member of the audience, who íormed a sea of beings. To this end, He 
observed the mental process of each one of them by the exercise of cittanupassanã, noting 
the sixteen diíícrent mental attitudes of each individual. One may imagine the speed of 
mind of the Fully Self-Enlightened Buddhas. 

As stated above, the Buddha períormed miracles and preached the Dhamma in harmony 
with the disposition and inclinations of the people (beings), only after He had looked into 
and considered their mind process, with the result that numerous beings were emancipated 
from the sentient existence through realization of the Four Noble Truths. 

Indeed, it was the occasion of a great triumph of the Dhamma, “Dhammãbhisamaya.” 

Creation of Buddha's Own Double 

The Buddha looked into the minds of individual persons, amongst a great company of 
beings, to find out if there were any who were capable of raising questions according to 
His own desire (so that He might furnish the right answer, in return) but He could not find 
anyone. So, He created His own double, that gradually grew into two, then into three into 
four, into hundreds, by multiplication. 

There was an exchange of series of questions and answers between himselí and the 
created Buddhas, alternately taking turns to raise questions and to answer. The created 
Buddhas took up different postures, some were standing, some lying down, some walking 
and some sitting, while engaging in the dialogue. 

The glow and splendour of the six hues of radiations, together with ílames of fire and 
streams of water of the twin miracles of the Buddha, and brilliancy of the created Buddhas, 
combined to light up the whole stretch of the sky, producing a coníused array of 
gorgeousness to an extent that lay beyond the capability of the sãvakas. 

A great number of devas and Brahmãs spoke eulogies in praise of the glory, greatness 
and grace of the Buddha. The whole sky rang with the songs of the celestial beings. They 
poured showers of celestial flowers, the music from the thousands of musical instruments 
of the celestial beings combined with those of the human beings rent the air. It was indeed, 
as if a single grand íestival of all beings was being celebrated. 

Twenty Crores of Humans, Devas and Brahmãs gained Emancipation 

Such an uncommon feat of Twin Miracles was demonstrated by the Buddha by virtue of 
asãdhãrana-nãna, wisdom peculiar to the Fully Self-Enlightened Buddhas and not shared 
with Paccekabuddhas and sãvakas. Having had the opportunity to witness the miracles as 
well as listen to the preaching delivered at intervals, twenty crores of human beings, 
celestial Brahmãs and other beings were emancipated at this great gathering of the Feat of 
Miracles. 

An opportunity will be taken here for the reproduction of a relevant Stanza composed in 
adoration of the attributes of the Fully Self-Enlightened Buddha, in Pãli and vernacular, to 
promote the sense of devotional faith in the Buddha. 

(N.B. Here the author reproduced a verse “Yamakapatihãriya Vandanã ” of 
veneration in praise of the display of Twin Miracle. Being a repetition in Pãli and 
Burmese of the períormance of the Twin Miracle described above, we left this 
portion untranslated.) 

Buddha's Ascension to Tãvatimsa 

The Buddha looked into the past, while still in the act of demonstrating the miracles, as to 
where His predecessors usually observed vassa after demonstrating the miracles, and 
eventually perceived that “they ascended to Tãvatimsa to observe vassa and to preach the 
Abhidhamma to the celestial being who were their respective mother in their respective 
previous existence.” Whereupon, He decided to ascend to Tãvatimsa, and as soon as He 
raised His right leg, the peak of Mount Yugando, with a height of forty-two thousand 
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yojanas moved to place its peak under the soles of His right foot, spontaneously. When the 
left foot was liíted, the summit of Mount Mahã Meru, with a height of eighty-four 
thousand yọịanas, carne underneath His left foot automatically. 

(NB. No one had seen the summits of Yugando and Mahã Meru bending to place 
themselves beneath the feet of the Buddha; nor did He take unseemly strides to 
reach Tãvatimsa. This is purely a matter of supernormal power, exclusively the 
domain of Fully Self-Enlightened Buddhas and beyond all other beings to 
conceive.) 

The Buddha had thus reached Tãvatimsa with only two steps. Tãvatimsa is on top of 
Mount Meru, and to reach its summit is to reach Tãvatimsa itseir. 

Sakka's Erroneous Idea 

As soon as Sakka saw the Buddha, he mistakenly thought: “The Buddha might take up 
residence on the emerald slab to observe vassa and devas and Brahmãs would beneíit by it. 
In such a case, no one would even have the chance of touching the emerald slab for the 
duration of the vassa. The emerald slab is of enormous size, being sixty yọịanas in length 
by fifty yoịanas in breadth by íilteen yọịanas in height. When the Buddha resides on it for 
the whole vassa, it would resemble the scene of a sparrow resting on a big Hat tray, leaving 
a good amount of space vacant. 

Having read the thought of Sakka, the Buddha dropped His double stitched robe on the 
slab which became completely covered by it. Sakka was still of the idea ‘that a good 
amount of space would still be wasted aíter the Buddha had sat on it, because even though 
the robe covered the whole slab of emerald, the Buddha’s person would occupy only a 
small space.’ The Buddha knew what was going on in the mind of Sakka and like a 
mahãthera sitting on a small stool and observing ascetic practice, He sat cross-legged on 
the emerald slab and occupied the whole slab with no space left. 

Sakka realised his mistakes and blamed himseir for not knowing his own limitations: 
“What kind of person, the Buddha is? We can never íully comprehend nor can we discern 
to the full the magnitude of His glorious attributes. Even one such as the Buddha, replete 
with attributes beyond our mind’s power to conceive, I have conceived erroneous thoughts 
and ideas!” In open acknowledgment of his wrong, he paid obeisance with deep devotion 
and proíound respect to the Buddha. 

Many People cried and lamented as The Buddha went out of View 

In the human world, the people were struck with wonder when the Buddha suddenly went 
out of view. While they were vvitnessing the marvellous feat of miracles, as though 
hundreds of thousands of suns and moons had set and disappeared and so they discussed as 
to the cause of the disappearance of the Buddha among themselves. 

Gato nu cittakutarh vã 
kelãsam vã Yugandharam 
na no dakkhemu sambuddham 
lokajettham narãsabharh 

The noblest leader of the three worlds, most Exalted and renowned Buddha, 
the Omniscient, has gone out of view even now while we were witnessing 
the great feat of miracles! We wonder if He has retreated far from this 
clamorous crowd to a place of seclusion like the Cittakuti mountain, or to the 
silver mountain of Kelasa or to Yugandhara? 

They wept and uttered the above stanza as they were discussing among themselves. 

There were other people who opined that “the Buddhas delight to dwell in seclusion. The 
Buddha must have reílected: ‘In spite of liking seclusion, I have gone and exhibited the 
strange and wonderful feat of miracles to this great multitude’, and íeeling embarrassed 
had retreated to a certain place of seclusion where no one could see him.” They wept and 
uttered the following stanza: 
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Pavivekarato dhĩro 
nayimarh lokam punehiti 
na no dakkhemu sambruddham 
loka jettham narãsabharh 

Now that the Omniscient Buddha has retreated to a place of solitude where 
disturbances of the five senses are calmed, He will never again return to this 
írenetic human world, full of worldly temptations of the five human senses. 

The Noblest Leader of the three worlds, Most Exalted and renowned Buddha, 
the Omniscient has gone out of view, even while we were worshipping. 

People asked the honourable Mahã Moggallãna as to the present residence of the Buddha. 
Although he knew that the Buddha was in Tãvatimsa, he directed them to Mahãthera 
Anuruddha for an answer so that credit might be given to him. When they asked the 
Mahãthera, they were told that the Buddha had taken up residence on the throne of Sakka, 
under the Kathit tree (Erythria Indica) in Tãvatimsa, preaching the Abhidhamma Pitaka to 
the celestial devas headed by a deva, who was the mother of the Buddha in his previous 
existence. When asked about the return to earth of the Buddha, they were told that He 
would return on the Mahã Pavãrana day (traditional assembly of Sangha at the end of 
vassa) which íalls on the full moon day of Thadingyut (Assayujo), and aíter preaching the 
Abhidhamma Pitaka throughout the vassa. 

These people decided: “We will not leave without paying homage to the Buddha,” and so 
they erected temporary pavilions with leaves and shrubs in that locality. The sky itselí 
served as the roof and mother earth absorbed all reíuse extirpated by them, and the whole 
area was in a sanitary condition. 

The Buddha had given prior instructions to the Venerable Moggallãna to preach to these 
people, and the lay devotee, Cula Anãthapindika, was charged with the responsibility of 
providing them with food. He provided them with broth, food, sweet meats, beetle tobacco, 
tea-leaves, sweet scents, flowers clothing and all articles of human use, with nothing 
wanting. As arranged in anticipation, Mahã Moggallãna preached them throughout the 
period of vassa. 

Devas and Brahmas from Ten Thousand World Systems gathered around The Buddha 

Devas and Brahmãs from ten thousand world-systems gathered around the Buddha to 
hear the teaching of the Abhidhamma from the Throne of Sakka, under the Erythrina lndica 
tree in the celestial world of Tãvatimsa. There was no one among the devas and Brahmãs 
who surpassed Buddha in appearance; indeed He surpassed all others in comeliness. 

When the most gracious and glorious Buddha sat on the throne of Sakka, Santusitta Deva 
descended from Tusitã plane and sat respectíully in íront and on the side close to Him. He 
was the mother of the Buddha in his previous existence. 

Biographies of Ankura Deva and Indaka Deva 

Indaka Deva, who arrived aíter Santusita Deva, was seated on the right side close to the 
Seat of Buddha, and Ankura sat on the left side in close proximity to Him. Ankura Deva 
was obliged to make room for more powerful devas and Brahmãs every time they arrived 
until he was at a place twelve yojanas away from the Buddha. But Indaka could retain his 
status quo. 

Biography of Ankura Deva 

The genesis of his biography may be traced back to a dark period (that followed the 
extinction of Buddha Kassapa's sãsana). He was the youngest of the eleven children of 
Prince Upasagara and Princess Devagabbha. Prince Upasagara was the son of King Mahã 
Sagara of Uttaramadhuraj country, and Princess Devagabbha was the daughter of 
Mahãkansa, ruler of Asitanjana, a province of Uttarapatha country. His eldest brother was 
Vasudeva and eldest sister was Ujanadevi. 
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When he came of age, his elder brothers made him the ruler of a town with a grant to 
receive revenues of that town. This being his share of the spoils of victory after his elder 
brothers made a conquest of the whole of Jabudipa with their political power. But he, in 
turn, surrendered the town to the eldest sister, Princess Ujana. He simply asked for 
exemption from taxation on merchandise involved in his private trading within the borders 
of their provinces. He led the life of a free trader. He was happy and contented with his lot. 

Once, he was put into a great difficulty through shortage of provisions during his journey 
across a desert. There was a guardian deity of a banyan tree, who had the power to produce 
every necessary thing one could desire with only just a gesture of his right hand. He was a 
grateíul deity and he fnlfilled the needs of the prince and his people by producing their 
needs by (a show of the íinger) pointing with his right hand, in repayment of his debt of 
gratitude towards the prince in a previous existence. The Prince, out of curiosity, asked him 
about his mysterious power and he replied: “I was a poor tailor living near the house of a 
rich man, Asahya, in the town of Roruva. Once the rich man gave a great alms-giving to 
the needy and I gladly assisted the poor who came my way by pointing my hand towards 
the direction of the charity pavilion of the rich man. I am thus enjoying the fruit of my 
voluntary labour! Thus, all things necessary for human use such as food, clothing flow 
copiously, as desired, from my right hand.” 

In emulation of the guardian deity of the banyan tree, Prince Ankura, on arrival back to 
the country of Dvaravati, as a great alms-giving, donated alms to everyone in the whole of 
labudipa (ten thousand yojanas in extent). Such an act of charity bore an adverse affect on 
the machinery of taxation. It, indeed, paralysed the System of tax levying or any description 
and his elder brothers had to advise him to do charity with a sense of proportion. He 
shiíted to the City of Dakkhinapattha in Damittha country to resume his acts of charity 
along a stretch of land measuring 12 yọịanas, by the side of the ocean. All along that 
stretch, he had a row of pots of alms-food resting on tripods and almost touching one 
another. He lived to be ten thousand years, giving charity all the while and passed away. He 
was reborn in the celestial plane of Tãvatimsa bearing the sarne name, Ankura. 

Although Ankura had given much for such a long time, he did not get much in return, 
and this is because his recipients were destitute of virtue existing during a dark period void 
of the sãsana, just like a íarmer who had sown his seeds on barren ground. (This is a brieí 
sketch of the life of Ankura. For full particulars, please reíer to Burmese translation of 
Peta Vatthu Pãli Text: 2 - Ubbari Vagga. 9 Ankura Peta Vatthu.) 

Biography of Indaka Deva 

It was during the time of our Buddha Gotama and while Ankura Deva was enjoying the 
life of a celestial deva in Tãvatimsa, a young man by the name of Indaka oííered, out of 
íaith and devotion, a ladleíul of rice to the Venerable Anuruddha who was on his round of 
receiving food. 

Aíter his demise, he was reborn as a powerful deva in Tãvatimsa, endowed with the ten 
privileges of celestial beings in reward for his meritorious deed done during the sãsana of 
Buddha Gotama, like a íarmcr who had sown his seeds in a íertile field. He was known by 
the sarne name, Indaka. The ten privileges of celestial beings are: (1) celestial objects of 
sight, (2) of hearing, (3) of odour, (4) of taste, (5) of touch, (6) longevity, (7) abundance of 
attendants or companions, (8) good appearance, (9) wealth or prosperity, (10) supremacy. 

Ankura Deva had to make room for more powerful devas and Brahmãs attending the 
Great íestival of Abhidhamma, he was pushed back right up to 12 yọịanas from the 
Buddha, whereas Indaka Deva could retain his Seat without having to make room for any 
other celestial beings. 

When the Buddha saw the difference of status of Ankura Deva and that of Indaka Deva, 
He thought it would be a good thing to bring out, for the sake of ediíication of beings, the 
diíTerences in the beneíit accrued from deeds of merit done during the ílourishing sãsana 
of Fully Self-Enlightened Buddhas and that from deeds of merit done during the dark 
period void of the sãsana. The Buddha, thereíore, asked Ankura: “Ankura .... How is it that 
you have to stay 12 yọịanas away from Me, though you had made offerings of food 
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produced from a line of pots on tripods laid across a stretch of land 12 yọịanas in extent 
for ten thousand years?” 

Mahãdãnam tayă dinnam 
Ankura dighamantare 
atidũre nisinnosi 
ãgaccha mama santike 

o Ankura lay devotee .... why do you have to move back and make room for 
powerful devas and Brahmãs on their arrival at this Great Abhidhamma 
Festival, although you have to your credit merits for offering food produced 
from a line of pots laid across a stretch of land 12 yọịanas in extent, for ten 
thousand years? Now you are 12 yọịanas far away from Me. Come now and 
stay in My presence! 

Buddha’s utterance of this interrogative stanza reached the earth and was heard by those 
in the world of men. (vide Dhammapada Commentary) 

Ankura Deva's reply to Buddha’s question constitutes one and a half stanzas (6 padas) 
and the supplementary verse by Mahãthera Sangitikaraka constitutes half a stanza (2 padas 
or two lines) amounting to two stanzas, and these were systematically recorded in the 
proceedings of the Buddhist Council in Pãli as follow: 

Codito bhãvitattenci 
Ankuro etadabravi 
kim mayham tena dãnena 
dakkhineyyenci sunnatarh 

Ayam so Indako yakkho 
dajjã dãnam parittakarh 
atirocati amhehi 
cando tãrãgane yatha. 

Having been questioned by the Buddha who had practised two types of 
meditation conducive to mental and physical composure, Ankura Deva, who 
had done meritorious deeds during a long dark period which was void of 
sãsana respectíully made a reply, as follows: 

“Most Exalted Buddha.... there is a kind of deed of merit done assiduously 
during a dark period void of the sãsana when there was not a single virtuous 
person deserving of offering of alms. How could my meritorious deed done 
for a long time during the dark period void of sãsana help me stand in good 
stead!!! 

Although Indaka Deva, who is in your presence, had offered just a ladleíul 
of rice to the Venerable Anuruddha, with íaith and devotion, he has received 
a revvard that surpasses mine like a silvery moon that out-shines a multitude 
of stars; and for the same reason, he has the good íortune to enjoy the ten 
privileges of devas which are superior to those like us who had done 
meritorious deeds during the dark period void of the sãsana\” 

Whereupon, the Buddha asked Indaka Deva: “Indaka .... you have been sitting on my 
right side without making any move? Why you don't have to make room for powerful 
devas as and when they arrive, now and again?” This is Indaka's reply: “Most Exalted 
Buddha, my case may be likened to that of a íarmer who had sown a small amount of seeds 
in a íertile plot, and by the same analogy, I had the good íortune to have a recipient worthy 
of offering,” and he went ahead to utter four stanzas in praise of qualities and 
qualiíications (attributes) of recipients of giíts: - 


Ujjangale yatha klìette 



THE GREAT CHRONICLE OF BUDDHAS 


bịịam bahumbi ropitam 
na phalarh vipularh hoti 
napi toseti kasakam. 

Tatheva dãnam bahukam 
dussĩlesu patithitam 
na phlam vipulam hoti 
napi toseti dặyakam. 

Although a great amount of seeds is sown in a plot on a hillock which is 
rocky, salty, caustic, barren and broken, the yield would be negligible and 
disappointing to the íarmer. 

By the same analogy, notwithstanding the vastness of offering made to a 
recipient, who is destitute of virtue during a dark period which is void of the 
sãsana, the beneíit accrued thereírom would be negligible and disappointing 
to the donor. 


Yatlmpi bahaddake khette 
bijam appampi ropitam 
sammã dhãrarh pavecchante 
phalam toseti kassakaríi 

Tatheva sĩlavantesu 
gunavantesu tãdisu 
appakaríipi katarh kãram 
punnam hoti mahãphalarh 

Most Exalted Buddha.just as the yield of Products pleases a farmer who 

works hard in sowing seeds in a íertile field (of first class soil) that receives 
a regular shower of rain every fifteen days; or (of medium class soil) that 
receives regular showers every ten days, (a third class soil) that receives 
regular shower of rain every five days. 

So also, reward accrued from a meritorious deed of offering gifts to ariya- 
puggaìas, who are virtuous and self-composed, will turn out to be great and 
prosperous, as in the case of the yield of the seeds grown in a íertile field. 

Thus lndaka had drawn a distinction between deeds of merit done in í a vo UI' of two 
different kinds of recipients at two different periods by way of four stanzas. Whereupon, 
the Buddha said: “Ankura .... it is only right and proper that one makes a choice of both the 
gift and the recipient. A íitting reward could only be materialized by the choice of type of 
gifts and the type of recipient, just as good seeds are sown in íertile soil. Of course, you 
could not make offerings in the manner just described since you happened to be born in a 
wrong period when there was no sãsana, opposed to the right period when there is sãsana. 
Wherefore, your meritorious deeds were not as fruitful as those of Indaka.” The following 
four stanzas were uttered by the Buddha for the sake of clariíication: 

Viceya dãnam databbam 
yattha dinnarh mahãpphalarh 
viceya dãnam datvãna 
saggam gacchanti dãyakã 

Viceya dãnam sugataapasatharíì 
ye dakkhineyya idlm jĩvaìoke 
etesn dinnãni mahãpphalãni 
bijãni vutthãni yathã sukkette 

o Ankura Deva.... offerings made to persons of virtue with faith and 
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generosity bring about abundance of reward. Choice of recipients should be 
made beíore offerings are made. Offerings of gifts to the selected persons 
with faith and generosity invariably lead the donor to the world of devas. 

Choice of both gift and recipient has been highly praised by a succession of 
Buddhas. There are virtuous persons with longevity in this world. Gifts 
dedicated to such persons of virtue with faith and generosity will invariably 
bring about wealth and happiness to the donors while in the worlds of men 
and deva beíore his attainment to the Final Goal of Nibbãna, as in the case of 
sowing the choicest seeds of five kinds, bịịagam 1 . 

The Buddha went on to preach four more Stanzas that lead to Nibbãna through the 
avenues of Path and Fruition stages: 

Tinadosãni Khettãni 
rãgadosã ayaríì pajã 
tasamãhi vĩta rãgesii 
dinnarh hoti mahãpphalam 

There have been instances where potential seeds ‘bụagam ’ have been thrown 
on the íields full of grass and weeds. In the same way, giíts have been 
oíTcred to devas and humans who are destitute of virtue and full of passion 
(rãga). Thereíore, oííering of giíts should be made to the aríya-puggaìas 
who are void of passion (rãga), with a view to enjoy worldly life in the 
planes of devas and humans beíore attainment to the Final Goal of Nibbãna. 

Tinadosãni Khettãni 
dosadosã ayam pajã 
tasamã hi vĩtadosesu 
dinnarh hoti mahãpphalarh. 

Just as there are arable lands full of grass and weeds, so there are devas and 
humans who are destitute of virtue and full of anger. Wherefore, one should 
see to it that giíts are offered to those who are free from malice, so that one 
may enjoy the worldly life of devas and humans beíore attainment to the 
íinal goal of Nibbãna. 


Tinadosãni Khettãni 
mohadosã ayarh pajã 
tasmã hi vĩtamohesu 
dinnarh hoti mahãpphalarh. 

Just as the arable lands are naturally full of grass and shrubs, so devas and 
humans are full of delusion. So giíts should be oííered only to the ariya- 
puggaìas, who are devoid of delusion, so that one may enjoy the worldly life 
in the planes of devas and humans beíore attainment to the íinal Goal of 
Nibbãna. 


Tinadosãni Khetãni 
Icchãdosã ayarh pạịă 
tasmã hi vĩgaticchesu 
dinnarh hoti mahãpphalarh. 

Just as arable lands are naturally full of grass and shrubs, so devas and 
humans are naturally imbued with five kinds of desire for pleasures of the 


1. Bịịagam means bĩja or germ, five in number, namely, root, aggregation, germ, íruit, seed; each of 
these is able to grow when separated from the tree. 
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five senses. Wherefore, gifts should be offered to the ariya-puggalas who 
are void of iccha. Such an act of merit invariably brings about a pleasant life 
in the planes of devas and humans and even to attainment of the íinal Goal 
of Nibbãna. 

At the conclusion of the discourse, Ankura Deva and Indaka Deva attained the íruition 
State of sotăpattv, the discourse was of great beneíit to all devas and Brahmãs, as well. 

TỈĨUS ended the biographies of Ankura Deva and Indaka Deva. 
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cliapter 25 

THE BUDDHA’S SEVENTH VASSA AND TEACHING THE ABHIDHAMMA 

AT TAVATIMSA 


H aving established Ankura and Indaka Deva in the Fruition stage of sotãpatti, the 
Buddha continued to stay on to observe the 7 th vassa, sitting crossed-leggêd on the 
throne of Sakka in Tãvatimsa and preached the Abhidhamma, day and night, to all those 
devas from ten thousand world-systems, who rallied around Him, with Santusita Deva as 
their head. He started with the ‘Law of good action’ and its result (kusaìa dhamma ); bad 
action and its result (akusaìa dhamma ); neutral or amoral or indeterminate action (abyakata 
dhamma ); teaching round the clock, like the river of the sky flowing continuously, for the 
duration of the vassa. 

(N.B. Buddhas used to deliver beíore noon discourses in praise of food oííered, 
such discourses could be as long as Digha-nikãya and Majjhima-nỉkãya put 
together. The discourses preached to the devas and Brahmãs who arrived in the 
aíternoon have the combined lengths of Samyutta-nikãya and Anguttara-nikãya. 

This is because the thought-process of the Buddha is very fast, with very few 
intervening bhavanga consciousness. And the Buddha's lips are proportionately and 
íirmly set, the lip movements are precise. The tongue is long, slender and delicate. 

All these íeatures contribute to production of a voice, so melodious at a very fast 
rate. 

It is stated that when an ordinary average person had spoken a word, the Venerable 
Ãnanda had spoken eight words as much; when Venerable Ãnanda had spoken one 
word, the Buddha had spoken sixteen words as much. It has thus been calculated 
that the Buddha’s rate of speech is 128 times íaster than that of an average person) 

Thus, with such unimaginable fast rate of speech, it is no wonder that the Buddha 
preached the long discourses, in appreciation of offering of food, beíore noon and more 
lengthy discourses to devas who arrived in the aíternoon. The Abhidhamma that the 
Buddha had preached during that vassa of three months is thus endless and incomparable. 

Keeping The Body well maintained while preaching The Abhidhamma 

In case a question such as this arises: “How did the Buddha maintain His body when He 
was engaged in preaching the Abhidhamma during the whole period of vassa lasting three 
months?” The brief reply is, He did it by regular provision of nourishment. 

The following is an extensive ansvver: 

All Buddhas are mindíul of such matters; they usually followed the progress of time in 
the world of man while in the act of preaching the Abhidhamma. When the time came for 
going on the alms-round, He created a Buddha aíter His own image, acting aíter His own 
manner in handling the bowl and holding the robe and with a voice like His own. He 
caused the created Buddha to preach the Abhidhamma to the extent prescribed by Himselí. 

The Buddha then left for the Anotatta lake with His bowl and robe. On His arrival at the 
Anotatta lake devas presented Him with a twig írayed at one end. After brushing His teeth 
with the twig, He took a bath in the Anotatta lake. Aíter His bath, He stood on the slab of 
orpiment and donned the well-dyed double stitched robe. He then took the brown stone- 
bowl that was offered by the Four Great Devas of Catumahãrãjika Deva plane, under the 
Rặjayatana tree (at the seventh place of the seven places at which Buddha Gotama spent 
seven days each aíter attaining Buddhahood. Each deva had oííered one bowl and the four 
were pressed into one with four rims by the Buddha with His hands.) He then proceeded to 
Uttara Kuru (north island) for receiving alms-food, and on return, He partook the food on 
the peaceíul bank of the enchanting delightíul Anotatta lake. Aíter His meal, He proceeded 
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to the íorest of Sandal trees to spend the day. 

The Venerable Sãriputta, the General of the Dhamma, went to the Sandal íorest to attend 
on the Buddha and stood at a place that was free from six íaults. Whereupon, the Buddha 
told the Venerable: “Dear son Sãriputta... I have taught this much of the Dhamma.” He 
would only give the gist and the guidelines, but the Venerable Sãriputta, being endowed 
with four patisarhbhida-nãna, could fully grasp of the Dhamma outlined by the Buddha, 
like a man who is shown the vast ocean by someone with an outstretched hand. He had the 
ability to understand it in a hundred, a thousand ways. 

(The Buddha returned to Tãvatimsa in the aíternoon to resume preaching there. 
With the exception of the powerful devas, no one knew that a created Buddha was 
preaching the Abhidhamma in the place of the real Buddha and that the real 
Buddha had gone to the human world and had returned Hom it. The created 
Buddha was an exact replica in all respects: in emission of rays, in voice and in the 
manner of speaking.) 

The Venerable Sãriputta taught The Abhidhamma to His Five Hundred Bhikkhus Disciple 

The Venerable Sãriputta, having learnt the Abhidhamma brieíly from the Buddha daily, 
taught it in a form (neither too brieí nor too elaborate) to his five hundred bhikkhu 
disciples, who had been common bats in a previous existence. 

This is a short account of their previous life: They were little common bats dvvelling in a 
cave, hanging down from its roof, in the time of Buddha Kassapa. They heard the recitation 
of the Abhidhamma by two bhikkhus, who were well versed in the Abhidhamma. They had 
not even the slightest idea of what was meant by the vvaxing and waning of the moon, but, 
their attention was drawn to the recitation of the Abhidhamma by the bhikkhus' pleasant 
and harmonious tone. (The bats had no idea of what was meant by Abhidhamma, the 
aggregates, sensation, dhãtu (elements), truth, not even the vvaxing and waning of the 
moon, but since the tone of the recitation by bhikkhus served as a good object of their 
dying consciousness ( kamma-nimitta ) for the following life, they were reborn in the plane 
of devas). 

They enjoyed the life of devas from the time of Buddha Kassapa up to the time of 
Buddha Gotama, not being born even once in the lower planes of woes. At the time of the 
present Buddha, they were reborn in the world of humans. They witnessed the Twin 
Miracle, which aroused their faith and devotion and made them receive ordination under 
the personal supervision of Venerable Sãriputta. Everyday, Venerable Sãriputta taught them 
the Abhidhamma in a íairly extended form of what he had learnt from the Buddha in an 
abridged version. 

The preaching of the Abhidhamma by the Buddha in the world of devas came to a close 
simultaneously with the completion of the full study of the Abhidhamma taken up by the 
five hundred bhikkhus under the Venerable Sãriputta in the world of humans. 

Everyday the Buddha iníormed the Venerable Sãriputta of the nature and extent of the 
Abhidhamma taught by Himselí and the nature and extent of the Abhidhamma taught by 
the created Buddha in Tãvatimsa and instructed him to teach his five hundred disciples as 
necessary, beíore He returned to resume preaching from the point where the created 
Buddha had concluded. 

The teaching of the Abhidhamma came to a close at the end of the vassa , on the full 
moon day of Thadingyut, with the result that eighty thousand crores of devas and Brahmãs 
were emancipated through realization of the Four Noble Truths. Santusita Deva, the 
Buddha’s mother in the human world, attained the Huition State of sotãpatti. 

People shiíted Hom Savatthi to The Town of Sankassa 

On the ninth waxing moon of Thadingyut, people lingering within the area of thirty-six 
yojanas, went and asked the Venerable Mahã Moggallãna: “Venerable Sir, .... it would be 
right and proper that we enquire the time of the Buddha’s return (to earth); we will not go 
back (to our own homes) until we have paid homage to the Buddha.” Venerable Mahã 
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Moggallãna said: “Very well,” and dived right into the earth and went right up to the base 
of Mt. Meru. He willed that people should see him ascend to Tãvatimsa rising from within 
Mt. Meru. Then like a fine golden string threaded through a ruby he was clearly visible to 
the people, ascending from within the centre of the mountain to Tãvatimsa. 

People who saw Venerable Mahã Moggallãna during the course of his ascent to the 
summit through the inside of the mountain measured his progress in terms of yọịanas 
saying: “Now he has ascended one yojana, he has ascended two yọịanas,” etc. On arrival at 
Tãvatimsa it was as if the Buddha’s feet rested on the head of Venerable Moggallãna who 
then approached the Buddha with proíound respect and addressed: “Most Exalted Lord... 
people will not return to their home without paying homage to You and are anxious to 
know the time of Your descent to the world of humans.” The Buddha asked: “Dear son 
Moggallãna, where, at present, is your elder brother the Venerable Sãriputta?” Whereupon 
Venerable Moggallãna replied: “Most Exalted Lord, he has been keeping vassa at Sankassa 
town.” The Buddha made the following reply: 

“Dear son Moggallãna... I will descend at the gate of Sankassa on the seventh day from 
now, that falls on the full moon day of Thadingyut, the time for the celebration of mahã- 
pavarana. The distance between the two towns is thirty yọịanas, but tell the people they 
need not bring any food for the journey, just as they would observe the precepts and go 
without taking any food or provisions to the monasteries at the head of the towns and 
villages but to listen to My Teaching (sermons) on this day. Venerable Mahã Moggallãna 
replied "Very well .... Most Exalted Lord.” On arrival back to earth, he relayed Buddha’s 
message to the people. 

Buddha descent at The Gate of Sankassa Town by Triple Staứways 

The Buddha made known His departure to Sakka: “Lay devotee Sakka, King of Devas.... I 
shall be returning to the world of humans” by way of íormal leave taking. At the close of 
vassa, on the full moon day of Thadingyut, Sakka created a set of three stairways, one of 
gold, another of ruby and another of silver, side by side, with the bases at the Gate of 
Sankassa town and with their upper end resting on the summit of Mt. Meru. (1) The 
stairway on the right hand side was reserved for the devas, (2) the silver stairvvay on the 
left-hand side was reserved for the great Brahmãs, (3) the ruby stairway in the middle was 
exclusively for the Buddha. 

The Buddha, on the eve of departure, stood on the summit of Mt. Meru and pcríormed 
the Twin Miracle of water and fire, and looked up at the sky. The whole region, right up to 
the realm of Akanitta Brãhma, appeared as an open space, unobstructed and clearly visible 
and when He looked downwards, He could see the Avĩci at the bottom of the eight planes 
of misery; when He looked forward and side-ways, in all directions, thousands of world- 
systems could be seen without any obstruction whatsoever. The strange scene was 
witnessed by all the devas, humans and Brahmãs. Thus all the devas and Brahmãs could see 
the human beings and human beings could see them. 

The Buddha caused the emanation of the six-hued rays from the body as He descended 
from Tãvatimsa to the world of humans, and there was no one in that crowd of spectators 
of thirty-six yoịanas in circumíerence, who did not aspire to Buddhahood when they 
noticed the grandeur, greatness, grace and glory of the Buddha. 

The devas came along down the gold stair-way on the right hand side. The Brahmãs came 
along down the silver stairvvay on the left-hand side. The Buddha alone descended by the 
ruby staữvvay in the middle. Pancasikha Deva on the right side of Buddha, paid homage by 
playing his Beluva harp; Suyama Deva also came along on the right side, íanning the 
Buddha with a fan made of hair of the yak’s tail; Santusita Deva came along on the same 
side íanning the Buddha with a fan studded with rubies, Sakka on the right hand side also 
blew the Vịịayuttara, conch Shell. Devas from the rest of the world System also came along 
paying homage in adoration in various ways. Brahmas came along by the silver stairvvay, 
holding the Brahmấs white umbrella over the head of the Buddha as a gesture of pmíound 
respect. 
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Thus the Buddha descended to earth in the manner described above, and on arrival, stood 
at the gate of the town of Sankassa. Those people, who were gathered at Savatthi City, left 
after the morning meal, looking forward to seeing the Buddha on Pavarana day, at the end 
of the vassa. They eventually reached the gates of Sankassa town as quickly and 
eííortlessly as if they were going to the monastery at the head of their village. 

Preaching of Sãriputta Sutta 

The Venerable Sãriputta was the íirst person to pay homage to the Buddha as soon as He 
had set His right foot on the earth on arrival from Tãvatimsa. All those, who were also 
present, followed suit subsequently. The spot where the Buddha had set His right foot on 
the earth was later regarded as a sacred place and termed Acaìa Cetiyatthana. 

The spot, where the Buddha set His right foot on reaching the earth, on His return from 
Tãvatimsa at the end of the vassa, aíter teaching the Abhidhamma in keeping with the 
practice of Buddhas, is also regarded as one of the sacred places termed Avijahitatthãna 
(i.e. Every Buddha after preaching the Abhidhamma in Tãvatimsa during the whole of 
vassa, on return to earth by the three Staữvvays, had always íirst set His right foot on the 
very spot where the triple stairvvays were placed at the gate of Sankassa.) 

The Four Avijahitatthãna (Four Sacred Places) 

Here, being appropriate and to be specially noted, a brieí mention will be made of the 
toni' Avịịahitatthãna. The permanent sacred sites utilized by all Buddhas for the same 
purposes with unchanging uniíormity are known as Avịịahitatthãna. They are four in 
number, namely: 

(1) The site of the Mahãbodhi tree, the Victory Throne ( Aparặịita throne) where all 
Buddhas had conquered the Five Maras. (i.e. the very spot where there arose the 
Aparặịita throne for our Buddha Gotama had been site of the Aparặịita thrones of all 
Buddhas. There is no change of location. ) 

(2) Isipatana, Migadãya where our Buddha Gotama preached the Dhammacakka, the íirst 
Discourse: (This is the location where all the Buddhas had also preached the 
Dhammacakka. It is not preached at any other place). 

(3) The spot on which the Buddhas usually íirst set their right foot on their return from 
Tãvatimsa aíter preaching the Abhidhamma there. (The gate of Sankassa town is that 
sacred place in our Buddha Gotama's time.) 

(4) The location of Buddhas’ bedstead (where the four legs of Buddhas' bedstead usually 
rested without change.) The Scented Chamber of Buddha Gotama in the monastery of 
Jetavana was the site of where His bed-stead lay). 

As regards the monasteries of the Buddhas, they differ in size due to the circumstances 
prevalent at the time. To clariíy: 

(a) BUDDHA VIPASSI: A plot measuring one yọịana, donated by a rích man, Punabba 
Sumittã, at a cost of gold bricks placed edge to edge on the suríace of the plot. 

(b) BUDDHA SIKHI: A plot measuring three gavutas, donated by richman Sirivatta, at a 
cost of gold bars touching one another throughout the plot. 

(c) BUDDHA VESSABHU: A plot measuring half a yọịana, donated by richman Sotthija, 
at a cost of gold-cups (gold teeth of harrow) touching one another throughout the 
suríace of the plot. 

(d) BUDDHA KAKUSAN: A plot measuring one gãvuta, donated by richman Accuta, at a 
cost of gold blocks (moulded like elephants' feet) touching one another through out the 
plot. 

(e) BUDDHA KONAGAMANA: A plot measuring half a gavuta , donated by richman 
Ugga, at a cost of gold bricks placed edge to edge throughout the suríace of the plot. 

(f) BUDDHA KASSAPA: A plot measuring twenty ussaba, donated by richman 
Sumangala, at a cost of gold tortoise íigure placed side by throughout the plot. 
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(g) BUDDHA GOTAMA: A plot measuring eight pais, donated by richman Suddatha, also 
known as Anãthapindika, at a cost of gold coins touching edge to edge throughout the 
plot. 

— Excerpts from Buddhavamsa Athakatha and Vinaya Cula Vagga Athakatha — 
Although the size of the location of the monasteries diííers through the passage of time, 
the location of the Buddha’s Scented Chamber remained the same without any change (The 
above is a short account of the four sacred places ( Avịịahitatthãna). 

Devas and Humans are íilled with Adoration for The Fully Self-Enlightened Buddhas 

As stated beíore, the Venerable Sãriputta approached the Buddha aíter He íirst set His 
right foot at the head of the Stairway, paid homage to Him and addressed Him: “All the 
devas and laity here are íilled with adoration for You, so much that they all long for 
Buddhahood.” Whereupon the Buddha replied: “Dear Son Sãriputta, it is true that all the 
devas, humans and Brahmãs love and revere the Buddhas for their being great, gracious 
and glorious,” and then He uttered the following stanza, in preparation to a discourse which 
He would be teaching: 


Ye jhãnappa sutã dhĩra 
nekkhammupasame rathã 
devãpi tesam pihayanti 
Sambuddhãnam satĩmatam. 

Dear son Sãriputta .... All the Fully Self-Enlightened Buddhas have gained 
mastery over jhãna practices in five ways and they delight in these jhãna 
absorptions. They also abide usually in phaìa-samãpatti that has, as its object, 
the Absolute Truth of Nibbãna, which is free from all dukkha. Even the 
devas and Brahmãs of the celestial regions have made the remark with great 
adoration and esteem for the Buddhas, who are always abiding in full 
mindíulness: “How great would it be, if we who have had this rare 
opportunity were to become Buddhas?” 

According to Dhammapada Commentary, thirty crores of devas, humans and Brahmãs 
were emancipated at the conclusion of the discourse. The five hundred disciples of the 
Venerable Sãriputta attained arahatship as a result. 

The Buddha revealed The Attributes of Venerable Sãriputta 

While still standing at the head of the Stairway, the Buddha contemplated thus: 

“People, who gathered here at this assembly, do know that the Venerable Moggallãna is 
the greatest in the matter of (jhãnic) powers; the Venerable Anuruddha in supernatural 
Vision; the Venerable Punna is a celebrated Teacher in Dhamma; but no one knows the 
attributes of the Venerable Sãriputta.” Thereíore, He thought it would be proper to bring 
the knowledge and wisdom of Sãriputta to the limelight in some way or the other. He asked 
Sãriputta questions relating to the problems of ordinary average people ( putthụịana ), those 
of ariya-puggalas (sekkhas) in the three lower Paths and Fruition stages, and those of 
arahats (asekkhas), in the presence of all those present at the time. The Venerable gave 
prompt ansvvers to each and every question, stage by stage, concerning ordinary average 
persons, ariya-puggaỉas, in the three lower Path and Fruition stages and the arahats, the 
perfected ones, with the result that all those present came to realise the Venerable’s State of 
exaltation in wisdom! 


Expounding of Parosahassa Jataka 

The Buddha then proceeded to propound thus: “Sãriputta has not exceeded the average 
level of intelligence only now, but he had also excelled others in the matter of knowledge 
and wisdom, in the past existences,” making a reíerence to Ekata Nipatta, Litta Vagga, and 
Jãtaka Commentary. He then related the Parosahassa Jãtaka in its abridged form. 

Once upon a time, there lived in a íorest, at the foot of a hill, more than one thousand 
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hermits who lived on herbs, fruits and roots. Once their teacher fell sick, and the most 
senior disciple went out in search of medicine, leaving instructions with his juniors to 
attend on their teacher with due care and diligence. 

The great teacher passed away beíore the return of the senior disciple. Upon a request 
being made by the disciples regarding jhãna-samăpatti on the verge of his demise, the old 
sage told them: “Natthi kinci” meaning “There is none”, implying the third jhãna , 
Akincannayatana. Anyone vvishing to abide in the third arũpa-jhãna known as 
Akincannayatana-jhãna termed “ Jhãna-samãpatti” must first and íoremost contemplate on 
the concept of “non-existence” of the first arũpa-jhãna repeatedly. This in fact was what 
the great master had in his mind when he said: “Natthi kinci.”) 

But the disciples had missed the point and utterly misunderstood the great master and 
looked down upon him as one who had not attained any stage of jhãna-samãpatti and they 
did nothing about the burial rites concerning his remains. 

(N.B. The great sage was accomplished in akincannayatana-jhãna (by which 
incorporeal Brahmã realm is attainable) but when asked by his disciples he simply 
said: “ Nattthi kỉnci” and passed away to be reborn in Abhasara (corporeal) Brahmã 
realm which is attainable by the second rũpavacara-jhãna. This is because the four 
Arũpa Brãhma realms are not befitting of the Bodhisattas, abhabba.) 

On his return with suitable medicine, the senior disciple was told that the great teacher 
had passed away. He asked his juniors if they had asked him anything. They replied: “Aye 
.... we had; “Natthi kinci” was his reply, and he must, thereíore, have gone vvithout 
attaining any jhãna whatsoever.” 

The senior disciple explained to them thus: “You ha ve no idea of what the great master 
meant. Our great teacher is endowed with akincannayatana , the third arũpa stage of 
jhãna.” He thus gave them a correct interpretation again and again to convince them. 

But hi^correct ansvver simply fell on deaf ears. When the great teacher, the Bodhisatta 
then an Ãbhasara Brahmã, came to know about the unhappy situation, he contemplated that 
he should reveal the truth by removing the doubt entertained by those ignoramuses, who 
were groping in the dark. Thereíore, the great sage descended from the Abhasara Brãhma 
Loka to the world of humans. Poising himselí high above the roof of the hermitage with 
great power, and wishing to praise the senior disciple’s wisdom, he uttered the stanza: 

Pcirosahassampi samã gatãnam 
kandeyyurh te vassasatariĩ apaniĩã 
ekova seyyo puriso Sapaniĩo 
yo bhãsitassa vijãnãti attham. 

Those without any knowledge may cry for a hundred years (they will have 
no idea whatsoever of what their master meant to say). The only person, 
among an assemblage of over a thousand persons, capable of understanding 
what was meant, is worthy of praise. 

The great teacher returned to the world of Brahmãs after preaching the discourse. All the 
hermits attained jhãna-samãpatti as a result of his visit, and they were reborn in Brãhma 
Loka after death. 

In vvinding up the discourse, the Buddha revealed that Sãriputta was then the senior 
disciple and He was the Great Brahmã in the realm of Abhassara Brãhma Loka. 

(This is an abridged form of Parosahassa Jãtaka; for full particulars please reíer to 

Ekatanipatta Jãtaka Vatthu.) 

Expounding of Sãriputta Sutta 

Aíter the Buddha had preached the preceding discourse, Venerable Sãriputta put forward 
a questionnaire concerning suitable and desirable place (abode), lawful resort (for alms), 
practice (meditation), etc. for the beneíit of his disciples who were undergoing training 
under his personal supervision. These were presented to the Buddha in eight stanzas and 
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the Buddha ga ve a series of ansvvers comprising thirteen stan/as 1 . 

Sãriputta Sutta (Abridged form) 

(1) I, Sãriputta, have hitherto never seen or heard of a Great Sage of a sect, who had come 
into his mother's womb from the celestial abode of Tãvatimsa, who speaks so pleasantly 
and is endowed with the power of períorming miracles, with all the greatness, graciousness 
and glory of a Fully Self-Enlightened Buddha. 

( 2 ) All the devas, humans and Brahmãs ha ve seen Him truly as one who has dispelled the 
darkness of delusion, as one who is peerless and unique enjoying the calm State of jhãna, 
and the serene and tranquil State of Nibbãna. All the devas, humans and Brahmãs have 
looked upon Him as the possessor of Five Eyes 2 

( 3 ) Most Exalted Buddha... who is free from the two deíilements of clinging and wrong 
view, one who is not to be moved or shaken by worldly vicissitudes, one who has never 
tried to attract the attention of people by trickery through pcríorming miracles, who has 
come to the gate of the City of Sankassa as the Sage of a Sect .... I, Sãriputta, have come to 
this place with the object of presenting to you problems for íavour of solution in the 
interest of my disciples. 

(4,5) (a) How many fearful and offensive sense objects are there, that are harmíul to a 
noble bhikkhu, who retires through fear and loathing of the grave dangers of birth, etc., to 
the quiet base of a tree, a cemetery, a secluded couch or a short-legged bedstead in a cave? 

(6) (b) How many kinds of danger are there to suppress, which a noble bhikkhu may 
encounter as he speeds his way to the strange yet unattained land of Nibbãna, in his lonely 
íorest hermitage on the outskirts of a town or village? 

(7) (c) What are the words which a noble bhikkhu may speak? (d) What are the lawful 
resorts for a noble bhikkhul (e) What are the practices a noble bhikkhu should develop with 
intensity as meditation? 

(8) (f) How should a noble bhikkhu observe the precepts with steadíastness, mature 
judgment and clear mindíulness to discard the dust of deíilement, just as a goldsmith 
puriíies gold? 

(Thus the Venerable Sãriputta presented eight stanzas, of which the first three 
stanzas are in praise of the attributes of the Buddha, i.e. 1-3 and the remaining 
five regarding the practice which his five hundred bhikkhu should observe.) 

(1) Dear son Sãriputta .... there are two things that a person of good birth who is going 
aíter Path knowledge, and who retires to a place of seclusion through fear of transient 
existences, ought to know: (i) the way to live in peace and tranquillity and (ii) the practice 
to be cultivated. I will preach you these two things as I know them from practical 
knowledge and not by iníerence. 

( 2 - 3 ) Dear son Sãriputta .... a person of intellect and mindíulness should not get írightened 
or be shaken when he comes into contact with five kinds of dangers, such as: (1) gadíly, 
mosquito, fly, (2) snake, scorpion, centipede, mice, (3) burglars and robbers (4) 
quadrupeds, such as lions, leopards and tigers, (5) people outside of the Teaching without 
íaith in the three Gems who cause inconvenience by their annoying antagonistic views and 
questions. One should not get alarmed or írightened by those five kinds of terrible objects, 
just described. 

(It will be noted that, in answer to question (a) the five kinds of dangers are 
given, namely, (1) gadfly, mosquito, (2) snake scorpion, centipede, mice, (3) 
burglars and robbers, (4) quadrupeds, such as, lions, leopards, tigers, (5) those 


1. They are lengthy and exhaustive, and it is proposed to reproduce them here in condensed form 
only. For full particulars, please reíer to Sutta Nipata Pãli Text. 

2. Five Eyes: (i) Mansa, human eye, (ii) Dibba-cakkhu, celestial eye, (iii) Panna Vipassană (Four 
Noble Truths), (iv) Samanta, Alt seeing eye, (v) Buddha-cakkhu. 
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heretics who caused inconvenience by their senseless antagonistic views) 

Further, a noble bhikkhu in striving for the attainment of Nibbãna by following a good 
true path should suppress the following five “internal enemies” in addition to those just 
described. 

( 4 ) (1) Disease, (2) hunger, (3) cold, (4) heat, and (5) when the noble bhikkhu experienced 
inconvenience through contact with any of these dangers, he must resist or put up with 
them, as such sensations and ailments are conducive to the arising of the ten modes of 
wrong conducts (by deed, word and thought). He should protect himselí by means of 
Earnest Effort (sammappadhãna). 

(In answer to the question (b) the Buddha mentioned these 5 kinds of “internal 
enemies”, viz., (1) disease, (2) hunger, (3) cold, (4) heat and (5) a group of ten 
modes of wrong conduct arising through them. 

Having dealt with (a) and (b), the Buddha proceeded to deal with (c), (d), (e), and 
(f) in nine stanzas as enumerated below.) 

( 5 ) A noble bhikkhu must always reírain himselt' from stealing and lying; he must wish for 
the well being of both, i.e., (i) those who still have taints of craving ịtasa) and (ii) those 
who have already eradicated craving ( thavara ). He must dispel all the ten modes of wrong 
deeds, in short, the group of unwholesome acts, as they are the associates of Mara. 

(The Four modes of moral conducts as prescribed in this verse are: Avoidance of 
stealing and lying, wishing for the well being of all fellow men and abandonment 
of immoral conduct.) 

(6) A noble bhikkhu must not yield to anger ( kodha ) and unrestrained conceit ( atimãna ). 
The root causes of these two unwholesome íactors are six in number, viz., Ignorance 
(avijjă), wrong attitude ( manasikãra ), self-conceit (i asamimãna ), lack of sense of shame 
(ahĩri ), lack of dread of evil consequences of misdeeds ( anottappa ), and distraction 
(uddhacca ). These root causes must be up-rooted or extirpated. In addition, sense of 
aííection (liking) and hatred (disliking) must be overcome by a State of balance of the mind 
or equanimity. 

(By this, four practices are described, namely, anger and conceit must be 
discarded; and the six root causes of these must be removed; and objects of 
aííection and hatred must be avoided by means of equanimity) 

A noble bhikkhu is required to cultivate comprehension and develop the ten 
contemplation. With the force of joyful satisíactions ịpĩti), developed thereby, the 
aíoresaid enemies, both internal and external must be abandoned. 

(This is Buddha’s exhortation for expulsion or destruction of internal and 
external enemies shown in (a) and (b) by means of contemplation of ten (i anusati ) 
recollections 3 . Pĩti arising from meditation should be utilized as a means of 
developing íorbearance. This is a means of overcoming those íorces of enemy) 

(7) One should overcome disinterestedness in a hermitage of seclusion and development 
of meditation by such means of expediency to ensure full measure of success. Such means 
of expediency should also be adopted in deíeating the four causes of crying enumerated 
below: 


Four Causes of Lamentation 

(i) What kind of food shall I have to eat today (is it rice, or barley cake, or dinner-role or 
fish, or meat)? (ii) At what place shall I have to eat (at the palace of a king, or the house of 
a brahmin or of a rích man)? (iii) I had to sleep miserably last night (on a-piece of plank, 
or on a coarse mattress, or a piece of leather or a heap of grass). (iv) In what kind of 
luxurious place shall I have to sleep tonight (on an ornamented bed, or a four legged bed- 
stead)? These four kinds of reHections or speculations are known as four causes of 


3. The ten Contemplations or reílections on the Buddha, the Dhamma, the Sangha, Sứa, Caga, 
Devatã, Marana, Kãyagatã, Ẫnapãna, Upasamãna. (For details, vide Visuddhimagga). 
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lamentation. 

(8) A bhikkhu, cultivating the practice of sĩìa, samãdhi and paiỉnã, being free from 
impediments ( paìibodha ), such as, attachment to clan, sect, shelter and requisites, should 
abandon the worries connected with food and with matters relating to lodging. These four 
types of worries should be given up. 

(A noble bhikkhu is apt to cry under pressure of such anxieties or worries. He is 
thereíore required to cut off all four impediments such as attachment to clan or 
the donor, members of his sect, dwelling place and requisites.) 

When a bhikkhu acquires food and robe lawfully at proper times, he should have the 
sense of judgment or moderation in accepting and using them with a view to promoting 
the sense of contentment. 

(As regards the matter of judgment or moderation, a bhikkhu should take into 
consideration the quantity of objects for offering, the extent of donors intention, 
and the extent of one's requirement. In case where the quantity of objects for 
aims outweighed the intention of the donor, the donee should be content with a 
limited amount of alms. When the amount of aims available is comparatively 
smaller than what the donor has in mind to offer, the donee should still receive 
only limited amount of aims. Where the amount of alms is large enough to 
satisíy the wishes of the donor to offer large amount of aims, the donee should 
still receive just enough to meet his own requirements. Hence the term 
(Patiggaha matannuta) receiving just the amount required: Utilization or 
consumption of the four requisites by way of retrospection is known as 
Paribhoga matamuta). 

(9) A noble bhikkhu, having guarded himselí against unwholesome States by observing the 
two sets of observance in respect of receiving and utilization of the four requisites, should 
enter the towns and villages with agreeable deportment of bodily posture, and avoid the use 
of harsh words, even in dealing with those who have calumniated him. 

(It means that a noble bhikkhu (i) should receive and utilize alms in accordance 
with the two modes of moderation, (ii) should move about with proper 
deportment in towns and villages, and, (iii) should reírain himselí from the use 
of harsh words even when one deals with those who had calumniated him.) 

(10) A noble bhikkhu should keep his eyes cast downwards, should not wander here and 
there, should endeavour to attain jhãna that has not been attained, to acquire the five kinds 
of mastery over jhãna that has been attained; should sleep mindíully, only four hours a day 
and only in the middle watch of the night, (and spend the rest of the day, sitting or vvalking 
while observing the precepts incumbent on a bhikkhu ). Through such activities, equanimity 
is developed by means of the íourth jhãna. The mind being well composed, sensuous 
thoughts (kãma-vitakka), sensuous perceptions ( kãma-saniỉã ) and restless movement of 
hands and feet termed kukkucca are restrained. 

(11) Any instruction given by one's preceptor, “this is not right and proper,” should be 
noted, regarded with sincere delight and gratitude. Ill-will or uníriendly attitude towards 
ones associates should not be entertained. It should be eradicated as a thom is eradicated. 
Only faultless speech should be made, never talk beyond the scope of discipline (sĩìa, 
samãdhi, pannă) or beyond the limits of time. (One will be liable to be criticized and 
reproached for breach of precepts and moral conduct, for wrong view, wrong mode of 
livelihood. It is, therefore, necessary to reírain from such immoral conducts, even in 
thought, not to say of physical or verbal acts.) 

( 12 ) Dear Sãriputta .... Besides this, in this world, there are five kinds of dust, viz., 
attachment to visible form (rũpa-raga), attachment to sound (sadda-rãga) attachment to 
smell (ganda-rãga), attachment to taste ( rasa-rãga ), and attachment to touch ( phothabba- 
rãga). All such attachments should be removed by the practice of sĩla, samãdhi and paiĩnã 
with mindíulness. Constant practice will enable the bhikkhu to overcome these five dusts. 

(Five kinds of dust should be done away with by observance of the three training 
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precepts. Only those who observe these precepts can overcome these five kinds 
of dust, no one else can do so.) 

(13)Once these five kinds of dust are done away with, the bhikkhu will no longer take 
delight in the five objects of sensual pleasures. That bhikkhu, with mindíulness, 
emancipated from the grip of hindrances, contemplates at appropriate time on the 
conditioned as impermanent, unsatisíactory and unsubstantial (non-soul) with resolute 
steadíastness. His mind will become composed, and will penetrate through the dark mass of 
deíilements. 

The Buddha has thus answered the questions of Sãriputta with a view to pave the way 
stage by stage, that invariably leads to the Fruition stage of arahattaship. The five hundred 
disciples of Sãriputta attained arahatta-phala at the conclusion of the discourse, and thirty 
crores of devas and humans were emancipated through realization of the Four Noble 
Truths. 

Buddha was calumniated by A Female Wandering Ascetic named Cincamanavika 

As stated in the preceding paragraphs, the Buddha, aíter emancipating five hundred 
disciples of the Venerable Sãriputta and thirty crores of devas and humans through 
realization of the Four Noble Truths, proceeded to Savatthi to take up residence at the 
Jetavana monastery and to resume preaching Dhamma to rational beings who went there. 

It was at that time, a lowly, wily, íemale wandering ascetic by the name of 
Cincamanavika made a malicious, slanderous charge against the Buddha. The following is 
an account of that calumniatory attack. 

The number of disciples of the Buddha increased by leaps and bounds, like a rising tide, 
during the first twenty years of His Dispensation, termed Pathama Bodhi or The First 
Period of Enlightenment. And the number of devas, humans and Brahmãs who attained the 
Four Stages of Fruition ( ariya-bhũmi ) also increased with time; and the attributes of the 
Buddha, such as Araham, spread right up to the roof of the world; the volume of oíTerings 
made to the Buddha and the Sangha grew so much while the power of heretics waned and 
the oíícrings made to them dwindled to a vanishing point, just like the diminishing glow of 
fire ílies as the sun rises up in the morning. 

The sectarian stood at road junctions and made attempts to induce or court the people to 
make oííerings to them, saying: 

“Lay devotees .... Bhikkhu Gotama is not the only one who has attained 
Buddhahood; we have attained Buddhahood, as well! ... Is merit gained by making 
olTcrings to the Recluse Gotama only? You can gain merit by making oííerings to 
us as well. Thereíore, you should make offerings to us also.” 

Their appeals were of no avail, and they, thereíore, assembled for a secret meeting “to 
devise ways and means to calumniate Recluse Gotama, so that people might not make 
oíTcrings to Him through lack of respect and esteem.” 

At that time, there lived in Savatthi, a vvandering íemale ascetic by the name of 
Cincamanavika. She was so named because she was born of a moisture-laden tamarind tree; 
hence she was popularly known as “damsel who takes conception in a tamarind tree, 
Cincamanavika.” She is said to be as pretty and gracious as a celestial maiden and her body 
emitted radiation that spiralled around her body. 

As the discussion was in progress, a cruel, stupid sectarian put forward a plot to slander 
the Buddha and bring about His destruction by employing Cincamanavika as an instrument 
to achieve their selíish ends. This plot was approved and accepted as an effective device 
for cutting off the flow of giíts to the Recluse Gotama. 

When the wandering ascetic woman, Cincamanavika, went to their parks and stood 
beíore them in a worshipping posture, she was totally ignored by the heretics. She was 
anxious to know what was held against her. She, thereíore, addressed them: “Good Sirs,... I 
worship you three times, what wrong have I done to you and what is my offence? What is 
the cause of your silence?” 
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This was their censorious reply: “Sister Cincamanavika... don’t you know that the Recluse 
Gotama has been going round and doing harm to us by depriving us of our gifts?” 

Whereupon, Cincamanavika said: “I know nothing about this. What can I do for you in 
this matter?” They gave her this express reply: “Cincamanavika .... if you have our welfare 
at heart, you might calumniate the Recluse Gotama by using your personal charm as an 
instrument to destroy His fame, honour and gifts.” She was thus charged with the task of 
períorming a dirty job. 

Cincamana's Wily Tactics 

Cincamana pledged boldly: “Very well, good Sirs, ... you may rest assured that I will 
accomplish the task entrusted to me. Have no more worries over this matter,” and she left 
the park of the heretics. She then started to bring her wily tactics into action. She dressed 
herselí in a costume that was as red as the colour of a ílying insect and made her way 
towards Jetavana monastery with a bouquet in her hand, at about the time when people 
were leaving the monastery after hearing the discourses. People casually asked her: “Where 
are you headed for?” she replied: “What would you gain when you know my destination?” 
arousing people's suspicion on her. She actually went her way into the parks of heretics in 
the proximity of Jetavana monastery and spent her nights there. At the time people were 
arriving from the City of Savatthi to pay an early homage to the Buddha, she prepared 
herselí to look as if she had spent the night at the Jetavana monastery and was making her 
way back to Savatthi. When asked as to where she had passed the night, she gave a similar 
ansvver: “What would you gain when you know where I slept last night?” to create 
suspicion in their minds. 

She went on keeping the same routine everyday. After a lapse of one and a half month 
she began her campaign of imputation by replying: “I passed the night with the Recluse 
Gotama in His Scented Chamber.” That caused the ordinary people to wonder whether she 
might be speaking the truth. Some three or four months later, she pretended pregnancy by 
tying her abdomen with rags and covering herselí with red dress. And she started telling 
people that she got pregnant by the Recluse Gotama, an accusation wrongly believed by 
unthinking people. 

Foul Accusation In Front of Four Kinds of Audience 

Aíter a lapse of eight or nine months, Cincamanavika tied a disc of wood, which was cut 
into the shape of half of an egg, round her body and wore a red costume to assume the 
form of a pregnant woman. She struck her hands and feet with the jaw bones of a cow to 
appear like a worn out íatiguing expectant mother. She then made her way one evening to 
where the Buddha was sitting on the Throne of Dhamma and preaching to four kinds of 
audience. She stood right in íront of the Buddha and made the following malicious 
accusation: 

“Big Recluse, .... You have been calmly preaching to the people keeping 
compressed lips! As for me, I ha ve become an expectant mother through 
association with You. You have a heart to remain without thinking about 
arrangement's for coníinement or for collection of butter-oil. If You don't care to 
do such things Yourselí, You should ha ve charged King Kosala or Anãthapindika 
or to Visakha, the donor of the monastery with the task to do the needíul for me. 

You ha ve remained irresponsible and callous towards Your own blood, but You 
know how to amuse Yourselí by sensual pleasures.” 

Cincamana thus levelled a malicious accusation against the Buddha in the presence of a 
huge congregation like a stupid woman trying to destroy the moon with a lump of íaeces in 
her hand! Whereupon, the Buddha suspended His preaching and, like a lion king, reíuted 
her charge with a raised voice:- 

“Sister Cincamana .... Only you and I know whether what you ha ve just said is true 
or íalse.” 

Cincamana was not to be daunted, she made another wave of attack by these words: 
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“Truly enough, big Recluse .... this is a matter between You and I only, this advanced stage 
of pregnancy.” 

Sakka descended to solve The Problem 

Whereupon, the emerald throne of Sakka began to grow warm causing him to deliberate 
as to its cause; he perceived that “Cincamana had made a malicious allegation against the 
Buddha.” Thinking: “I will go and thresh out the matter myselí in the presence of the 
people,” he thereíore descended, accompanied by four devas, to where the Buddha was 
preaching. These four devas transíormed themselves into four rats and bít off the strings 
on the wooden disc, and as the wind blew off Cincamana's clothes upwards, the wooden 
disc dropped right on top of her ten toes, breaking them severely. 

Cincamana swallowed up by A Fissure appearing in The Earth 

All those present condemned her and spat on her; holding stones, spears and sticks, they 
dragged her out of the precincts of the monastery. Once she was out of sight of the 
Buddha, the earth split into two to claim her body. She was soon wrapped up in the Haming 
tongues of Avĩci íires that swallowed her into the bottom of the great Hell, Mahã Avĩci. 

When the people saw the heretics in their true colours, they made lesser oííerings to 
them, while the alms received by Buddha grew without limitation. 

Propounding of Mahã Paduma Jãtaka 

On the following day, all the bhikkhus assembled in the Central Hall and were discussing 
the topic of the day: “Friends ... Cincamana had been ruined for her false allegations 
against the most glorious Buddha, who is worthy of Homage that the world could make.” 
The Buddha went to their place and asked: “ Bhikkhus... what is the subject of your 
discussion?” On being iníormed by the bhikkhus that they were discussing the fate of 
Cincamana, the Buddha recounted her past story making reíerence to Mahã Paduma .Tãtaka 
saying: “This is not the íirst time that she had made false allegation against Me and 
suííered in consequence thereoí,” and proceeded to propound the Mahã Paduma Jãtaka. 

Mahã Paduma Jãtaka of Dvadassa Nipata 

Once upon a time, King Brahmadatta ruled the country of Bãrãnasĩ, when the Bodhisatta 
took conception in the womb of the queen. When he was bom, he was named Prince Mahã 
Paduma, as his face resembled a newly blossomed lily of paduma species. 

When he came of age, he was sent to Takkasĩla to learn the arts and craíts; and on 
completion of his studies, he returned to his country and found that his mother had passed 
away and that his íather had made another woman his chieí queen. He was íormally 
declared as the Crown Prince, the sole heir to the throne. 

Sometime later, the King had to go to the border areas to suppress insurrections. He told 
the queen: “Chieí Queen .... 1 am going to the border areas to suppress insurrections and 
you shall remain in this royal palace with ease and comíort.” Whereupon, the Queen said: 
“1 do not like to stay behind, I would like to accompany you to the íront line.” The King 
explained to her the dangers of battleíields: “Chieí Queen... you had better stay in the royal 
palace until my return without any íeeling of melancholy through lonesomeness; 1 will 
leave instructions with the Crown Prince to attend on you with due diligence.” The King 
then went to the disturbed areas, and returned after driving away the rebels, and 
rehabilitation of the eííected areas, but he did not immediately enter the City on arrival 
instead, he stayed in a temporary accommodation outside the City for a time. 

When the Bodhisatta, Crown Prince Mahã Paduma heard of the news of his father’s 
return, he made arrangements to welcome his íather by decorating the City and setting the 
palace in order. Having done all this, he entered the apartment of the Chieí Queen all 
alone. On seeing the amazing beauty of the Prince, the Chieí Queen felt an intense 
attraction towards him. The Prince paid his respect to the Queen and asked: “O Royal 
mother ... how can I be of help to you?” The Queen replied: “Don't you call me ‘mother’,” 
and so saying she got up and held the prince by the hands and ordered him ‘to get up on to 
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the bed.’ “The two of us will enjoy sexual pleasure to the full beíore the King returns.” 

As one who treasured his morality, the Prince gave a stiff reply:- 

“O! Royal Queen mother ... you have become my mother ever since the demise of 
my mother. You are a married woman, I ha ve never in all my life looked at a 
woman with a legal husband with concupiscence, and how would a self-restrained 
person like me commit such a hideous crime in collusion with you?” 

After making three or four vain attempts to make the Prince yield to her temptations, the 
Queen resorted to threatening him, asking: “Won't you obey my order?” “Yes .... I won't,” 
replied the Prince boldly and bluntly. Whereupon, she made it plain to him: “I will lodge a 
false allegation against you with the King, so that he will break your head into pieces.” 
“You may slander me as you like but I won’t yield to your temptations,” he left her 
chamber after putting her to shame. 

The Queen, being conscious of her own guilt, made up her mind to save her own skin by 
lodging a false allegation against the Prince with the King without delay, as her life was at 
stake, lest the prince might reveal her secrets beíore she could see the King. She got her 
body scratched all over with her own íingers and lay on her bed vvithout taking any food, 
íeigning illness. She instructed her attendants how they should ansvver the King when he 
asked them about her, in due course. 

The King entered the City after circumambulating the City and sat on the throne. When he 
could not see his Queen, he enquired about her and her attendant reported that she was not 
well. He went to her chamber and asked: “Darling Queen .... what ails you?” She pretended 
not to hear his words for two or three times and, at last, she made this reply: “O King what 
has made you to press for an ansvver that I loathed to give. Please keep silent to save me 
from shame. My case is quite different from those of the other married vvomen.” On 
hearing such an insinuation, the King asked her: “Do tell me at once who has done wrong 
to you and I will break the head of the criminal,” in a severe tone. In response to the King, 
she asked this question: “O King .... under whose charge was this City kept when you left?” 
“It was left under the charge of my son, the Crown Prince,” replied the King. The Queen 
then started to tell her íabricated story to calumniate the Crown Prince: “Your Majesty... 
the very person you had left in charge of the City, Prince Paduma, entered my room all 
alone and tried to make me yield to his temptations, and when I beseeched him meekly not 
to offend his mother, he retorted rudely: ‘Is there any other King than myselí .... I will 
keep you in house and enjoy sexual pleasure to the full with you.’ When I reíused to yield 
to him, he pulled me by my hair, beat me all over my body and then throwing me down on 
the íloor, he outraged me and left my chamber.” 

The King ordered The Execution of Prince Mahã Paduma 

The King lost his sense of reasoning through anger, like a venomous cobra, and ordered 
the execution of the Prince. The executioners entered the residence of the Prince, beat him 
most severely, bound his hands at the back and brought him out of his house with a ring of 
red-primrose round his neck, like a prisoner given the life sentence. 

The Prince knew that the Queen was responsible for the whole affair. He followed the 
executioners complaining: “O executors... I have done nothing against the King, I am 
innocent.” The whole City was shocked and tensed with fear, and the citizens exchanged 
views among themselves: “The King has misunderstood Prince Mahã Paduma, and ordered 
his execution on the strength of his wife's íalse allegation.” They rallied round at the feet 
of the Prince, crying and sobbing aloud: “O Crown Prince... the kind of sentence passed 
upon you is not just and reasonable.” They kept on weeping and crying at the top of their 
voices around him. 

When the executioners had brought the Prince beíore him, the King, in a fit of temper, at 
once ordered the execution of the Prince, by throwing him into a steep chasm (usual place 
where robbers were usually thrown down) with his head down. In passing the order, the 
King remarked that, the Prince, though his own son, was guilty of impersonating him and 
oíTending the Queen. Whereupon, the Crown Prince protested: “Royal íather... I am not 



THE GREAT CHRONICLE OF BUDDHAS 

guilty of such allegations... please do not cause my destruction on the strength of your 
wife's allegation.” But his appeal fell on the deaf ears of the King. 

The citizens were not alone to weep over the fate of the prince but sixteen thousand 
courtiers, also wept muttering: “Darling son .... Mahã Paduma .... it is a great pity that such 
a punishment has been meted on you for no fault of yours.” All the princes, princesses, 
ministers, brahmins, rich men, all rank and file made joint appeal to the King: “O Your 
Majesty .... Mahã Paduma has peerless character, is a righteous heir to the throne, both by 
right and by tradition, do not cause the destruction of the heir to the throne on the strength 
of your wife's allegation, without investigating into the matter in the name of justice, is our 
prayer.” 

Their appeal was made in seven stanzas as follows:- 

1) Nadatthã parato dosariì 
anurhthulani sabbasso 
issctro panaye dandam 
sãmarh appatiyekkhiya. 

Noble King .... a Ruler should not order the destruction of life and limbs of 
an accused without personal knowledge; without investigation into the 
allegation against the accused. 

(N.B. In the time of Malta Samata (One raised to the status of a Supreme Ruler by 
the people) there was no order or penalty exacting more than one hundred pieces 
of money; no penalty demanding the destruction of life and limbs beyond 
corporeal punishment or banishment. Punishment of more severe íorms were 
adopted by cruel rulers at later times. Thereíore, the ministers had made the above 
appeal with reíerence to the said precedence.) 

2) Yo ca appativekkhitvã 
dandam kubbati khattiyo 
sakanũkam so gilati 
jaccandhova samakkhikarii. 

A noble King, who happened to cause the destruction of life and limbs of an 
accused without proper investigation being made into the allegation, is 
likened to a person born blind who had swallowed a fly contaminated, 
unwholesome food with attendant troubles; such an act is tantamount to 
partaking of food enmeshed with thorns. 

3) Adandhiya dandhayati 
dandhiyanca adandhiyaun 
andhova visamarh maggarh 
na jãnãti samãsamam 

A King who happened to punish an innocent person who does not deserve 
any punishment, and has allowed a guilty person to escape unpunished, 
through power-intoxication, is considered to have taken an uneven path full 
of dangers, like a person, born blind. He has no discrimination between the 
even path of ten meritoriousness and the uneven path of demeritoriousness 
and is destined to be punished in the plane of misery. 

4) Yo ca etãni tthãnãni 
anurhthulani sabaso 
suậi Ịhaman usãseyya 

sa ve voharitumarahati. 

A King, who examines cases according to correct procedure, and adjudge or 
adjudicate the guilt or otherwise of cases, trivial or great, in the name of 
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justice, is a ruler invested with qualiíication expected of a king fit to rule 
over a domain of territory. 

5) Nekantamudună sakkã 
ekantatikhi nena vã 
attaríi mahãnte ịhapeturh 
tasmã ubhayamãcare 

Noble King ... it is not possible for anyone to remain íorever in a position of 
responsibility by alvvays exercising extreme measures, either soft or rough. A 
ruler needs a careíul balance of judgement to discriminate between what 
requires gentle handling and what demands stern treatment. 

6) Paribhũto mudu hoti 
atitikkho ca veravã 
etanca ubhayarh híĩatvã 
anumajjarh samãcare. 

Noble King ... one, who governs his people with kindly disposition, 
constantly is open to contempt and disrespect by his subjects. On the other 
hand, a ruler, who governs his subjects harshly oppressively, is liable to 
provoke hostility and hatred in the people he governed. A King should be 
able to discriminate between the two extremes and resort to the middle 
course in the interest of peace and tranquillity. 


7) Bahompi ratto bhãseyya 
diựhopi bhahu blĩãsati 
na ithikãranã rặịa 
puttam ghãteteumarahati. 

o Noble King .... one who is inílamed by passion may speak in many 
diíTerent ways; one who is inílamed by malice may also speak in many 
diííerent ways. Thereíore, there is no justification in causing the death of the 
Crown Prince without proper consideration and mainly on the strength of 
false accusation by a woman acting under the iníluence of burning passion 
and malice. 

The minister's submissions and solicitations íailed to move the King. Prince Paduma 
himselí tried several times for the revocation of the Royal order in different ways, but to 
no avail. The King stood firm on his judgement and ordered: “Go ye all to the chasm and 
throw down this ignorant blunderer forthwith.” 

8) Subbova loko ekato 
itthi ca ayamekikã 

te nã ham patipajjissam 
gacchatha pakkhipathe va tam. 

All the citizens took sides with the man of standing, the Crown Prince, and 
my Chieí Queen is all alone, and in the circumstances, I will take side with 
the Queen. Go ye all to the chasm and get the traitor, Prince Paduma, thrown 
into the ‘Robbers’ pit forthwith. 

Upon hearing this summary order, none of the íemale members of the crowd could not 
help crying. All the people raised their arms in protest and shouted slogans as they 
followed the Prince with their hair spreading over their bodies in distress. The íoolish King 
was under the impression that the people would stand in the way of throwing the prince 
into the pit; so he went along with the weeping crowd under escort right up to the pit. He 
caused the Prince to be borne with his head down and the feet up and ílung cruelly into the 
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pit in his very presence. 

Power of Bodhisatta's Mettã 

Under the iníluence of the Bodhisatta's mettã, the guardian deity of the mountain made 
himselí visible and consoled the prince: “Prince Paduma .... don’t you worry,” and he held 
him in his arms close to his chest, so that the Prince might be comíorted by the pervading 
vvarmth of a deity. He then descended the cliff and placed the Prince on the expanded hood 
of a dragon king who was dwelling at the foot of the mountain. 

The dragon king took the Prince to the Kingdom of dragons and shared with him the ease 
and comíort in the country of the dragons. Having stayed in the company of dragons for a 
whole year, the Bodhisatta intimated his desire to leave: “I am going to the world of 
humans.” The dragon king asked: “To which place you intend going?” “To the Himalayas,” 
was the reply. The dragon king took the Prince to the Himalayas and after providing him 
with the requisites of hermits and bhikkhus, he returned to his country. The Bodhisatta as a 
recluse spent his days de veloping ịìĩăna-abhiniĩãs and living on herbs, íruits and roots. 

Aíter some time, a hunter of the City of Bãrãnasĩ came upon the abode of the hermit and 
recognized that he was the Crown Prince. He asked the hermit: “O noble Prince .... are you 
not Prince Mahã Paduma?” “Yes, I am .... my dear man,” was the reply. The hunter paid 
homage to the Bodhisatta and stayed with him for a few days before he returned to the City 
of Bãrãnasĩ: On arrival, he went to the King and reported: “O your Majesty .... your son, 
Prince Mahã Paduma is living in the íorest of Himalayas as a hermit. I have seen him and 
stayed with him for a few days.” Whereupon, the King asked: “Have you seen him 
personally?” “Yes, your Majesty .... I have,” was the hunter's response. 

The King proceeded to that place in the company of a great number of army personnel 
and stayed at the edge of the íorest in a temporary shed hoping to seeing his son. When he 
met face to face with the hermit sitting in front of his hut, like a golden image, he paid 
respect and sat in a suitable spot. The ministers exchanged greetings with the hermit. The 
Bodhisatta presented the King with íruits and exchanged greetings in an amicable manner. 

The King began to ask, by means of a verse: “Dear son... I had caused you to be thrown 
into a precipice named Corapapata with your head down and I wonder how you managed 
to keep yourselí alive?” 


9) Ảnekatãle narake 
gambhĩre ca suduttare 
pãtito giriduggasmirh 
kena tum tattha nămari. 

Dear son ... how did you manage to survive aíter you had been thrown 
upside down into a precipice with a depth of several lengths of palm-trees, 
that was diíTicult of escape? 

Then a dialogue between the íather and the son ensured:- 

10) Nãgo jãtaphano tattha 
thãmavă girisãnụịo 
paccaggahi mam bhogehi 
tenãham tattha nãmarim 

Royal íather ... a powerful dragon that sprang into being on the sides of 
mountain valleys received me on its expanded hood from the hands of a 
guardian deity of that locality. That was the reason why I escape from the 
danger of being smashed to death aíter I had been thrown into that precipice 
of uníathomabĩe depth. 

The royal íather was greatly delighted by the Bodhisatta's reply and said solemnly: “I am 
a vile person to have offended a righteous son like you at the instigation of my wife. I 
humbly plead for íavour of your pardon for my blundering offence against you,” with his 
head bent at the feet of the Bodhisatta. Whereupon, the Bodhisatta convinced his íather: 
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“Your Majesty ... please do get up ... I íorbear all your offences, and my sincere wish is 
that you avoid becoming such a person again, behaving blindly without consideration and 
investigation.” The King said in reply: “Dear son ... your acceptance of kingship with all its 
glories over the territories alone will signiíy your íorbearance towards me.” 

11) Ehi tam patinessãmi, 
rajaputtam sakarh ghararh, 
rajjarh kãrehi bhaddante, 
kim aranne karissasi. 

My Royal son, Prince Mahã Paduma ... I am taking you back as the rightíul 
heir to the throne of the Kingdom of Bãrãnasĩ. May you reign with glory and 
greatness. I pray thee to accept the Kingship and sovereignty over the 
domains: how could you promote the welfare and prosperity of the citừens 
in such a wilderness cut off from civilization! 

The following is the Prince's reply in verse:- 

12) Yatlm gilitvă baỊisarh 
uddbareyya salohitam 
uddharitvă sukhĩ assa 
evarh passãmi attanam. 

o King íather... just like a man who had accidently swallowed a hook 
brought it out with all the blood immediately beíore it had gone far enough 
to reach the vital heart, so that he might keep his mind and body in a State of 
peace and tranquillity. So I see myseir as a person who had accidentally 
swallowed a hook but had taken it out in time to live in peace and 
tranquillity. 


13) Kin nu turh baỊisath byũsi 
kirh tum lyusi salohitam 
kin nu tum ubbhatarh yyusi 
tam me akkhãhi pucchito 

Dear son ... what do you mean by hook? What do you mean by blood? What 
do you mean by immediate vomiting? I beseech you to enlighten me by 
ansvvering these questions for me! 


14) Kãmãham balisam byũmi 
hatthiassam salohitam 
cattãharh ubbhatam byumi 
evam janahi khattiya 

o Royal íather... I ha ve seen, by reason of wisdom, the five sensual 
pleasures as hook; the worldly wealth or possessions, such as elephants 
horses, chariots, etc., as blood; renunciation of the five sensual pleasures, as 
immediate vomiting; you may try to understand these things discriminately 
by contemplative knowledge. 

Aíter he had given the above ansvver, he continued to give his íather an instruction for 
guidance in administering justice: “Noble King ...as already mentioned above, I have 
nothing to do whatsoever with the kingship of the Bãrãnasĩ, and what I wish to commend to 
you is to rule by strict adherence to the ten codes of conduct 4 for a ruling monarch, without 


4. Ten codes of conduct of a king: alms giving, morality, liberality, straightness, gentleness, self- 
restraint, non-anger, íorbearance, austerity and non-opposition. 
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the influence of four wrong courses of actions 5 . 

The King returned to The Country and punished His Queen 

The King, after several vain attempts to persuade his son to return to his country, made 
his way back to his Capital, crying and weeping all along the route. In the course of his 
journey, he questioned his ministers: “Who is responsible for the severance of my son 
from me?” They all unanimously replied: “You ha ve sustained the loss of such a worthy 
and honourable son through your Chieí Queen.” On his arrival at the City, he immediately 
caused the Queen to be flung over the precipice upside down beíore he entered the royal 
palace. He ruled over the country and the people wisely and justly ever after. 

The Buddha, after preaching the above discourse, proceeded to say: “ Bhikkhus , in this 
manner Cincamana had decried Me by abusive language in a previous existence”: 

15) Cincamãnavika mãta 
Devadatto ca me pitã 
Anando pandito nãgo 
Sãriputto ca devatã 

Rặịaputto aham ãsirh evam dhãetha jãtakam. 

Bhikkhus .... Cincamana was then the Queen, the stepmother, the brother-in- 
law Devadatta was then the king, Ãnanda was then the wise dragon, Sãriputta 
was then the guardian deity of the mountain, and I was then Mahã Paduma. 

The Jãtaka was brought to a close by this last verse. 

End of Mahã Paduma Jãtaka 

The Buddha proceeded to reveal the fact that, there is no immoral act that a liar dare not 
commit: “Bhikkhus ... one who has abandoned the course of telling the Truth and pursued 
the course of telling lies, has also íorsaken the advantages of attainment of Nibbãna and 
rebirth in the worlds of devas and humans, and as such, there is no immoral act that they 
loath to períorm!” 

Ekaríi dhamman atĩtassa 
masavãdissa jantuno 
vi ti rh naparalokassa 
nathi pãparh akariyam. 

Bhikkhus ... one who has breached the course of not telling lies has also 
íorsaken the advantages of Nibbãna and rebirths in the realms of devas and 
humans, and as such, there is no immoral act that these people, destined for 
planes of woes, will not dare to períorm. 

At the conclusion of the discourse, a large multitude of beings attained sotãpatti íruition 
State, etc. 

(This is an extensive exposition of Cincamana's false accnsation.) 

The Original Cause of Wicked Cincamanấs Accusation. 

The following is an exposition of the original cause that actuated wicked Cincamana to 
make the accusation:- 

Prior to an iníinite period of four asankhyeyyas and a hundred thousand aeons (beíore 
the definite prophecy of enlightenment had been made) the Bodhisatta was a person of 
distracted mind, with wrong attitudes through constant association with bad people of the 
most hopeless type. On one occasion, he chanced to slander an arahat named Nanda, a 
disciple of Buddha Sabbabhibhu, by accusing him of having unlawful association with a 
woman. This was a very grave offence of slandering a noble person, ariya. 


5. Wrong Courses of action: those dominated by desire, by ill-will, by delusion and by fear. 
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As a result of such false accusation against an ariya (ariyũpavãda), he had to suffer in the 
plane of misery for many a year, and, once release from it and reborn in the world of 
humans, he was subjected to íalse accusations, existence after existence, and in the last 
existence as a Buddha, by wicked Cincamanavika in the presence of four kinds of 
audience. 

(Apãdãna Pãli lst. Vol., Avataphala vagga: 10-Pubbakammalotika Buddha apadan gives 
full account on this matter as expounded by the Buddha himselí.) 

An Account of Female Wandering Ascetic Sundari 

As stated above, heretics outside the Teaching, because of paucity of offering for them, 
had the wicked woman Cincamana to slander the Buddha. They made another attempt to 
slander the Buddha by a similar ruse when they engaged a good looking sectarian woman 
named Sundari at a time when the Buddha was residing in Savatthi (vide Udãna Pãli Text 4 
Maghiya vagga 1:8. Sundri Sutta Pãli and Commentary) 

While the Buddha was residing at Jetavana monastery, all devas, humans and Brahmãs 
paid homage to Him and the Sangha; they revered, honoured and made oíTerings to them. 
The four requisites of robe, food, monastery and medicine were alvvays in ample supply 
for them. For the Buddha and the Sangha, their accumulation of meritorious deeds in the 
past was immense and also their practice of the True Path in the present existence was also 
productive of good merits. The beneíicial results from these two wholesome sources, 
combine together to produce an incessant flow of requisites and offerings for them, just 
like the huge volume of water pouring íorth from the contluence of two big rivers. 

In Sharp contrast, the heretics suííered from deíiciency of four requisites and other 
offerings. This is attributed to their lack of meritorious deeds in the past and the wrong 
practice they followed in the present. 

At that time, there lived in Savatthi a young heretic maiden who was in her most 
impressive youth excelling others in comely appearance; hence she was named Sundari, 
though her behaviour deed, word and thought were deplorable. 

The heretics gathered together to devise ways and means to slander the Buddha and the 
Sangha out of covetousness. They all took part in the discussions with that end in view: 

“Dear Sirs .... we have been ruined beyond redemption since the Corning of the 
Recluse Gotama and we have suííered much from paucity of giíts, because people 
have almost íorgotten our existence. What has prompted the people to make such 
wonderful offerings to the Recluse Gotama with such proíound respect and 
enthusiasm?” 

One of the heretics present at the meeting oííered his opinion: “Dear sirs, the Recluse 
Gotama is a direct descendant of Noble Mahã Sammata., through an uninterrupted Khattiya 
lineage of pure Sakya clan. That must be the reason why people have honoured him and 
made olTcrings so proíusely.” Another heretic had this to say: “It is because a variety of 
miraculous events took place at the time of His birth.” Likewise many heretic leaders 
presented their individual views: “It is because, when His íather, King Suddhodãna made 
Him pay homage by raising His two hands in a worshipping posture towards the Devila 
hermit, just aíter His birth, His feet miraculously flew aloít and rested on the matted hair 
of hermit. And when His parents placed Him under the cool shade of a rose-apple tree 
while the Ploughing Ceremony was in progress, while the shades of many other trees 
moved with the sun; the shade of the rose-apple tree under which the Prince reposed stood 
unchanged even aíter noon-tide.” “It is because He is extraordinarily handsome,” said 
another, while yet another speculated: “It might be because he had íorsaken the Throne of 
the Universal Monarch with all its glories and renounced the world through seeing the Four 
Great Signs, that the people have been paying homage and making offering in greater 
volumes.” 

They went about beating the bush without íinding the real cause of immense respect 
being paid to the Buddha by the people because they were totally ignorant of the Buddha’s 
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incomparable attributes: pãramĩ, cãga, cariya. Aíter exchange of fruitless discussions, one 
of the íiercest heretics came forward with a plot to destroy the fame and gains of Gotama 
with the aid of a woman. 

“Dear sirs .... there is no one in this world who is immune from desires for sexual 
pleasures derived from a woman and the Recluse Gotama, being young and good 
looking like a deva, will certainly get entangled with a maiden of His age and 
appearance, if and when available. Even when He cannot be completely tempted, 
people will begin to have doubt about His moral uprightness. Come let us send 
vvandering woman Sundari on a mission of bringing ruin to the Recluse Gotama's 
reputation throughout the land.” 

Upon hearing this suggestion, all the heretics spoke in support of him: “Your plan is 
excellent, indeed. This will bring about the down-fall of the Recluse Gotama. He will have 
no alternative but to run away aimlessly with His head hanging down.” They all decided to 
turn the resolution into action and went en masse to the place of Sundari. 

On seeing the heretics, Sundari asked: “Why have you come here all in a group?” They 
all went to a corner and sat there without giving her any reply. She approached them in a 
submissive manner and asked them again and again: “Have I done any thing wrong and, if 
so, what is my oííence?” 

At last, they gave this reply: “We have not given you any reply since you have neglected 
us when we have been oppressed by someone.” Sundari asked them: “Who has oppressed 
you?” Whereupon, they revealed their case: “Don't you see the Recluse Gotama vvandering 
around and depriving us of offerings, to our great disadvantage?” “Good Sirs, in this 
matter, how can I be of assistance.” They replied: “Sister, can you really work for the good 
of your own relatives like us?” trying to tie her down to a commitment. 

(They had employed the word 'relatives' to win her over, though there was no 
blood relationship apart from the fact that all of them were leading a homeless life. 

The heretics are indeed terrible.) 

Whereupon, Sundari said: “Good Sirs... what should I do for you, there is nothing that I 
cannot do. I am prepared to sacriíice my own life to do anything that would be of 
advantage to my relatives like you.” (She had thus pledged herselí to fulfil their wishes and 
she could not shrink back, like a deer that had got itselí entangled in a bush.) The heretics 
told her: “Sister, you have pledged to do anything that would be of advantage to us. Being 
in your most impressive youth, at the íirst stage of life, do anything to the best of your 
ability that will ruin the Recluse Gotama by means of your own gorgeous personality.” 
Thus playing up to her vanity, they sent her away on the mission with a hint “that she 
should pay constant visit to Jetavana monastery.” 

Foolish Sundari, like a person who wishes to dance with a ring of flowers on the teeth of 
a saw, like one who attempts to catch a bull elephant in musk by its trunk, like one who 
extends warm welcome to the King of Death with his íorehead, got herselí besmeared with 
sweet scents and bedecked with flowers, wandered her way towards the Jetavana 
monastery, at the time when people were Corning out of the precincts of the monastery 
after hearing the discourses. When asked, she said: “I am going to the Recluse Gotama 
with whom I usually stay together in His own Chamber.” But she dared not enter the 
monastery and instead, made her way to the nearby hermitage of the heretics. She returned 
by the same route to the City when people were going to the monastery. When asked, she 
told them that “she had just come out of the chamber of the Buddha with whom she had 
stayed the night, giving Him sexual gratiíication.” 

Aíter a few days, the heretics, being satisíied with the part played by Sundari, bribed 
drunkards and instigated them to kill Sundari and to conceal her body under heaps of 
decayed flowers in a ditch adjacent to the Buddha's chamber. The drunkards carried out 
their instructions. The heretics then spread the news of missing Sundari, and went to King 
Kosala and reported that their íemale disciple, Sundari, was missing and could not be 
íound. The King asked them if there was any place of suspicion. They iníormed him that 
they had their suspicion located in Jetavana monastery. The King then ordered for a search 
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to be made in Jetavana monastery. 

The heretics went with their disciples to the Jetavana monastery and pretended to look for 
the wandering woman Sundari. They íound the dead body of Sundari beneath the heaps of 
decayed flowers in a ditch and brought the corpse to the King's presence on a decorated 
bedstead. They made the King believe that “the disciples of the Buddha had slain the young 
Sundari and left her corpse beneath the heap of decayed flowers to conceal the evil deed of 
their Master, Recluse Gotama.” The thoughtless King passed a summary order without any 
formal investigation, to the effect that “the corpse be carried and shown around the City, 
Street by Street, to make all the citizens aware of the case.” 

Encouraged by the ill considered judgement of the King, the heretics carried the corpse 
of Sundari on a decorated bedstead and went all over the City, from Street to Street, from 
one junction to another, announcing:- 

“Know all men and women. See for yourselves what the descendants of Sakyan 
race have done. They are shameless; they are of evil nature, they have no morals; 
they are wont to tell lies; and they indulge in sexual intercourse, and, yet they made 
false claims pretending to be good bhikkhus, saying without shame: ‘We observe 
precepts, we are virtuous, we are of good conduct, of morality, developing noble 
practices, speaking only what is true.’ But for these recluses there is no more 
precepts; noble precepts are the things of the past, How can there be any element 
of virtue in them? How can there be noble practice? They are bereít of precepts, 
bereít of noble practices. Why has man slain a person of fair sex after ravishing 
her?” 

They also made the citizens of Savatthi to make similar slanderous charges. When the 
citizens saw the bhikkhus, they made accusations against them as instigated by the heretics: 
“These bhikkhu- princes of Sakyan race are shameless, without virtue, stupid, 
regular liars, they indulge in sexual practices, they pretend to be virtuous, 
righteous, straight forward, noble, truthíul and moderate persons. In actual fact, 
they are without virtue, without precepts, precepts for bhikkhus are no more but 
things of the past. How can there be any noble precepts or elements of virtue in 
them? They have no noble qualities whatsoever. Why should a man slay a woman 
when he had finished enjoying sex with her?” 

The citizens had thus condemned the bhikkhus when they were seen in the City, using 
vulgar languages and humiliated them in an aggressive manner. 

On their return from Savatthi, after regular rounds of alms-food, the bhikkhus went to the 
Buddha and addressed Him: 

“Most Exalted Lord ... when the people of Savatthi saw the bhikkhus they accused 
them in vulgar language: ‘these bhikkhus of Sakyan race are shameless, without 
virtue, regular liars, they indulge in sexual practices, and they pretend to be 
virtuous, righteous, straight forward, noble, truthíul and moderate persons. But 
they are, in fact, without virtue, without precepts, without noble practices or habits, 
the precepts for bhikkhus are no more but things of the past. How can there be any 
precepts or noble qualities whatsoever? Why had man spoilt a woman when he had 
ravished her?’ ” 

Thus the bhikkhus told the Buddha how they had been calumniated, reviled, abused, 
oppressed in very harsh language (not fit for the ears of noble people). The Buddha 
explained to them that these people will reap as they sow, by offending the bhikkhu and 
said: “Bhikkhus ... such voices of slander will last only for seven days and they are bound 
to disappear aíter seven days. You shall reíute these people who had calumniated, reviled, 
abused, oppressed you in very harsh language (not fit for the ears of noble people) by 
uttering the following stanza:” 


Abhiitavadi nirayam upeti 
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yo vãpi Ratvã na karoni cãha 
ubhopi te pecca samã bhavanti 
nihĩnakammã mãnajã parattha 

A person who is in the habit of speaking íalsehood by saying, I have seen it, 

I have heard of it, I have met with it, I know about it, though he has not 
personally seen it, heard of it, though he has no knowledge of it; and a 
person who denies commission of his own oííence are equally guilty and 
both of these vile people who had done low, base deed are liable to be reborn 
in the plane of misery aíter death. 

The bhikkhas learnt the stanza from the Buddha and uttered it in the presence of those 
citizens by way of reíutation. 

The Citizens began to see The Truth 

On hearing the verse of reíutation uttered by the bhikkhus, it dawned on the citizens: 
“The bhikkhus, belonging to the Sakyan race, had not committed the murder as charged by 
the heretics through proclamation all over the City. There is one thing that deserves 
consideration, that is, these noble persons did not even care to take any steps whatsoever to 
retaliate upon us for abusing them, reviling them, slandering them by using vulgar 
languages, not fit for their ears. Instead, they are seen to have put up with íalse allegations 
and have thus shown íorbearance ( khantĩ) by gently, meekly carrying on with their 
wholesome deeds (soracca). And, above all, they simply preached to us and explained to 
us, who have blindly and inconsiderately slandered them, reviled them, the evil 
consequences of lying and denying commission of one's own offence, to prove that they 
are innocent, by way of an avowal of truth. 

The citizen had thus regained their senses and became reasonable once again. Aíter 
hearing the stanza, it dawned on them: “We ha ve not personally witnessed the íatal event 
and what we have heard may or may not be true. And there is one point that called for 
special consideration: these heretics are bent only on vvishing ill to the bhikkhus, their 
undoing and ruination. We should not make one sided statements believing the words of 
the heretics. We really do not know the truth about these bhikkhus.” They began to have 
sense of detestation and repentance for their conduct towards the bhikkhus. The scandalous 
accusations did not last long, aíter seven days died away completely. 

The Murder Case of The Heretics brought to light 

King Kosala had caused a squad of secret Service personnel, who were spread throughout 
the City, to bring those responsible for the death of Sundari to justice. On one occasion, the 
murderers were drunk on the liquor which they bought with the money they received from 
the heretics for slaying Sundari. Two murderers quarrelled with one another and started 
mud slinging and one of them shouted at the other: “So you are enjoying drinks with the 
money you got from the heretics for killing Sundari and keeping her dead body under the 
heaps of decayed flowers.” (Drunkenness led a thieí to expose his own criminal act of 
stealing an ox, as the saying goes!). The secret police arrested them and brought them to 
King Pasenadi Kosala. 

The King asked: “Did you kill Sundari?” They admitted: “Yes we did ... your Majesty.” 
The King went on to ask: “Who had instigated you to commit the crime?” They replied: 
“At the instigation of those heretics, from outside the Teaching.” The heretics were sent for 
and a íormal investigation was made. All the heretics admitted their guilt. And the King 
passed the judgment, ordering the heretic to go round the City and proclaim: 

“ ‘We had engaged the murderers to kill Sundari with the sole purpose of bringing 
about the ruination of the Recluse Gotama. Recluse Gotama is absolutely innocent; 

His disciples are also absolutely íaultless. We are solely responsible for the killing 
of Sundari.’ You, heretics, must go all over the City and get this message publicly 
announced by word of mouth.” 

In obedience to the order of the King, the heretics did as they were bid. The citizens lost 
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respect for them and were disgusted with them. The heretics had to undergo punishment 
for the charge of murder. The citizens honoured, revered and esteemed the Buddha and His 
Sangha more than ever beíore. They made offerings to the Buddha and the Sangha with 
greater devotional faith. 

Buddhấs Utterance of Joy 

Then a great number of bhikkhus approached the Buddha and sat in a suitable place after 
paying obeisance to Him. They then addressed Him: “Most Exalted Bhagava .... it is, 
indeed, an unprecedented event deserving of praise by the snapping of the íingers. Most 
Exalted Buddha.... your prophecy: ‘Bhikkhus .... those voices would not last long; they 
would last only for seven days and they would disappear after a period of seven days’ has 
proved to be true, the voices are no more.” 

The Buddha was well aware of the fact that there never is a case where a wise virtuous 
person could not tolerate even the most heinous accusation by lowly, stupid persons. This 
íeeling of supreme coníidence led to repeated development of joy of satisíaction so much 
so that it reached the point of bursting íorth an utterance of a verse of joy ( udãna ): 

Tudanti vãcãya janã asaíĩnatã 
sarehi sangămagatanva kuncararh 
sutvăna vãkyan phrusam udĩritam 
adhivãsaye bhikkhu aduttha citto 

Bhikkhus .... a bhỉkkhu, who has renounced the world for fear of the evil 
consequences of transient existence, should overcome evil forces by 
toleration, like a war elephant that could resist and repulse the arrovvs from 
the side of its foe in a battle íield, when attacked by those lowly, stupid 
persons without any restrained conduct in deed, word and thought, stupid 
abusing, slandering and accusing, as if attacking you with a double edged 
sword. 


Past Misdeed as Cause of Accusation by Sundari 

Here a question might arise as to “Why the Buddha had not revealed the fact that the 
heretics were at the bottom of the whole affair, though he had full knowledge of this case 
of conspiracy?” The answer is as follows:- There is no point in telling this to ariya 
puggaìas. The noble individuals have, from the outset, complete faith in the nobility of the 
Buddha and the Sangha. And there might be certain persons amongst the ordinary 
worldlings who would not accept the words of the Buddha when He was revealing the facts 
of the case. Disbelieí in the Buddha mounts to be an unwholesome act in thought, which 
may cause them untold harm and suffering for a long time to come. Hence the Buddha’s 
reticence at the time. 

In other words, it was not the regular practice of Buddhas ( Dhammatã acinna) to íoretell 
the events and their related sequences. They are not wont to point out a particular person as 
a culprit in a criminal case. They dealt with such matters only in an objective way (vide the 
verse for reíutation mentioned above). They were not in a position to deter the misíortune 
that was destined to beíall upon them either. They had, thereíore, taken up an indiíTerent 
attitude towards accusations by the people and of Sundari's assassination, which íormed the 
cause of tho se accusations. 

And, there is yet another question that may be asked as to the origin of this unwholesome 
fate of being accused in this most disgraceíul manner, when there was tremendous amount 
of merit to the credit of the Buddha for incalculable wholesome acts done throughout íorty 
crores and one lakh of world-systems! This is the ansvver:- 

The Buddha was a habitual drunkard, named Murali, in a previous existence, at the earlier 
stage of life as a Bodhisatta. He moved about in the company of immoral, wicked persons 
and eventually acquired unwholesome mental attitude. One day, he noticed a 
Paccekabuddha, known as Surabhi, in the act of rearranging his robes, preparing to entering 
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the town for alms-round. Incidentally, a woman was seen to have gone past the 
Paccekabuddha. Murali, with a habitual wrong frame of mind happened to make a casual 
remark: “This bhikkhu has the habit of indulging in sexual enjoyment.” 

He had suffered in the realms of woes for several lakhs of years for that offence; and He 
had to pay for remnant of His past misdeed by being maliciously accused by the people of 
having indulged in sexual intercourse with heretic Sundari, even after attainment to the 
Most Exalted State of an Enlightened Buddha. (There are twelve modes of similar 
retributions which the Buddha had to make up for His past misdeeds, in previous 
existences. These are laid down in serial order in Apãdãna Pãli Text) 
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THE BUDDHA’S EIGHTH VASSA AT THE TOWN OF SUSUMARAGIRA 

A s stated beíore, the Buddha observed the seventh vassa on the emerald stone slab at 
Tãvatimsa and preached the Abhidhamma throughout the vassa. At the conclusion of 
that vassa , the Buddha descended to the world of men by triple stairvvays and preached the 
Sãriputta Sutta, etc., at the base of the stairvvays, near the gate of the City of Sankassa, for 
the beneíit of devas, humans and Brahmãs present. The Buddha then observed the eighth 
vassa in the íorest of Bhesakala near the town of Susumaragira in Bagga province. 

(The country of Bagga, where the Buddha observed the eighth vassa, was one of 
the sixteen historic countries in the Majjhima desa. Susumaragira was named aíter 
a big crocodile that raised its voice from the river at the moment of laying the 
íoundation-stone of the town. The lorest where the Buddha observed the eighth 
vassa was named after the location of what was once the abode of an ogre by the 
name of Bhesakala. The íorest was a sanctuary.) 

Nakulapitu and His Wife attained Sotãpatti 

At a time, when the Buddha was taking up residence in the company of bhikkhus in the 
íorest of Bhesakala, near Susumaragira, wealthy man Nakulapitu and wife Nakulamatu 
came along with the pilgrims of the town to pay homage to the Buddha and to hear the 
discourses. On seeing the Buddha for the íirst time, the couple “recognized him to be their 
own son.” They approached the Buddha and addressed: “Beloved son .... where have you 
been roaming about for such a long time aíter leaving us, your parents, behind?” (as though 
they had been recounting the events of the same existence, with a mingled íeeling of joy 
and reproach, to their own son.) 

(N.B. Nakulapitu was either the Buddha’s íather, paternal younger uncle or elder 
uncle or elder maternal uncle in each of the past five hundred existences. Likewise, 
his wife was either the Buddha’s own mother, maternal elder aunt, younger aunt 
and paternal elder aunt in each of the past five hundred existences. (Their paternal 
and maternal aííection for the Buddha, that remained latent for so long, had 
produced the perception of Him being their long separated son.) 

The Buddha waited till the couple regained their mental equilibrium and then preached 
them the Dhamma which established them in the Fruition stage of sotãpatti (vide Aủguttara 
Commentary). 

(The account of the wealthy man Nakulapitu and his wife will be mentioned again 
in the chapter on the Jewel of the Sangha.) 

The Story of Prince Bodhi 

(The story of Prince Bodhi is given here in consultation with two treatises, namely, 

Majjima Panííãs Commentary on Bodhi Raja Kumara Sutta and Dhammapada Commentary, 

Second Vol. 12 Atta vagga on Bodhi Raja Kumara.) 

Prince Bodhi was the son of King Udena. He learnt the art of managing elephants and 
wielding gore (iron hook) from his royal íather. As such, he became an expert in elephant 
taming. (It is proposed to deal with his account here in abridged form. For full particulars, 
please reíer to Dhammapada Commentary translation by the Venerable Canda Joti 
Mahãthera.) 

During the reign of King Parantapa, in the country of Kosambĩ, the Queen was one day 
taking sun bath with the king in an open space. She was at an advanced stage of pregnancy 
and was wearing a red blanket. Suddenly a big monster bird came sweeping down and 
snatched away the Queen, mistaking her for a piece of meat. The Queen made no attempt 
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to voice for help lest it might drop her at the cost of her life. 

The bird dropped her at the fork of a tree, its usual place of íeasting. When the Queen 
shouted at the top of her voice, clapping her hands at the same time, with the result that the 
huge bird flew away from fright. The Queen gave birth to a child at the fork of the same 
tree. She continued to clad herselí in the red blanket due to constant shower of rain all 
night. 

There was a hermit living in the vicinity of the tree. The hermit went to the base of the 
tree at dawn, as he had heard the voice of the Queen the night beíore and asked her about 
her race and birth. Once he knew all about it, he made a ladder for her to come down, and 
took her to his hermitage. The boy baby was named “Udena” as he was born in a moist 
atmosphere of rains and mountainous region. 

One day, as she received the hermit on his return from the íorest, she tempted him to 
yield to her íeminine charms as she was anxious about her own íuture. As a result, both 
lived together as man and wife. Years rolled by and King Parantapa of Kosambĩ passed 
away. The ex-hermit discovered the King’s death by means of his astrological knowledge 
and intimated the matter to the ex-Queen: “Your King had passed away. Do you want your 
son to stay on in this íorest or to return to Kosambĩ and claim the throne of his íather and 
remain there as a ruler?” The ex-Queen acquainted her son with the true aspect of his life 
to ascertain his attitude. When she learnt of her son's desire to become a king, she coníided 
to the ex-hermit. 

The hermit was well versed in incantation that had the power of wielding iníluence upon 
elephants. He learnt it from Sakka: Once Sakka came and asked the hermit: “Is there 
anything that caused you to feel worried?” The hermit replied: “Yes ... we have been faced 
with the danger of annoying elephants.” Whereupon, Sakka taught him incantations and 
gave him a harp, to overcome his trouble. His instructions were that, when the hermit 
wanted the elephants to go away, he should tune the harp in a certain way and recite a 
certain verse and when he wanted the elephant to come to him, he should tune the harp in a 
different way and recite a diííerent verse. The ex-hermit taught the prince how to make use 
of the harp and to utter the incantation in case of emergency. The prince climbed up a 
banyan tree to see for himselí how the incantation worked. When he saw the elephants 
Corning tovvards him, he struck the right chord of the harp and uttered the appropriate 
incantation and, truly enough, the elephants ran away through íright. 

On the following day, he caused the elephants to come, by playing the harp and uttering 
the incantation as instructed. The elephants came running to him in response to his 
command. The elephant king lowered its shoulder for the prince to step on it. Riding the 
elephant king, the prince selected young, stout and strong elephants capable of engagement 
in a battle íield. He requested for the red blanket of his mother and her ring to serve as 
evidence of his lineage. Then paying homage to his parents, he left the íorest. He stopped 
at every village in his attempt to build up an army by announcing: “I am the legal son of 
the late King Parantapa; anyone vvishing wealth and prosperity may join me.” Surrounding 
the City with his army, he laid claim to his father's throne: “I am the legal son of the late 
King Parantapa. Hand over the throne to a rightíul successor.” To support his claim, he 
showed the red blanket and the ring of his mother to those who seemed to have doubt 
about his claim. In this manner, he was able to ascend the throne without let or hindrance. 
Udena was very much fond of capturing elephants. He would go without hesitation to any 
place to capture elephants on being told about the presence of fine elephants. 

King Candhapajjota, a rival of Udena, was desirous of learning the art of managing 
elephants from King Udena. He caused the construction of a wooden elephant and kept 
trained soldiers inside of the sham elephant which served as a trap to catch Udena as and 
when he came out to catch elephants. His plan succeeded and Udena was taken prisoner. 
King Candhapojjota sent his daughter, Vasuladatta, to King Udena to learn the art of 
elephant management and the two eventually fell in love with each other. King Udena 
eloped with the Princess Vasuladatta and lived in the town of Susumaragira in the province 
of Bagga. Princess Vasudatta gave birth to Prince Bodhi, who learnt from his íather, King 
Udena, the art of elephant management and became an expert in it. 
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Prince Bodhi caused The Construction of A Palace known as Kokanda 

Prince Bodhi caused the construction of a palace with a turreted roof known as 
Kokanada. The turret was of peculiar and unprecedented design and won the admiration of 
the people. The Prince asked the master builder: “Have you constructed a turret of a similar 
design elsewhere or was it the first of its kind ever constructed by you?” He replied: “Your 
Majesty .... this is the fữst of its kind I have ever constructed.” Whereupon, Prince Bodhi 
was worried with the thought: “Should the carpenter build a similar turreted mansion for 
someone else, my palace would no longer be the object of praise and vvonder by the 
people.” An evil, cruel thought entered his head to plot the destruction of the architect and 
deprive others of having a similar palace built for themselves. He was thinking of doing 
away with the builder either by killing him, or by cutting off his hand and feet or 
extracting his eye-balls. 

Prince Bodhi happened to conííde his brutal plot against the carpenter to one of his close 
boyhood íriend, named Sanjikaputta, who was of kindly disposition and considerate. 
Sanjikaputta felt certain Prince Bodhi meant what he said, but he was quite against the idea 
of destroying an innocent man of arts and crafts of great prominence. He made up his mind 
to avert the imminent danger and so he went to the carpenter and asked: “Have you 
finished with the work of constructing the turreted palace for prince Bodhi or is there 
anything still left to be done?” When the carpenter said: “All complete,” he coníided, 
“Prince Bodhi wishes to do away with you, please be careíul about your own security.” 

The master carpenter said words of gratitude: “O dear Lord .... you have, indeed, done 
very well by such words of kindness,” and he told him: “I will do everything as demanded 
by the circumstances.” When Prince Bodhi asked him: “Big master carpenter .... is there 
anything yet to be done in connection with the turret?” “Your Majesty, not completed yet, 
there is a lot to be done,” was the reply. Whereupon, the Prince asked: “What kind of job 
was left to be done?” The carpenter said in reply: “Your Majesty .... details will be given 
later, just provide me with necessary timber immediately.” The prince demanded: “What 
kind of timber do you want me to supply?” “Your Majesty .... just light wood, such as 
Yamane.. those light and dry wood,” was the reply. The Prince, not suspecting anything, 
supplied him with light and dry wood as demanded. 

The master carpenter subsequently asked the prince: “Your Majesty .... please do not visit 
my place of work forthwith, as the kind of job I am about to handle is very delicate, so 
much so that I will have no leisure to enter into conversation with anybody, excepting my 
wife charged with the task of conveying food.” The prince gave his consent, saying: “Very 
well.” 

The master carpenter stayed in a work cabin and cut the soft wood to measurement and 
built a ‘Flying Vehicle’ in the form of a Garuda bird. On completion of the job, he asked 
his wife to turn their assets (household property) into hard cash and jewellery and to ha ve 
the family kept in a State of readiness. Prince Bodhi posted security íorces around the place 
where the turret was supposed to be under construction. When everything was ready, the 
master carpenter had his íamily gathered together at the workshop and aíter taking their 
morning meal, went aboard the ílying vehicle and flew away. Even as the guards were 
reporting the matter to the Prince: “Your Royal Highness... the master carpenter is gone..” 
the carpenter and his íamily had descended in a region of the Himalayas and settled there 
permanently. The new settlement developed into a City and he ruled the region as its king. 
He was known as King Kathã Vahana. 

The Inauguration of Prince Bodhi’s Turreted Palace 

Prince Bodhi had in mind to invite the Buddha and His Sangha to the inauguration of his 
palace Thereíore, he caused it to be decorated and smeared proíusely with sweet scents. 
Then he had a white carpet laid from the lowest rung of the ladder. (The prince had no off- 
springs. He thought that there was the chance of getting a son or a daughter should the 
Buddha care to tread on the white carpet; if not otherwise. That was the idea behind the 
laying of the white carpet.) 
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When the Buddha arrived at the palace door, the Prince paid homage to Him in a 
traditional manner and received His bowl with his hands, saying: “Exalted Buddha.... please 
enter.” But the Buddha would not enter the palace. The Prince requested the Buddha for 
three times in succession. At the third time, the Buddha turned round and looked at the 
Venerable Ãnanda who at once realized that the Buddha would not tread upon the white 
carpet. He thereíore, turned to the Prince and asked him to remove the white carpet since 
the Buddha would not tread upon it. 

(Facts relating to Prince Bodhi’s object of laying the white carpet and the Buddha’s 
reíusal to tread upon it are fully explained in Majjhima Nikãya Commentary. Here 
is an abridged form of the exposition: 

The Prince's object: Prince Bodhi had no off-spring. He had heard that any 
handsome offerings made to the Buddha usually bring about íitting revvards. He, 
thereíore, made the resolution that he would get an off-spring should the Buddha 
care to tread on the white carpet; if not, otherwise. 

Prince BodhVs former kamma: The Prince was an inhabitant of a small island in 
one of his previous existences. He had a wife who had a similar frame of mind. 
They killed and ate helpless small birds by mutual consent. The Prince stood the 
chance of getting children had he married a woman other than his previous wife 
just described. Since he and his wife were jointly responsible for the destruction of 
the young birds in the past, they were equally guilty of taking the life of the iníant 
birds. The Buddha was well aware of all this and hence His reíusal to tread upon 
the white carpet that was purposely laid on that occasion. 

There are still some other points to ponder here: 

(1) The Prince was predestined not to get any off-spring due to deterrent acts, and nothing 
could interíere with the course of cause and effect, even though the Buddha treaded 
upon the carpet laid by the Prince with an erroneous idea. He might, through 
ignorance, make an additional mistake by íorming an idea that nothing could be gained 
by making offerings to a Buddha, notvvithstanding the adage that “every offering made 
to a Buddha brings about íitting rewards.” He might be led to form such mistaken 
ideas on this aspect. 

(2) Such a practice might be a cause for complaint by members of other sects: “Those 
bhikkhus are vvandering around hither and thither and treading on the white carpets and 
there is nothing that they dare not do.” 

(3) Amongst those bhikkhus who might have occasions to tread on the white carpets 
during the life time of the Buddha, there are bhikkhus replete with supernormal 
íaculties that enabled them to know the mind of the people. Such bhikkhus would tread 
on carpets as and when they should be tread upon! They would reíuse to do so, when 
circumstance did not allow. Once the Buddha had passed away, the chances of 
attaining the Path and Fruition endowed with the knowledge of the íuture would be 
rare for sentient beings, if not remote. Their íaculty of reasoning will deteriorate and 
they will not be able to decide whether the white carpets could be treaded with 
advantage and vice versa. It would be well if they had enough foreseeing power to 
decide as necessary. If not, the lay devotees might naturally form the idea that: 
“During the life time of the Buddha, offerings made to the Sangha invariably fulfil 
their wish, whereas nothing accrued from the offering made to the bhikkhus of our 
time. Perhaps they are not devoted to practise of the path novvadays.” Such thought 
might make them unhappy. 

It was for these reasons that the Buddha had not treaded on the white carpet, and the 
Venerable Ananda had also stated: “The Buddha did not tread on the white carpet in 
consideration of the facts stated above and because of concern for the bhikklms of the 
generations to come,” with emphasis being placed on (3) above.) 

The Prince had the white carpet to be removed and conducted the Buddha to the mansion 
and oííered Him gruel, soft food and sweet meats. When the íeasting ceremony was over, 
the Prince addressed the Buddha: “Most Exalted Buddha.... it occurred to me that, the State 
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of peace and tranquillity can only be attained by strenuous effort.” Whereupon, the Buddha 
replied: “Prince .... I was also of the same idea when I was a Bodhisatta,” and explained to 
him the part of His life from the time of taking up austere practices to the time of 
preaching the Anatta Sutta to the Five Vaggis, who consequently attained the fruition stage 
of arahatship. 

Prince Bodhi took Refuge in The Three Gems 

When the Buddha had preached the discourse dealing with the establishment of the five 
Vaggis in arahatship, Prince Bodhi asked Him: 

“Most Exalted Buddha, for one who has a leader (teacher) in the person of You, 
how long has he to work for the attainment of Fruition stage of arahatship and, 
enjoy peace and tranquillity?” The Buddha replied: “Prince, in this connection I 
would ask you a question and you may answer as you deem fit and proper: ‘Aren't 
you skilíul in managing elephants and wielding of the goad?’ ” The Prince replied: 
“Yes Lord, I am skilíul in elephant management and wielding of the goad.” 

The Buddha went on to ask the Prince: 

“Prince ....supposing a person, knowing that you are skilHtl in the art of elephant 
management and wielding of the goad, come to learn the art of elephant 
management under you and he has these deíects: - 

(1) Lacking in coníidence: He has not enough coníidence to attain the desired 
Standard or goal. 

(2) Disease: He is suííering from a disease bad enough to prevent him from 
attaining the desired goal. 

(3) Pretension: He makes false pretension or puts on vain and boastíul airs, that 
deters him from attaining the desired goal. 

(4) Lacking in effort: He is lacking in earnest effort to attain the desired goal. 

(5) Lacking in intelligence: He is not intelligent enough to attain the desired goal. 
Would that person he able to learn the art of elephant management and wielding of 
the goad Hom you?” 

The Prince replied: “Most Exalted Buddha... it will not be possible to train a person 
with any one of the five deíects to attain the desired goal, leave alone the question 
of training one with all those five deíects.” 

Again, the Buddha put a set of alternative questions: 

“Prince supposing, the person who comes to you to learn the art of elephant 
management and wielding of the goad has the following qualiíications: 

(1) Coníidence: He has enough coníidence that enables him to reach the desired 
objective. 

(2) Disease: He is free Hom any disease, or one with sound health to enable him 
to reach the desired objective. 

(3) Pretension: He does not make íalse pretensions, or he is one with an honest 
mind that enables him to attain the desired objective. 

(4) Effort: He is one with earnest effort that enables him to reach the desired 
objective. 

(5) Intelligence: He is a man of intelligence capable of attaining the objective. 

Will it be possible for you to train a person with such qualiHcations to achieve the 
desired objective?” 

Prince Bodhi replied: "Most Exalted Buddha... it will be quite possible for me to 
train a person to achieve the desired objective even when he has only one out of 
the five qualiHcations, the more so if he is one with all the five qualities.” 

Five Elements of Effort (Padhãniyanga) reqtũred of Those who practise Meditation. 
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The Buddha then proceeded to preach: 

“Prince in a similar manner, there are five qualities to be striven aíter by one who 
practises meditation:- 

(1) In this sãsana, a bhikkhus has complete coníidence in the Arahatta-magga 
Nãna and Omniscience of the Buddha, with the understanding that the Fully 
Self-Enlightened Buddha is replete with the nine attributes (of Araharh, being 
worthy of the highest veneration; of Sammã Sambuddha, being Perfectly Self- 
Enlightened; etc.; of Bhagavã, being endowed with the six great qualities of 
glory). 

(2) He is free from disease, and possesses an equable írame of mind and body, 
and is endowed with a gastrointestinal System (pãcaka-tejo) which can digest 
food easily, conducive to practice of meditation. 

(3) He is free from pretensions and deceptions, presenting himselí as he is to the 
Buddha or to his associates. 

(4) He is diligent in the work of doing away with what is bad and striving aíter 
what is good. He is energetic and steadíast in his effort. He possesses 
unrelenting zeal to períorm deeds of merit, free from íault. 

(5) He is possessed of wisdom and is one with penetrative knowledge (Path- 
insight into the State of ‘rising and íalling’ of the conditioned, (udayabbaya- 
nãna), that eradicates the suííering of the round of rebirths). 

Prince as already stated, a person who has these five qualities (termed 
‘ Padhãniyanga: íaith, íreedom from illness, honesty, diligence, and knowledge of 
rising and íalling of the conditioned, termed, ‘Udayabbaya’) is capable of realừing 
arahatta-phala within seven years under the guidance of a leader (teacher) in the 
person of the Buddha and can live happily. 

Prince..., if a period of seven years is considered to be too long, a person who has 
these five qualities can realize arahatta-phala within six, five, four, three, two, one 
year under the guidance of a leader (teacher) in the person of the Buddha and can 
live happily. 

Prince..., should a period of one year is considered too long, one possessed of these 
five qualities can realize arahatta-phala stage within seven months under the 
guidance of a leader (teacher) in the person of the Buddha and can live happily. 
Prince..., should a period of seven months is considered to be too long, one 
endowed with these five qualities can realize arahatta-phala within six, five, four, 
three, two, one month, half a month (15 days) under the guidance of a leader 
(teacher) in the person of the Buddha and can li ve happily. 

Prince..., should a period of 15 days is considered to be too long, one endowed 
with these five qualities can realize arahatta-phala within seven days, six days, 
five, four, three, two, one day under the guidance of a leader in the person of the 
Buddha and live happily. 

Prince..., should a period of one day is considered to be too long, one endowed 
with these five qualities can realize arahatta-phala within half a day that is, one 
endowed with these five qualities and instructed by the Buddha in the evening 
realize Arahatta-phala in the morning, when instructed in the morning will realize 
the arahatta-phala in the evening. 

This was the ansvver given in response to the question by Prince Bodhi. 

Here are some points connected with the five Padhãniyanga Factors from a verse written 
by Ledi Sayadaw to be learnt by heart: 

Faith, health, honesty, 

Diligence, insight into State of flux, 

Qualities to be striven aíter, 
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For attainment of Arahatta-magga! 

Of these five mundane íactors, coníidence or faith ( saddhã ) may be divided into Four 
classes:- 

(1) Agama saddhã: Faith of Bodhisattas that has remained unshaken since the time of 
making the resolution to become a Buddha. 

(2) Adhigama saddhã : Faith of the ariya-puggalas that remains unshaken since the time of 
realization of magga-nãna. 

(3) Okappana saddhã : Faith in the Buddha as one who is períectly Self-Enlightened; in the 
Dhamma which has been well-taught; in the Sangha for its uprightness. 

(4) Pasãda saddhã : Simple adoration through respect for the moral virtues of the Buddha, 
the Dhamma and the Sangha. 

Of these four modes of Sâddhãs, Okappana saddhã should be considered as the Faith 
íactor íorming a constituent of the Padhãniyanga. 

When Prince Bodhi had heard of the practical and personal knowledge of the Dhamma 
preached by the Buddha, he said these words of adoration and praise: “One who practises 
as taught by the Buddha in the evening is able to attain Path and Fruition in the morning; 
one who practises as taught by the Buddha in the morning is able to attain Path and 
Fruition in the evening. The Buddha is wonderful, the Dhamma is wonderful; the way of 
preaching the Dhamma, which is good in the beginning, good in the middle and good in the 
end, is wonderful, indeed.” Thus the Prince said in praise of the way in which the Buddha 
had preached the Dhamma. 

When the youth, Sanjikaputta, heard of Prince Bodhi’s address of appreciation of the 
discourse, he spoke against the Prince: “This Prince Bodhi has said that Buddha is 
wonderful, the Dhamma is wonderful for being good in the beginning, good in the middle 
and good in the end, and he also praised the way in which the Dhamma was preached. With 
all that, the Prince does not seem to have taken reíuge in the Buddha, the Dhamma and the 
Sangha.” 

Whereupon, the Prince explained to him in detail: 

"My dear man .... Sanjikaputta... please do not say so; please do not say so my dear man 
Sanjikaputta, please take note of certain facts which I am about to tell you now, that I had 
heard from my mother in the past: 

When the Buddha was taking up residence at Ghositarama monastery in the country of 
Kosambĩ, my mother respectíully approached the Buddha and made a solemn request: 
‘Most Exalted Buddha.... please be so kind as to do honour to my Corning child, a son or 
a daughter, whom I am bearing now, and who takes reíuge in the Buddha, the Dhamma 
and the Sangha by accepting him/her as a lay devotee ( upasakã or upasikã, as the case 
may be) from the time of his/her birth to the time of death.’ 

My dear man, Sanjikaputta . when the Buddha was taking up residence in this very 

sanctuary of Bhesakala íorest in the province of Bagga, my governess approached the 
Buddha carrying me in her arms and made a request: ‘Most Exalted Buddha... this Prince 
Bodhi takes reíuge in the Buddha, the Dhamma and the Sangha, please be so kind as to 
regard this Prince as a lay devotee from today till he breathes his last. 

My dear man, Sanjikaputta .... in addition to the two requests made by my mother and my 
governess, I do hereby for the third time take reíuge in the Buddha, the Dhamma and the 
Sangha. The Most Exalted Buddha, may you regard me as a devout lay devotee from 
today for the rest of my life! 

(A question might arise as to the eííectiveness or otherwise of the requests made by his 
mother and the guardian on his behalí. Strictly speaking, they were not effective due to 
lack of volition ( cetanã ) on the part of the person concerned. There is no such thing as 
taking reíuge in the three Gems without volition 

Does it mean that the two previous requests became null and void? As a matter of fact, 
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they were not absolutely valueless, they served as a stepping stone to devotional faith and 
placed the Prince in good stead. He became aware of the attributes of the three Gems 
when his parents acquainted him with what they had done for him in anticipation of his 
birth. He virtually became a coníirmed lay devotee the moment he was aware of the 
attributes of the Triple Gems and placed his confidence in them.) 

(Facts connected with Prince Bodhi are taken from Majjima-panãsa Bodhi Rãjakumãra 
Sutta Pãli, Atthakata and Tika.) 

Prince Bodhi attained Sotãpatti 

Aíter that, Prince Bodhi sat at a place free from six íaults and addressed the Buddha: 
“Most Exalted Buddha.... 1 am one of your devotees: my mother had requested for the íirst 
time for favour of your accepting me as a lay devotee beíore I was born and my governess 
had repeated a similar request for the second time holding me in her arms when I was a 
baby. I have also renewed the request for the third time when I came of age. With all that 
you have reíused to tread on the white carpet laid by a devotee like me, may I be 
enlightened as to the cause of all this!” 

Whereupon the Buddha asked him: “Prince .... what was your object of laying that white 
carpet?” “Exalted Buddha.... I had done it with the thought and wish that if I would be 
bestowed with a son or a daughter, You would decide to tread on it,” was his admission. 

The Buddha said in response: “That was the reason why 1 did not tread upon it.” The 
Prince again asked: “Glorious Buddha.... am I destined to go without any off-spring, a son 
or a daughter?” “Aye ... prince,” replied the Buddha. 

The Prince asked: “What was the cause of it?” The Buddha gave him a hint: “This is 
because you had been íorgetíul and had indulged in the five sensual pleasures in 
association with your wife, as a partner, in a past existence!” The Prince requested the 
Buddha to enlighten him as to when and in what existence had he been forgetful and 
indulgent in the five sensual pleasures. The following is the Buddha’s reply to his request: 
“Once upon a time, hundreds of people went across the ocean by means of a big 
boat. The boat was wrecked in the middle of the journey and all the travellers 
perished with the exception of a couple who managed to land on an island by 
means of a plank. 

The island was inhabited by quite a large number of birds, and the couple, being 
pressed by hunger, managed to satisíy their hunger by baking the eggs of the birds 
for their meals. When they íound that eggs alone would not do, they killed young 
birds for their meals, throughout their íirst, second, and third stages of their lives. 
They did not realize at all that their indulgence in pursuit of luxurious living 
constituted a wrong deed.” 

Having revealed their past immoral deeds, the Buddha proceeded to evaluate their guilt 
saying:- 

“Prince... Had you and your wife realized your wrong deeds at a certain stage of 
life, you might stand a chance of getting oíTspring at a corresponding stage of your 
present existence. 

Had either of you realized the wrong deed, there is a chance of getting off-springs 
on that score. 

Prince .... one, who holds oneselí dear, will virtually become aware of the 
advantages of moral acts in all stages of life, íailing which, he might guard himselí' 
against wrong deeds at one or the other stage of his life.” 

The Buddha then went on to preach:- 

Attãnance piyam jannã, 
rakkheya nam surakkitarh 
tinnam annatararh yãman 
patijaggeyya pandito. 


646 



Chapter 26 

Rajakumar .... a wise person, who knows to hold himsell' dear, guards 
himselí from any shortcomings, in his own interests for the present and 
future existence. One should see to it that he cleans himselí from the dust of 
ten wrong deeds, in his own interests in one or the other of the three stages 
of life. 

(The passage: “A wise person who knows to hold himselí dear, guards himselí” 
should be understood clearly: In the case of a lay devotee (an ordinary person), he 
should not consider himselí to be well protected by simply shutting himselí in the 
topmost chamber of a mansion with its doors and windows securely íastened and 
security guards well posted on the outside. In a similar manner, a bhikkhu should 
not consider himselí safe in a cave with its doors and windows securely íastened. 

As a matter of fact, a lay devotee guards himselí well only by giving alms and 
observe the precepts as far as possible. A bhikkhu guards himsell' by períorming 
his routine duties towards his associates and elderly bhikkhus, and striving to learn 
the Teaching and practise meditation in the interests of their progress and security. 

The passage that reads: “One should see to it that he cleans himselí in one or the 
other of the three stages of life” means; it is imperative that a bhikkhu or a lay 
person should strive to gain merit by observance of precepts of his own prescribed 
Standard in all stages of life or íailing which, at one of the stages of life. 

When one cannot perform meritorious deeds at playíul young age, he should do it 
at the second stage of life. Failing which, due to the burden of a household life, he 
should do it at the last stage of life without fail. Such a person is considered to 
have worked out for his self-purification. One, who íails to work out for his own 
puriíication, is considered to be one who does not ‘hold him se lí' dear’ and to be 
paving his own way to the plane of misery. 

In case where a bhikkhu íails to observe bhikkhu precepts and practise meditation 
at the íirst stage due to pressure of work and studies, he should do so at the second 
stage. When he could not find time to observe bhikkhu precepts and practise 
meditation due to heavy burden of advanced studies at the second stage, he should, 
on no account, fail to do it at the third and íinal stage of life. Only then could he be 
considered to be a person who works out his own puriíication, one who holds 
oneselí dear and would be free of bitter regret. This is the correct interpretation of 
these lines under reíerence.) 

At the conclusion of the discourse, Prince Bodhi attained the íruition stage of sotãpatti, 
and the discourse proved to be beneíicial to those present on that occasion. 

(This is the story of Prince Bodhi) 

Mara entered The Belly of Venerable Moggallãna 

Once upon a time, Mahã Moggallãna was taking up residence at a monastery in the 
Bhesakala íorest sanctuary, near the town of Susumaragira in the province of Bagga. While 
he was taking a walk in an open space, Mãra, the Evil One, chanced to enter his belly and 
sat on top of the larger intestine. Mahã Moggallãna felt that his belly weighed heavy like a 
mass of stone. The belly was tight and weighty as though it was full of cooked gram or a 
bag full of damp and watery gram. He considered that should the heaviness in his stomach 
be due to indigestion, it would not be proper to keep on vvalking in the open. He eventually 
retired to the chamber and sat on a reserved Seat. 

The Venerable kept on deliberating as to the cause of the trouble in a normal way. Had 
he made any attempt to rub his stomach aíter contemplating on the purity of his sĩìa and 
making a will to do away all the pain caused by indigestion or disturbances of internal 
System, the stupid Mãra would have been torn into particles. But he did not make any 
attempt to allay his pain in that manner, instead, he simply kept on deliberating its cause in 
a normal way. 

Aíter thus scrutinizing the cause of his stomach pain, when he noticed the evil Mãra was 
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sitting on top of his larger intestine, he said: “Evil Mãra... get out; Evil Mara... get out.. 
don't you try to give trouble to the Tathãgata! Don't you try to bring trouble upon yourselí 
and suffer the consequences for a long time.” (The Venerable had said this because, any 
attempt to give trouble to the children means giving trouble to the parents. In a like 
manner, to give trouble to the disciples amounts to giving trouble to the master. That was 
what the Venerable meant when he says "Don't you give trouble to the Buddha ".) 

Mãra was thinking that “this bhikkhu has been saying: ‘Evil Mãra.. get out, don't you give 
trouble to the Tathãgata! Don't you try to give trouble to the disciple of the Tathãgata. 
Don't you try to bring trouble upon yourselí and suffer the consequences for a long time,’ 
without seeing me at all.” He was also of the impression that even the Buddha would not 
have the power to notice him, leave alone His disciple. Whereupon, Mahã Moggallãna 
made it plain to Mara: “Evil Mãra, I know you and I know what has been going on in your 
mind .... don't you think that I ha ve no power to know about your thought. You are Evil 
Mara, you ha ve been presently thinking I know nothing about you, when I said: ‘Get out 
Evil Mãra... don’t try to give trouble to the Tathãgata. Don't you try to bring trouble to the 
disciple of the Tathãgata! Don't you try to give trouble to the disciple of the Tathãgata. 
Don't you try to bring trouble upon yourselí and suffer the consequences for a long time.’ 
You have been thinking that even the Tathãgata would not have the power to notice you, 
leave alone a disciple like me. Isn't that what was going on in your mind?” 

Mãra came to realize that the Thera had actually noticed him and knew his thought, 
otherwise he would not have said: “Get out Evil Mãra .... don't you try to give trouble to 
the Tathãgata.... don't you try to give trouble to His disciple .... don't you try to bring 
trouble on yourselí and suffer the consequences for a long time,” and so he came out of the 
Venerable’s stomach and got himselí hidden on the outside of the door. 

When the Venerable noticed him standing outside of the door, he said to him: “Evil 
Mãra, I see where you are at present. Don't you think I can't see you. I see you standing on 
the outer-side of the door.” Then it occurred to the Venerable:- 

“Odour emitted from the human body can cause inconvenience to celestial beings 
one hundred yọịanas away in the region of atmosphere (air) (see Di: 2:260) Mãra 
belongs to the realm of Paranimmita Vasavatti which is inhabited by powerful 
devas who are noted for their purity and delicate body. But, since Mãra had 
accommodated himselí on top of the íilthy intestine, it may be assumed that he is 
out to do me harm and cause my destruction. For a being with such a írame of 
mind, there should not be any immoral act that he is loathe to do! 

He does not seem to have any sense of shame and dread of consequences of evil 
acts. It would, thereíore, be wise, in the circumstances, to let him know that we 
were relatives by blood and to make him meek and sober beíore he can be 
persuaded to leave.” 

With this end in view, Mahã Moggallãna acquainted Mara with the fact that he was his 
nephew by revealing the course of his own unwholesome life in a previous existence. 

Mahã Moggallãna's Unwholesome Life of The Past 

“Evil Mãra... there was an event of interest that occurred in the time of Buddha 
Kakusandha. I was a Mara by the name of Dusi and my sister was Kali and you 
were then the son of my sister. Thus you were my nephew then.” 

(In this connexion, Mahã Moggallãna recounted a succession of paternal and maternal 
relatives from knowledge handed down from generation to generation. In the case of 
human beings, a son ascended the throne of his íather by inheritance, but this is not the 
case with beings of the celestial world. A celestial being springs into life to take the place 
of another celestial being as and when his predecessor dies, according to his merits. The 
present Vasavatti Mãra, was a nephew of Dusi Mãra. Aíter passing away from that 
existence, he períormed good deeds and consequently became Vasavatti Mãra, according to 
his merits. It was not that Dusi Mara's nephew was still remaining in existence in that 
realm.) 
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Having acquainted Mãra of how they were related by blood in a previous existence, 
Mahã Moggallãna went on to reveal the fact that he, in the capacity of Dusi Mara, had 
committed a heinous act, and he had to suffer in the plane of miseries for a long time (vide 
Pitaka Burmese translation of Mũlapannãsa Pãli Text). 

“Evil Mãra .... I was Dusi Mãra during the time of Buddha Kakusandha, whose 
chieí disciples were Vidhũra and Sanjĩva. The chieí disciple, Vidhura, excelled the 
rest in matters concerning the Law ( Dhamma ); hence he was named Vidũra, 
meaning a wise thera. Sanjĩva Thera would abide in nirodha-samãpattỉ with ease 
wherever he might be, either in a íorest, at the base of a tree, or at a secluded 
place. Once it so happened that cowherds, íarmers and passer-by mistook him for a 
dead bhikkhu in a sitting posture, while he was in the middle of enjoying nirodha- 
samãpattỉ. They all collected fire-wood, dried grass and cow-dung and placed them 
on his body, got them alight as an act of cremation and departed.” 

(Anãgãmins and arahats wishing to enjoy nirodha-samãpatti períorm four preliminary 
íunctions of vvilling (1) that such possessions of his as are not on his person, may not be 
destroyed by the five enemies, such as fire, etc.; (2) that he may wake up even beíore the 
messenger arrives and be ready when his Services are required by the Order; (3) that he 
may wake up even before the messenger arrives and be ready when called or sent for by 
the Buddha; (4) that he will not pass away while he is still absorbed in samãpatti, (this is 
achieved by preliminary ascertaining of the time of expiry of his life-continuum). It is not 
necessary to will for the saíety of what he is wearing, etc., as not a single thread of his 
robe would be aííected by the fire caused by the cowherds and others.) 

“Evil Mara .... on the following morning, Sanjĩva emerged from samãpatti, and 
came out treading on the burning red hot cinders of the colour of agati flower, 
shaking off dust from the robe, and entered the village for a round of receiving 
food. Cow-boys, íarmers and passer-by who had cremated him the day beíore, 
were struck with wonder when they noticed the mahãthera on his round of 
receiving alms. They told among themselves: “This is a sort of miracle which had 
never occurred beíore; the bhikkhu was seen to have died in sitting posture the 
other day, and he is miraculously back to life again.” Evil Mãra... all those people 
had thereíore called the mahãthera by the name of Sanjĩva for his being back to 
life again; Sanjĩva.” 

Mãra Dusi's Heinous Acts 

“Evil Mãra... Dusi Mãra hít upon a plan to create a situation that would agitate the 
minds of the good natured bhikkhus by cruel means. He thought to himselí: ‘I have 
no knowledge of whence those virtuous, righteous bhikkhns come from and where 
they are bound for; I will incite the brahmin householders to decry those bhikkhus 
who are reputed to be virtuous and righteous, to speak evil of those bhikkhus 
among themselves, using abusive language, despising, condemning, decrying, and 
deriding the bhikkhus. Such behaviour on the part of the brahmin householders 
would disturb and derange them, thereby creating a chance for me to cause harm to 
them.’ ” 

Evil Mãra...that Dusi Mãra went ahead to incite the brahmin householders to act 
according to his instructions by calumniating and humiliating the bhikkìms, with the 
result that brahmin householders started to speak ill of the bhikkhus through 
misunderstanding: 

‘Those bhikkhus with foul means of livelihood, those shavelings of dirty, low 
castes, born of the arched upper part of a Brahmấs foot, sitting down lazily, 
gloomily pretending to be enjoying jhãna, with bent necks and faces drooping 
down. 

They may be likened to an owl lying in wait for rats in the íoliage of a tree, a fox 
looking slyly for fish along the bank of a river, like a cat lying in wait for its prey 
at the mouth of a drainage pipe or at a garbage Container, like an ass, with a hole in 
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its back, moping near a garbage dump at a corner of a íencing; those bhikkhus 
shavelings of dirty, low castes, born of the arched upper part of a Brahmấs foot, 
sitting down lazily, gloomily pretending to be enjoying jhãna, with bent necks and 
íaces drooping down.’ 

They thus abused the bhikkhus, by using abusive and harsh words, they 
calumniated the bhikkhus according to the instruction of Dusi Mãra, through 
misunderstanding. 

Most of those people were reborn in the planes of woes, such as niraya or hell, the 
worlds of animals, petas, and asuras, according to the sum of guilt. 

(We should consider the following points with reíerence to the passage: “Most of those 
people were reborn in the four planes of woes” in order to arrive at a correct view of the 
case. 

If those people were possessed by Dusi Mãra and were made to abuse the bhikkhns as his 
‘agents’, they were not guilty of such an offence because of lack of intent or volition on 
their part in doing so. Dusi Mãra was solely responsible for this immoral act and it follows 
that those people were not liable to be reborn in the planes of misery on that score! 

What actually happened was this: Dusi Mãra did not attempt to possess them and use them 
as his agents, but he created a situation that compelled them to turn against the bhikkhus 
through misunderstanding. He created scenes that showed the presence of women in the 
vicinity of the bhikkhus ; scenes that showed the presence of men in the vicinity of 
bhikkhunĩs; bhikkhus in the act of íishing with traps and nets, of catching birds with traps, 
of hunting with hordes of hounds in the íorest, enjoying drinks in the company of women 
at the liquor shops, dancing and singing; women lingering in the vicinity of bhikkhus and 
young men in the vicinity of the residence of the bhikkhunĩs at dusk.. (These were the 
tactics adopted by Dusi Mãra). 

People noticed such incompatible, discordant scenes whenever they went to the íorests, to 
the parks and to the monasteries, so much so that they were thoroughly disgusted with the 
bhikkhus and agreed among themselves not to make any íurther offerings to them saying: 
“These bhikkhus indulge in acts inappropriate for them. How should we gain merit by 
making offerings to such base persons?” 

They reviled the bhikkhus whenever they saw them and they were thus reborn in the planes 
of misery for their unwholesome deeds toward bhikkhus.) 

“Evil Mãra .... when Buddha Kakusandha came to know that His bhikkhus had been 
outraged by the people under the undue iníluence of Dusi Mãra, He urged His 
disciples to cultivate the four sublime abodes ( vihãra ): (1) Mettã: Loving kindness, 

(2) Karunã: Compassion, (3) Mnditã: Altruistic Joy, (4) Upekkhã: Equanimity. The 
bhikkhas cultivated the four Factors of jhãna, the Brahmã Vihãra, with due 
diligence as instructed by the Buddha. 

When Dusi Mãra íound out that such a tactic could not iníluence the minds of the 
bhikkhus, whose past existences and íuture destinations were beyond his range of 
intelligence, he decided, once again, to reverse the mode of his tactics by 
inHuencing the people to pay homage and make oííerings, with ulterior motive to 
disturb and derange the bhikkhus, thus giving him opportunity to harm them. (His 
tactic will be dealt with later on). 

Evil Mãra .... tho se brahmins did as they were bid, paying homage and oííering 
alrns to bhikkhus. 

Evil Mãra .... most of those people were reborn in the celestial planes of happiness 
for such acts of merit.” 

(Some points of interest with regard to the attainment by the people to the planes of 
happiness:- 

Just as Dusi Mãra created unpleasant scenes on the previous occasion, so he created 
pleasant and agreeable scenes to promote devotional íaith of the people in the bhikkhus: 
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He created scenes depicting the bhikkhus in different postures; some were ílying in the 
sky, some standing or sitting with crossed-legs, some stitching robes, others preaching or 
learning canonical literatures, and spreading robes over their bodies for vvarmth in the 
sky as well as young novices plucking flowers in the sky. (This is another tactic of Dusi 
Mara). 

When the people noticed the bhikkhus engaged in such activities wherever they went, in 
the íorests, in the gardens or in the monasteries, they told the people in the town their 
own experience saying, “These bhikkhus, even young novices are of great glory and 
powers and worthy of offering. It is greatly beneíicial to make offerings to such glorious, 
worthy bhikkhus.” 

People made oííerings to the bhikkhus in the form of robes, food, monasteries and 
medicine and earned great merit; they were reborn in the celestial planes of happiness 
after death for such acts of merit!) 

“Evil Mãra .... it was how Dusi Mara used his undue iníluence on the people to pay 
homage and make oííerings to the bhikkhus once again. ” 

Aíter revealing this part of that fateful event to Mara, Buddha Kakusandha turned to the 
bhikkhus and urged them to practice meditation: “Come bhikkhus, abide practising 
meditation by repeated contemplation on the unpleasantness of the physical body (asubha); 
repulsiveness of material food ( ahare patikuỉa)', unpleasant, undelightíulness, 
unsatisíactory nature of the world ( anabhirati ), insubstantiality and impermanent nature of 
the conditioned phenomena ( anicca ).” 

“Evil Mãra .... in obedience to the exhortation of Buddha Kakusandha, all the 
bhikkhus meditated on asubha, ahare patikula, anabhiratỉ, anicca in the íorests or 
secluded corners and at the base of the trees, with the result that they attained 
arahatship in due course.” 

(N.B. Buddha Kakusandha visited all the residential places of the bhikkhus in the world, 
regardless of the number of bhikkhus at one place, and urged them to take up meditation. 
The bhikkhus practise these four kinds of meditation as íoundation of their spữitual work 
and went on to cultivate insight meditation, ultimately gaining arahatship.) 

“Evil Mãra .... sometime afterwards, Buddha Kakusandha went on alms round, 
attended by the Right-hand chieí disciple, Mahãthera Vidhura, when Dusi Mãra, 
íailing to achieve an opportunity to harm bhikkhn by instigating the householders 
to revile them or also to honour them, made his last bid to destroy the Sangha by 
himselí. He took possession of a youngster and threw a handíul of stones at Mahã 
Thera Vidhura. The stones hit the Mahãthera’s head cutting the skin and touching 
the skull, as the result of his assault. 

Evil Mãra .... the Mahãthera Vidhũra followed Buddha Kakusandha with streams of 
blood running down his head, unmoved or unshaken by the incidence. Thereupon, 
Buddha Kakusandha turned around bodily to look at him, with the look of an 
elephant and condemned the oííender: “This íoolish Dusi Mãra does not know his 
own limits,” and at that very moment Dusi Mãra passed away from the world of 
devas. He was reborn in the plane of misery.” 

(Herein, the passage "with the look of an elephant" should be understood that, when an 
elephant turns to look at an object, it does not turn its head only, it actually makes a right- 
about-turn. 

The bones of ordinary people are joined together with their edges touching one another; in 
the case of Paccekabuddhas bones are joined together by hooks at the end of each joint, in 
the case of Buddhas bones are joined together by rings on either side of the joints. It is for 
this reason that Buddha Kakusandha had to make complete turn of the body before He 
could look at the object behind His back, like a golden íigure turning round by mechanism. 
Buddha Kakusandha thus turned round and made that remark: “This Dusi Mãra does not 
know his own limits. He has done an extremely, heinous act.” 

In connexion with the passage: “At this moment Dusi Mara passed away from the world of 
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devas and was reborn in the planes of misery” it should be understood that, devas of the 
celestial planes usually die in their respective planes at the expiry of their terms of life. It 
should not be taken, thereíore, that Dusi Mãra died in the world of human. It should be 
understood that he went back to the celestial plane and passed away from there to be 
reborn in the plane of misery. 

It should be borne in mind that, although Dusi Mãra died the moment Buddha Kakusandha 
turned round to look at the scene of crime, it does not mean that he lost his life on that 
score. As a matter of fact, his life term was cut off as if by a huge axe because of his 
atrocious offence against a Buddha's chieí disciple who was possessed of great virtues and 
vast attributes.) 

“Evil Mãra .... Dusi Mara had to serve his term of punishment in the three planes 
of misery, namely, Chaphassãyatanika, Sankusamãhata and Paccatavedanĩya.” 

(N.B. The denizens in this type of hell, had their sense-organs (eye, ear, nose, tongue, 
body, chest (heart) pierced by tapered iron-rods, and, as a result, they were constantly 
subjected to excessive pains at the site of each sense organs termed ‘pains through contact’; 
and that plane of misery is accordingly known as ‘Chaphassãyatanika plane of misery’. The 
same hell is also known as ‘Sankusamahãta plane of misery’ because it has abundant supply 
of tapered iron-rods to punish the denizens. Another name for it is Paccatavedanĩya, 
because of its nature of self-infliction even without anyone to impose the suííering.) 

“Evil Mara ,...warders of this hell used to come at regular intervals, and told me 
that when two javelins had come together at my chest it would mark the 
completion of a thousand years.” 

(N.B. The passage: “When the two javelins have come together” needs to be explained. The 
denizens of this type of hell measure three gavutas in size. The executioners, in two 
groups, started to punish them by piercing and lacerating his body with javelins (tapered 
iron-rods) from the chest, saying: “This is the spot where your thoughts had arisen to do 
evil.” 

Each javelin was of the size of a palm tree in diameter; each party of executioners 
comprised fifty in number. One group went from the chest towards the head causing severe 
pains by lacerating with javelins all their way. The other group made their way towards the 
feet from the chest in like manner. Each party took 500 years to reach the head or to the 
feet, or one thousand years to make a complete round trip when the two groups corne 
together again at the chest.) 

“Evil Mara .... I had to suffer tormentation in that Great Hell for hundreds of 
thousands of years, and on being released, I had to pass through a sub-section of 
that hell, named Ussãda, where I was subjected to punishment more severe than in 
the Great Hell, for ten thousand years bclore the íinal release. 

Evil Mãra .... I had the body of human beings and the head of fish throughout the 
term of tormentation in that Hell (The head of man is round and on it the javelins 
are liable to slip off whereas the head of fish is long and flat and serves as a good 
target.” 

Aíter recounting the events of the past, Venerable Mahã Moggallãna proceeded to preach 
the Mãra in twenty one stanzas to make him repent his own íollies: 

(a) “The hell where Dusi Mãra was punished for oíYending the Arahat Vidhũra, the 
disciple of the Buddha, as well as the Buddha Himselí has the nature of being 
tormented by piercing with iron javelins; these javelins will give punishment 
automatically, even without executioners. 

Evil Mãra .... You are liable to be tormented in such a hell for offending the 
disciple of the Buddha, who has understood the cause and effect of any deed. 

(b) There are certain abodes situated in the middle of the ocean. They have the 
pleasant appearance of gems with brilliant colours. A great number of celestial 
maidens can be seen singing and dancing in those abodes. 

Evil Mãra .... you have offended the chief disciple of the Buddha, who is íully 
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aware of these abodes, pleasures enjoyed by those celestial maids, and causal 
conditions of those pleasures. 

(c) That bhikkhu had caused the Pubbayon monastery, donated by Visãkhã, mother of 
the rich man Migara, to be shaken, even while being watched by the company of 
Sangha at the instance of the Buddha. 

Evil Mãra .... you will have to suffer the consequences of your offence against the 
bhikkhu accomplished in abhinnă and pannã. 

(d) That bhikkhu had caused the Sakka's Vejayanta palace to be shaken with his big 
toe, with the aid of his supernormal power, thereby írightening all the devas. 

Evil Mãra .... you will have to suffer the consequences of your offence against the 
bhikkhu accomplished in abhinnã and paníĩã. 

(e) That Bhikkhu had gone to the Vejayanta palace of Sakka and asked him this 
question: “Sakka.. do you know the fact of emancipation that is void of all íorms 
of desires?” Sakka, on being asked thus gave the right ansvver. 

Stupid Mãra .... you will have to suffer the consequences of your offence against a 
disciple of the Buddha, who is accomplished in abhỉnnã and pannã which enabled 
him to ask such a question. 

(f) That bhikkhu had asked the Brahmã a question near the Sudhamma Dhamma Hall: 
‘Dear lay devotee... are you still of the erroneous view that there is no powerful 
bhikkhu or recluse capable of Corning to the realms of the Brahmãs? Have you 
ever seen the overwhelming rays of the Buddha that excel those of the 
illuminations of the Brahmas, of their mansions and of their costumes?’ 

The Brahmã ansvvered: ‘I no longer hold the old erroneous views. I see the rays of 
the Buddha that surpass the illuminations of the Brahmas and of their mansions 
and of their costumes. Why should I insist anymore that I am permanent, or an 
immortal being?’ 

Evil Mara .you will have to suffer the consequence of the offence against the 

disciple of the Buddha, who is accomplished in abhinnã and paíĩíĩã which enabled 
him to ask such questions. 

(g) That bhikkhu had contacted, through abhinnã based on vimokkha-jhãna, the summit 
of the Mahã Meru and the four islands continents, East, West, South and North, at 
the time of suppressing the dragon King, Nandopananda: (the Venerable Mahã 
Moggallãna had covered the Mahã Meru and the four islands continents through 
the agency of a created dragon at that time). 

Evil Mara .... you will have to suffer the consequences of your olTence against the 
disciple of the Buddha, who is accomplished in abhinnã and pannã which enabled 
him to ask such questions.” 

(N.B In dealing with the Mãra, the Venerable Mahã Moggallãna was reíerring to himselí as 
if he was another bhikkhu, and such a mode of preaching is termed Annapadesa method. 

The Venerable Mahã Moggallãna managed to subdue Mara by exhibition of his 
supernormal power ( abhinnã ) in seven ways from (a) to (g): 

(a) with reíerence to Mãratajjaniya Sutta of Mũlapannãsa Pãli Text; 

(b) with reíerence to his supernormal power to go on tours of preaching as in Vimãna 
Vatthu and Peta Vatthu. 

(c) with reíerence to exposition of Mahã Moggallãna Sutta in Mahã Vagga Samyutta 
Pãli Text. 

(d) & (e) with reíerence to Culatanhãsankhaya Sutta of Mũlapannãsa Pãli Text. 

(f) with reíerence to AMatara Brahma Sutta of Sagãtha Vagga Samyutta. 

(g) with reíerence to Visuddhi Magga Commentary, Second Vol., on the suppression of 
the dragon King, Nandopananda. 
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(h) Fire does not make any effort to burn the íoolish person. It is the íoolish person who 
gets himselí burnt by touching the fire. Just as the íoolish person gets himselí' burnt 
by touching the fire, so will you be causing to be burnt yourselí by oííending the 
Buddha. 

(i) Mãra .... you have done siníul act by offending the Chieí Disciple of the Buddha. Do 
you íancy that your siníul act will not produce any íitting result? 

(j) Evil Mara .... The amount of unwholesome acts standing against you increases with 
the progress of time. Evil Mãra .... have you not got tired of doing harm to the 
Buddha? (you should ha ve taken lesson from the evil acts of your uncle Dusi Mara 
who had to suffer in realms of misery. You should at once cease your acts of harm 
to the disciples of the Buddha. 

The Venerable Mahã Moggallãna thus exhorted the Mãra, citing examples, so as to repent 
his íollies and dread the consequences for a long period, in the íorest sanctuary of 
Bhesakala, with the result that Mara, with a heavy heart, disappeared on the spot. 

An Account of The Lay Devotee Brahmin Pancagga 

Aíter observing the eighth vassa and emancipating sentient beings, who were worthy of 
emancipation, by teaching Bodhi Raja Kumar Sutta and other discourses in the Bhesakala 
íorest sanctuary, near the town of Susumaragira, the Buddha left for Savatthi to take up 
residence in the Jetavana Monastery. 

There was a brahmin lay devotee by the name of Pancagga Dayaka. He was so named 
because of his habit of offering five kinds of stuff that came íirst and íoremost in the 
process of production: (1) first ears of grains from his fields; (2) the íirst harvested grain; 
(3) the grain stored íirst in a granary (4) the cooked meal from the first pot (5) the íirst 
stuff laid on the breakíast table. (Panca - five earliest Products or stuff, and dãyakã - 
donor, hence Pancagga-dãyakã). The following is an illustration:- 

i) He used to offer the íirst ears of corns, barley or Oats from his íields to the Buddha 
and His Sangha in the form of gruel prepared with milk, in the belieí that offering 
the íirst Products will yield early beneíits. This is the oííering made of the íirst crop 
from the íield. 

ii) When the grain was mature and ripened, he had the grains put in a heap aíter 
threshing and winnowing and prepared them into meals and offered them íirst to the 
Buddha and His Sangha. This is the offering made of the grains from the íirst heap 
of the harvest. 

iii) Aíter storing the harvested crops in many granaries, when the íirst granary was 
opened, he had some grains from the íirst lot taken out and prepared them as meals 
for offering to the Buddha and His Sangha. This is the oííering made of the grains 
from the íirst granary. 

iv) The cooked food collected from each and every cooking pot was íirst offered to the 
bhikkhus. Until such an offering had been made to the Sangha, no one was permitted 
to partake of the food from the pots. This is the íirst oííering made from the cooking 
pots. 

v) He never take his breakíast be to re collecting certain amount for offering to the 
Buddha and His Sangha in the morning, and in the aíternoon he collected certain 
amount from his dining table for oíTering to beggars, in whose absence, the collected 
food stuff was given to dogs. This is the offering made beíore he ever took his 
meals. 

Thus he came to be known as Pancagga-dậyakã, one who made oííerings on five kinds 
of first occasions. 

One early morning, the Buddha looked into the world by means of asayanusaya-ũãna and 
indriya-propriya-nãna and perceived the previous supporting conditions of pancagga- 
dãyakã and his wife to be established in the sotãpatti-magga, and so He had Himselí tidied 
up and remained in His own chamber, on that particular morning. 
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(All the bhikkhus in the monastery used to assemble at the Chamber of the Buddha 
at the time of going for alms-round every morning. They alvvays went for 
receiving alms in the town with the Buddha leading. But the Buddha used to remain 
in the Chamber behind closed doors whenever He wanted to go all alone. On such 
occasions, bhikkhus went on alms-round all by themselves after circumambulating 
the Scented Chamber with tacit understanding that the Buddha would not go with 
them for reason known to Himselí.) 

On that day the Buddha remained in His Chamber, behind closed doors, at the time of 
going for receiving food. He came out only when it was time for pancagga-dãyakã to have 
his meal. 

He entered the City of Savatthi all by Himselí, and the citizens knew that someone would 
be blessed by Him that day. They did not come out as usual to invite Him for alms- 
offering. 

The Buddha went along the route from door to door, and stopped at the door of 
Paíĩcagga-dặyakã at the time when the Brahmin was holding a bowl of food to be eaten 
and his wife was in a State of preparedness to fan her husband while enjoying the food. His 
wife was the íirst person to notice the Buddha standing in íront of their house. She tried to 
keep the Buddha out of sight of her husband by keeping the fan in between the Buddha and 
her husband. She knew that if her husband saw the Buddha, he would offer all the food in 
his bowl to the Buddha, thereby requiring her to make fresh preparation of food for her 
husband. At the same time, she was assailed with coníusion and irreverence. The Buddha 
knew all about it and directed the rays from His body towards the couple. When the 
husband saw the golden coloured rays, he asked her: “What's all this?” and he looked 
around and eventually saw the Buddha standing at the door of the house. Whereupon, the 
wife dropped the fan and hastened to the Buddha and paid homage and worshipped Him, in 
accordance with the time honoured traditional way. The Buddha uttered a stanza in praise 
of her while she was in the act of standing up, as vvarranted by the favourable 
circumstance: 


Sabbaso Nãmarũpasamirh 
Yassa natthi mamãyitam 
asatã ca na socati 
sa ve bhikkhũti vuccati. 

One who has cut off clinging to mental and corporeal elements (nãma- 
n7/;«)without holding the erroneous views of ‘I’ or ‘my own’ and ‘he’ or 
‘she’ is free from sorrow and lamentation. Because of cessation of nãma and 
rũpa, he has penetrated the dark mass of deíilements and deserves to be 
regarded as a holy, noble bhikkhu. 

The wife of the Brahmin was established in the Fruition stage of sotãpanna at the 
conclusion of this discourse. 

The Buddha was invited by the Brahmin into his house and offered a Seat. He then 
offered Him his share of the food, pouring water as a token of dedicating food to the 
Blessed One, saying: “Most Exalted Buddha, you are the most Homage-worthy personage 
in the world with devas and humans. May you receive my offer of food by the alrns bowl.” 
The Blessed One íulíilled his request by receiving the food offered in His bowl and 
partaking it. The Blessed One then uttered the following stanza aíter His meal, noting that 
the time was appropriate. 


Yadaggato mạịihato sesato vã 
pindarh labhetha paradathepajĩvĩ 
nalam thulurh no be nipaccvãdi 
tam vãpi mira muni vedayantn 

A bhikkhu lives on food enthusiastically offered by donors, either from the 
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first portion or the middle portion or the last portion of the pot, as a normal 
means of livelihood. A bhikkhu grateíully does accept the food regardless of 
which part of the pot that morsel of food comes from. He is not over pleased 
to receive the first portion of food nor is he disturbed by being offered the 
leítovers. He has abandoned the likes and dislike. Such a person, who is 
regarded only by wise people as one who has eradicated the ãsavas, is 
indifferent to the world and worldly incidents. 

Pancagga-dặyakã attained the Fruition stage of sotãpatti at the conclusion of the 
disconrse. 

(These are excerpts from Sutta Nipata Commentary, exposition on Muni Sutta, 
which is not in agreement with exposition in Dhammapada Commentary). 

Buddha's Fứst Visit to Sihala Island 

(An account of the Buddha three visits to the Island of Sihala (Sri Lanka), in 
abridged form, as mentioned in Mahãvamsa, Vol. I.) 

The Buddha observed the first vassa after attainment of Buddhahood in Isipatana, 
Migadaya, near Bãrãnasĩ. From thence, he proceeded to the íorest of Uruvelã to 
emancipate the hermit Uruvelã by exhibition of miracles. At that time, the citizens of Anga 
and Magadha were going to pay their annual hornage to the hermit with giíts. The hermit 
did not wish the Buddha to come to the great íestival of offering. His thoughts were known 
to the Blessed One. So on that very day the Buddha went to Uttaraguru island to receive 
offering of food, and from thence He returned to the Anotatta lake to have His meal, and at 
night-fall (ninth month of Enlightenment) He went on to Sihala island. 

His visit coincided with the eoníerence of ogres held at a spot, which is the location of 
the garden of Mahãnagavana of today, measuring three yọịanas in length by one yoịana in 
breadth in the Central part of the island, along the shore of a river. The Buddha went to the 
place where the ogres were holding coníerence and while standing directly above their 
heads, on the spot where the Mahlyangana Ceti stood today, caused heavy rain to fall and 
strong winds to blow and darkness to descend to ữighten them. 

Ogres were very much írightened and they beseeched the Buddha to grant them a place 
of refuge, free from danger. The Buddha consoled them by telling them that He would 
relieve them of their anxieties and troubles, if He was oííered a place on the island to stay. 
Whereupon, they replied: “Lord of peace and tranquillity... we hereby offer You this very 
spot and we beseech You to give reíuge to all our race on this island.” 

The Buddha restored peace and calmed the fears of the ogres by causing the rain, storm 
and black-out to cease and descended to the earth and spreading a leather rug, sat on it. 
When the Buddha spread the leather-rug over the place, ogres ran away to escape from the 
unbearable heat emanating from the blazing carpet and took reíuge in remote areas of the 
island. The Buddha caused the island of Giridipa to come close to Sihala to accommodate 
the restless ogres. Once all the ogres had settled there, He caused the island to move back 
to its original site. 

The blazing leather-rug was removed as soon as the Sihala Island was rid of all ogres. 
Then all the good devas assembled on the island and held a coníerence among themselves. 
The Blessed One preached them the Dhamma with the result that crores of being realized 
the Four Noble Truths and countless number of devas took reíuge in the Three Gems with 
strong faith. 

Buddha gave a Handíul of Haừ to Mahã Sumana Deva at His Request 

Mahã Sumana Deva, a resident of the Sumanakuta Mountain, attained sotãpatti by hearing 
the Dhamma at the conícrenee. just mentioned above. He requested the Buddha for some 
memorable object of worship. The Buddha rubbed His head with His íingers to get a 
handíul of hair and gave it to Mahã Sumana Deva. Aíter that, the Buddha returned to 
Uruvelã íorest. 

Mahã Sumana Deva brought the handtul of hair in a gold casket and kept it at a spot that 
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was strewn with varieties of jewelleries; it was where Mahĩyangana Ceti is standing today. 
The gold casket containing the handíul of hair was enshrined in a small stupa built of 
amethyst. 

In due course of time, the Venerable Sãriputta's disciple, named Venerable Sarabhu, 
brought the neck-bone of the Buddha from a pile of sandal-wood fuel by his 
supernormal power to this place. He sanctiíied it by enshrining it in the original 
stupa of smaller dimension and raised its height to twelve cubits, assisted by a 
company of bhikkhus. The Venerable Sarabhu then returned aíter reconstruction of 
the stupa. 

Years rolled by and Prince Uddha Culabhaya, younger brother of King 
Devãnapiyatissa rebuilt the old stupa to a height of thirty cubits, enveloping the 
smaller ceti. Later, King Duthagamani again reconstructed that stupa making it 
eighty cubits high. Thus, Mahĩyangana Ceti grew to a greater height by successive 
modiíication through the years. 

This was Buddha ’s first visit to the Island Sihala. 

Buddha's Visit to Nãgadipa Island 

At a time when the Buddha was residing at Jetavana monastery in Savatthi, during the 
period of the fifth vassa, there was a battle being fought, involving huge armies for the 
possession of an emerald throne between Mahodara dragon king and his nephew, Culodara 
dragon prince. When the Buddha perceived this unhappy State of affairs, He woke up early 
and taking His robe and alms-bowl, He went to the theatre of war, which was the island of 
Nãgadipa, to save the nãgas from destruction. 

Mahodara dragon king was a powerful king who claimed sovereignty over the nãga 
country, with an area of five hundred yojanas in that part of the ocean. 

Mahodara dragon king gave away his sister, Kanha, in marriage with another dragon king 
who was ruling over the Vattamana mountain region. In due time, they produced a son 
named Culodara. 

Culodarấs maternal grand mother gave her emerald throne to Culodara's mother beíore 
her death. Consequently a war broke out over the possession of the throne between King 
Mahodara and his nephew Culodara. These inhabitants of the mountam region were also 
powerful rulers in their own region with their own big army. 

There was a dryad, named Samiddhi Sumana Deity, living in a Linlun tree (Buchanania 
lati íolia), near the arched entrance to Jetavana monastery. He accompanied the Blessed 
One all along the way to Nagadipa Island, carrying the Linlun tree as an umbrella, to 
protect the Blessed One from weather, with the permission of the Blessed One. 

This will be íurther clariíied: Samiddhi Sumana Deity was a human being living in 
Nagadipa Island in his previous existence. Once, he noticed a Paccekabuddha 
having His rneal at the spot where Rajayatana Ceti (popularly known as Linlun 
ceti) is standing today. He offered the Paccekabuddha, out of reverence, a bunch of 
branches for use in vvashing and cleaning the bowl aíter His meal. 

For this deed of merit, he becarne a dryad of the Linlun tree near the arched 
entrance to the garden of Jetavana, owned by Prince Jeta. The Linlun tree stood 
outside the monastery since the time of its construction. 

The Buddha had brought Sumiddhi Sumana Deity together with the Linlun tree was 
for his own beneíit and in the interest of the Island. 

The Buddha, on arrival at the Island, sat in the middle of the site of war in the sky and 
caused complete darkness in the area to írighten the combatants in the battle. Then He 
caused the area to become bright and clear again to relieve the dragons of fear and anxiety. 
The dragons, on seeing Him, felt happy and rallied around Him and worshipped at His feet 
with proíound respect. 

When the Buddha preached them the Dhamma in the interest of peace and tranquillity. 
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the two rival dragon kings were very much delighted and interested in the preaching, so 
much so that they made an offering of the emerald throne to Him by their mutual 
agreement. 

Then the Buddha came down and sat on the throne and partook of the delicious food 
offered by the nãgas and preached to them the Dhamma again, with the result that eighty 
crores of nãgas, both of land and water, took reíuge on the Three Gems with great faith. 

Buddha’s Second Visit to Sihala Island 
(A Request by Dragon King, Maniakkhika) 

Maniakkhika, the dragon king of Kalayani region, a maternal uncle of Mahodara, also 
had arrived at Nagadipa Naga King Island to take part in the raging war. He had already 
taken reíuge in the Three Gems at the time of the Buddha’s first visit to the Sihala Island. 
He made a solemn request to the Buddha: “Exalted Lord... you ha ve, indeed, done a great 
deed of kindness to us by your exhortations. Had you not corne to this place, we would 
have, by now, been reduced to ashes. Our ardent wish is that, out of compassion, you do an 
honour to the place of my dwelling, Kalayani, by your visit when you come to the Island of 
Sihala on the next occasion.” 

The Buddha kept silent to signiíy His acceptance of the invitation. 

Then the Blessed One urged them to build Rãjayatana Ceti on that spot as a memorial to 
the happy occasion. He presented the Linlun tree and returned the emerald throne with 
instructions to hold them as sacred objects of veneration. 

“Dragon lords.. these two objects should be held in high reverence as relics of my 
utensils, (Paribhoga Ceti) in your own interest and for your continued prosperity.” 

The Buddha, after leaving those instructions, returned to Jetavana monastery of Savatthi. 

These events marked the second visit to the Island of Sihala by the Buddha. 

Buddha's Thừd Visit to Sihala Island 

Three years later, Maniakkhika, the dragon king, went to Savatthi to invite the Buddha 
cordially to Sihala Island, while He was taking up residence at Jetavana monastery. 

It was on a full moon day of Kasson (Vesakha), during the eighth year of Buddha’s 
attainment to Buddhahood (and one day after Maniakkhika’s arrival). The Buddha, on being 
inlormed of time for meal, put on His robe and went across to Sihala, together with five 
hundred bhikkhus. 

Dragon King Maniakkhika, accompanied by his dragons, conducted the Buddha and His 
bhikkhus to a jewelled pandal near the site where Kalayani ceti is now situated and offered 
delicious food of the celestial world to Him and His bhikkhus with proíound respect. 

Aíter preaching to Maniakkhika and all the dragons, the Buddha travelled through the sky 
to the Sumana hill and left an impression of His foot, in order that íuture generations might 
hold it as a sacred place (Pãda ceti). He went to the base of the hill in the company of 
bhikkhus to spend the day and proceeded to Dighavapi. 

During His sojourn at Dighavapi, He and His bhikkhus enjoyed phaỉa-samãpatti on the 
spot where Dighavapa Ceti is standing today. This is one of the sacred places held in high 
reverence by the people from the days of yore. From here, the Buddha proceeded to the 
Garden of Mahã Meghavana. 

On arrival at Meghavana garden, together with His five hundred bhikkhus, the Buddha sat 
and enjoyed phaìa-samãpatti together with His bhikkhus. On the spot where the Buddha sat, 
a sapling of original Mahãbodhi tree was planted. 

From there, they proceeded to the location of Mahãceti and together they enjoyed phala- 
samãpatti. Rising from this samãpatti, they proceeded to the present location of Thupayon 
Ceti and enjoyed phaỉa-samãpatti together again. 

Rising from this phaìa-samãpatti, they went to Kyauk Ceti (Stone stupa), which still 
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stands today, and preached the Dhamma to all the devas who happened to be gathered there 
at that time. After which, together with His five hundred bhikkhus, the Buddha returned to 
Jetavana monastery. 

These events marked the Buddha’s third visit to Sihala Island. This is the account of 
Buddha’s three visits to Sihala Island. 
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AN ACCOUNT OF RICH MAN GHOSAKA OF KOSAMBĨ COUNTRY. 


(This short account of the rich man of Kosambĩ country has been compiled in the 
light of Dhammapada Atthakatha, Vol. I and Ankuttara Atthakatha, Vol. I, where 
full accounts are given.) 

P rior to the appearance of the Fully Self-Enlightened Buddha, a deadly iníectious disease 
( ahivataka ) broke out in the country of Allakappa, and the toll of this plague ranged 
anything from ten to twenty in a íamily at a time. Those who evacuated to the other 
countries escaped death. One of the citizens left Allakappa together with his wife and a 
baby son. But they suííered from shortage of food in the middle of Crossing a barren land 
and were in a State of exhaustion. The parents took turns to carry the baby for some time. 

The husband was of the idea that Crossing the desert would not be possible with an extra 
load of the baby on their shoulder. So he kept himselí a bit behind the wife by slowing 
down his speed as though pressed by the call of nature. He placed the child on the ground 
in a sitting posture and resumed his journey. When the wife did not see her son in his 
hands, she enquired about the child, asking: “My lord... where is my kiddy?” The husband 
replied: “What good could he do for us under such a condition of stress and strain. We 
could produce many children so long as we are alive!” The wife screamed in anger: “Such 
a brute you are .... I will not go along with a cruel person like you.” The husband confessed 
his inconsiderate act and apologized to her: “Please pardon me for my íault.” They 
continued their journey again aíter picking up the child. 

The íatigued couple, with the load of a baby, managed to cross the sandy plain with great 
diííiculty. By evening, they reached the hut of cowherds; who had cooked rice with pure 
milk for their own enjoyment. When they saw the couple and the child, they at once 
realized that the strangers were hunger-stricken, and oííered them a big pot full of rích 
milk gruel. The wife was moderate in eating and so she ate just the right measure of food 
while the greedy husband ate very much, beyond his limit, so much so, that he died of 
indigestion the next morning. As he was very much attached to the people in the cowherds 
hut beíore his death, he took conception in the womb of a bitch. 

The bitch gave birth to a lovely puppy in due time. It was well looked after by the 
cowherd as though it was his own child. The two were very much attached to each other 
and the puppy foĩlowed the cowherd wherever he went. 

One morning, a Paccekabuddha stopped at the door of the cowherd to receive alms-food. 
The cowherd paid respect and offered food and requested the Paccekabuddha to stay and 
he (cowherd) would provide Him the requisites. The Paccekabuddha took up residence in a 
grove not far from his dwelling. The cowherd used to take the puppy along with him 
whenever he went to visit the Paccekabuddha. He used to strike the boulders and dry 
stumps with a stout staff, en route to the dwelling of the Paccekabuddha, to írighten away 
the beasts of prey. The puppy took careíul note of his master's activities. 

On one occasion, the cowherd made it plain to the Paccekabuddha that he might not 
attend on Him personally everyday for one reason or other. He assured the Paccekabuddha 
that the little dog would come to His dvvelling to accompany Him to and from his hut, on 
his behalí, in case of his íailure to do it himseir. 

One day, the cowherd sent his little dog to accompany the Paccekabuddha from the íorest 
to his hut. The little dog went there, and, on arrival, lied with its belly stretched at the feet 
of the Paccekabuddha. The Paccekabuddha realized that the little dog was sent to fetch 
him. Hence, He took His robe and alms bowl. Being desirous of testing the intelligence of 
the dog, He deliberately went in a wrong direction. Whereupon, the little dog went in front 
of Him and blocked His way. It gave way only when the Paccekabuddha resumed the right 
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direction. He barked aloud at the same spots where his master used to strike the boulders 
and dried stumps with a stout staff to írighten away the beasts of prey. 

The Paccekabuddha used to give it a big lump of food out of His own bowl every day. 
The dog was very much attached to the Paccekabuddha for showing such kindness to him. 

At the end of the vassa. the cowherd offered a piece of cloth to the Paccekabuddha for 
making robes and said: “Reverend Sir... the vassa has come to a close and I would leave it 
to You to stay on at the same place or go to any place of Your own choice, as please You.” 
As the Paccekabuddha appeared to have a desire to leave for another place, the cowherd 
accompanied Him to a certain distance and returned to his hut. When the little dog 
discovered that the Paccekabuddha had left for good, it died of broken hearted and was 
reborn in the deva realm of Tãvatimsa. 

He was endowed with a voice that excelled that of the other devas of the celestial world, 
as a revvard for barking aloud and írightening the beasts of prey as he passed through 
íorest in the company of the Paccekabuddha in his previous existence. It was thereíore 
known as Ghosaka Deva for having a voice that covered the whole of deva realm. 

While Ghosaka Deva was enjoying the luxurious life of a deva in Tãvatimsa, Udena was 
the King of Kosambĩ country, in the world of humans. (Life of Udena has been dealt with 
elsewhere in this treatise). 

Then Ghosaka Deva died and was conceived in the womb of a courtesan in Kosambĩ, 
during the reign of Udena. When the courtesan came to know that she had given birth to a 
son, she had the newly born babe cast on the garbage dump. 

One of the supervisors of workmen, in the employment of the rich man of Kosambĩ, 
noticed the child in the middle of a flock of crows, on his way to his master's house. He 
was impressed by the look of the lovely child and thought there was a bright íuture for the 
child. Thereíore, he picked up the baby and sent him to his house, under the care of one of 
his workmen while he continued his way to his master's house. 

On that morning, the rich man of Kosambĩ met a wise man on his way to the palace of 
the King Udena. The rich man asked the wise men: “Master ... have you studied the 
astrological signs of the stars and their trend?” The astrologer examined the movements 
and behaviour of the planets on the spot and replied: “Anyone born today is destined to 
become the rich man of Kosambĩ, as he is born in conjunction with such and such stars and 
planets.” 

On hearing the predictions of the astrologer, the rich man of Kosambĩ turned to his 
attendants and ga ve instructions: “My dear men .... the predictions of this wise man are 
alvvays axiomatic and determinate. My wife is an expectant mother, and, you better go to 
my house and find out if she has given birth to a child.” The attendants rushed to his house 
and hurried back to tell him that his wife has not yet given birth to a child. He sent his men 
out again to find if there is any child born in the City on this day. 

The attendants went all over the town to find out if there was any child born on that day. 
They discovered that there was a newly born babe in the house of his own labour 
supervisor. When this was brought to his notice, the rich man sent for the supervisor, and 
on his arrival, asked a few questions. 

Rich man: Is it true that there is a baby in your house who is born today? 

Supervisor: Yes... master. 

Rich man: Give me that child. 

Supervisor: I canh give... master. 

Rich man: Take one thousand pieces of money in exchange for the baby! 

The labour supervisor tried to speculate mentally: “This baby may or may not live long, 
the question of life and death is beyond my power of decision.” In view of this matter of 
uncertainty, he decided to accept the money in exchange for the baby. 

The rích man conceived an idea: “Should my wife give birth to a girl, he would be treated 
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as my own son; should she give birth to a boy, he would be killed.” After a few days, the 
wife of the rich man gave birth to a boy. 

Brutal Acts of The Rich Man of Kosambĩ 

(1) He thought of placing the adopted son (Ghosaka, son of a courtesan) in the 
cow-shed to be killed by the treading of oxen. He accordingly asked his 
servants to place the kid at the gate of the cowshed. The boy was placed at the 
exit of the cow-shed, as instructed by the rich man. 

A big bull, the chief of the herd was the first to come out of the compound and íinding 
the baby lying helplessly on the ground, it shielded him, by standing over him with its four 
legs placed around him like a fence, from the imminent danger of being trodden by other 
oxen. On seeing Ghosaka, the cowherds expressed their opinion among themselves: “This 
child must be a íavoured child of íortune, even animals seem to know his attributes” and so 
they took him to their house to be looked after by them with mutual consent. 

(2) The ri ch man enquired as to the fate of the baby and was told that he was safe, 
under the care of the cowherds. He regained possession of baby by giving the 
cowherds one thousand pieces of money in exchange for him. He then 
commanded his men to throw away the baby at the cemetery. 

The baby was abandoned in the cemetery at a time when the rich man's goat-herd was 
tending a herd of goats there. A milking she-goat caught sight of the baby, she left the herd 
and kept herselí in such a posture as to afford an opportunity for the baby to suck her milk. 
She left the baby only after íccding him in the manner just described. On departure from 
the pasture in the evening, she went again to feed the baby again, in the same manner. The 
goat-herd’s attention was drawn by the strange movements of that she-goat on that day, and 
saw for himselí that the she-goat was íeeding the baby as if it was her own kid. The goat- 
herd thought to himselí: “This baby must be a favoured child of íortune, even animals 
seem to know his attributes,” and so he brought the baby to be looked after in his own 
house. 

(3) On the next morning, the rich man sent his men to find out what had happened 
to the baby. When he was told that the baby was safe under the care of a goat- 
herd, he sent his men to redeem the baby in exchange for one thousand pieces 
of money and commanded them to place the baby on the cart-track, in the 
busy part of the town, so that he might be killed by being trodden by the carts 
of a trader on the following day. 

His servants did as they were told. A train of carts came into the town as expected but the 
oxen that drew the first cart saw the baby in their track, so they stood still with their legs 
fixed like four pillars. The leader of the trade band saw the strange spectacle and was 
greatly moved by it, so much so that he picked up the baby to be looked after by himselí, 
as the baby appeared to be a íavoured child of íortune with a bright íuture. 

(4) The rich man sent out his men to find out if the baby had been killed, by being 
trodden by the carts of the trader, and when told that the boy was safe under 
the care of the leader of the trade band. He again asked them to redeem the 
child in exchange for one thousand pieces of money and to throw the baby 
down a steep cliff at a distance from the town. 

The baby was thrown upside down by the servants, but the child fell right on top of a 
work-shop of those who manuíactured mats from reeds. The mats made of reeds proved to 
be as soft as cotton that had been ginned a thousand times due to his deeds of merits in the 
past. The leading vvorkman opined that the baby was a íavoured child of íortune with a 
bright íuture, and so he brought the child to his house for adoption. 

(5) The rich man sent out his men again to enquire into the State of the child. 
When he came to know all about the baby, he asked his servants to recover the 
baby in exchange for one thousand pieces of money, and to bring him to his 
house. 

In due course of time, the rích man's own son and Ghosaka came of age. The rích man 
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again made a plot to kill the lad in conspiracy with his trusted potter. He thereíore went to 
the potter and coníided to him that there was a stupid son in his house whom he wanted to 
do away with secretly by hook or by crook, The potter said: “O rich man... you shouldn’t 
have uttered such a speech, a speech full of sin.” 

The rich man thought that the potter would not do anything for nothing, and so he paid 
him one thousand pieces of money to make him yield to his persuasions. He was successíul 
because there is no one who will not be corrupted by bribery. The potter accepted the 
money and told the rich man: “I will arrange for the pot-kilns to be kept ready on such a 
such a day, and you might send the boy to me on that date of appointment.” 

The rich man kept on marking time and on the day of appointment, he asked the youth 
Ghosaka: “My dear son, I require many pots and I have arranged with our potter to supply 
them by certain date, you might go now to the potter and ask him to do as he was bid by 
me, without any delay.” Ghosaka replied: “Very well,” and left the house. 

One's Own Malice brings about One's Own Ruin 

On seeing Ghosaka on the road, the rich man's own son came running to him and asked 
for help: “Elder brother .... I've lost many marbles while playing a game with my play- 
mates. I do pray that you try to recover the loss I've sustained.” Whereupon, Ghosaka said: 
“I canh do it now, because our íather has sent me on an errand.” The rich man's own son 
made another request: “If so, just play for me and recover the lost balls. I will go on the 
errand on your behalí.” Whereupon, Ghosaka said: “In that case, you might go to the 
potter's place and convey the message of your íather to the potter in minute detail while I 
play with the boys to recover the marbles you lost to them.” 

The rích man's son went and conveyed his father's message to the potter, on behalí of 
Ghosaka as agreed. The potter said he would carry out his father's orders. He took the boy 
into his house and hacked him into pieces with an axe and put the pieces of the dead boy's 
body into a mud pot which was later kept along with unbaked mud-pots in the kiln. 

Ghosaka lad had won quite a lot of marbles and waited for the return of his younger 
brother for a time. When the younger boy íailed to turn up, he went to the neighbourhood 
of the potter's place to look for him and returned home when no trace of his younger 
brother could be íound. 

The rích man was astonished to see the return of Ghosaka at a distance and was at a loss 
to know what had happened. He got up before Ghosaka could even take a Seat to explain 
the matter. “Dear son... did you not go to the potter's place?” The youth replied: “No, 
íather, I didn’t go.” He asked him again: “Why did you not go?” The youth explained the 
reason why he did not go and why the younger brother went there on his behalí, in detail. 

The rích man felt as if he was reeling under the weight of the great earth and scolded 
him: “My dear son, .... what do you mean by that?” and so saying he hurried to the place of 
the potter with a greatly agitated mind. When he got to the house of the potter, he could not 
breathe out full facts of the tragedy and so he simply uttered: “Look .. my man, look my 
man.” But the potter gave him a stiff reply: “Rích man ... what do you mean by that... when 
it is too late!” The rích man had to return home without any íurther ado. He was reduced to 
a mental wreck from that time. 

(6) The rích man of Kosambĩ did not take meal together with Ghosaka from that 
time onwards, and deliberated as to how to do away with his son's rival. He 
wrote a note and asked Ghosaka to deliver it to one of his labour supervisors 
at a certain village and to tell him verbally that the contents of the note must 
be translated into action at once. He also instructed the lad to contact one of 
his boyhood íriend, a rích man of Gamaka, and stop at his home for the meals 
en route to his destination. Ghosaka lad had come of age by that time. 

Ghosaka paid respect to the rích man. On arrival at the village of Gamaka, he íound his 
way to the rích man’s house and stood vvorshipping in íront of him. The local rích man was 
shaving his beard by the side of a window. When he noticed the lad, he asked: “Young man 
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from where have you come?” He replied with due respect: “Father .... I am the son of rich 
man of Kosambĩ.” The Gamaka rich man was delighted to see the son of his boyhood 
íriend. 

By that time, one of the maids of the daughter of the rich man was on her way to the 
market to fetch some flowers for her mistress. She was stopped by the rich man who asked 
her: “Maid... tarry a little, you might wash and brush the feet of this Ghosaka lad and 
arrange for the proVision of bed for him.” The maid did as she was bid and then went to 
the market to fetch some flowers as usual. 

On seeing the maid with a collection of flowers, the daughter of the rich man scolded 
her: “You have loitered on the road today...What on earth had made you take such a long 
time in íetching the flowers?” Whereupon, the servant girl replied: 

“Ahem, Mistress, I've never seen such a beautiíul youth beíore. He is said to be the 
son of your íathers boyhood íriend. It is beyond my power to express his 
handsomeness and graciousness. Your father had asked me to wash his feet and 
provide a bed in the middle of my way to the market to fetch flowers for you, 
hence the delay.” 

(The daughter of the rích man of Gamaka happened to be the wife of the lad Ghosaka 

four existences ago. On hearing about the youth, she was assailed by uncontrollable 

affection for him.) 

The daughter of Gamaka rích man, accompanied by her maid, went to the bed-room and 
found Ghosaka sound asleep. She noticed a note tied to the edge of his waist-cloth and, out 
of curiosity, detached it quietly and read it. She discovered that the youth had brought a 
note that would cause his own life. She had it torn into pieces and wrote another one in 
substitution for the original one, before the lad woke up: 

Dear Labour Supervisor... I am sending my son to you. My boyhood íriend, 
Gamaka, the rích man, has a daughter who has attained the age of puberty. I 
want you to collect all the yields accrued from our own estates and regroup 
them into lots of one hundred each kind for presentation at the matrimonial 
ceremony between the daughter of Gamaka rích man and my own son, and I 
wish you to act as my duly accredited representative on that happy occasion. 

1 also wish you to give me an account of the matrimonial ceremony with a 
statement of expenditure incurred in connection with the marriage, in due 
course. 

Kosambĩ Rích man 
Kosambĩ Country 

She had the fresh note nicely stamped with a íabricated Seal and tied it to the edge of the 
waist-cloth of the lad as though nothing untoward had happened to it during his sound 
sleep. 

Ghosaka lad spent for a day in that house and resumed his journey after taking leave 
from the rích man. On arrival at the place of the labour supervisor, he promptly handed 
over the note with the iníormation that the contents of the note should be translated into 
action at once. The labour supervisor, after reading the note, summoned all the villagers 
and addressed the gathering: “My dear men .... although you do not seem to care much 
about me, my own master, the rích man of Kosambĩ, has entrusted me with the 
responsibility of arranging, on his behalí, a matrimonial ceremony for his son, Ghosaka, 
and the daughter of Gamaka rích man. It connoted that, all the Products issued from this 
area should be collected and grouped into lots of one hundred each kind for presentation to 
the couple as his gifts. 

When everything was set, he arranged for the matrimonial ceremony to be pcríormed in a 
traditional manner and sent a report to the rích man of Kosambĩ, to the effect that the 
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matrimonial ceremony had been conducted and that everything had been done in 
compliance with his instructions, with a detailed statement of accounts attached thereto. 

On hearing the news, the rich man of Kosambĩ felt like one suffering from burns and 
uttered: “Alas! I have been ruined beyond redemption.” He suííered both from physical 
and mental agony and was eventually attacked with acute dysentery, and, yet he had not 
given up the idea of denying the estate to Ghosaka lad by hook or by crook. He, thereíore, 
wrote a note with ulterior motive and sent it to the lad. The note reads: “Why have you, my 
son, stayed there long aíter your marriage. I want you to come back home urgently.” 

Upon receipt of the letter, simple minded Ghosaka made preparations for the return 
journey. The daughter of Ghamaka rích man perceived that the simpleton Ghosaka never 
knew that it was she who was responsible for his present luxurious life. So, she tried to 
detain him by her own clever tactics. She convinced him by saying: “My dear man... don't 
be so hasty. One should make necessary arrangements beíore one goes to the place of one's 
relatives.” She had thus delayed his early departure for good reasons. 

The rích man of Kosambĩ, with an undaunted will, sent another note stating that he had 
broken down in health through acute attack of deadly dysentery and that he is in a State of 
hopelessness and the situation vvarranted his immediate return. 

The daughter of Ghamaka rích man could not help revealing, by that time, the true 
aspects connected with their Union and other things at stake. 

“My dear man .... rích man of Kosambĩ is not your own íather, though you ha ve all 
along regarded him as your íather. He had sent you to his labour supervisor with a 
note containing express instructions to kill you right away. 1 personally destroyed 
that fateful note and got it substituted by a íresh one of my own design that 
brought about our Union. He did not call you for nothing but to expose that you are 
not his successor. You should wait until his death." 

Soon afterwards rumour that “Kosambĩ rích man had died” was afloat and the couple 
made preparations to go there with attendants. The intelligent wife warned her husband to 
enter the building with great caution and to post escorts around the house beíore hand. She 
accompanied her husband as he entered the house, raising her hands and crying as if 
lamenting. She íound her way to the rích man who was lying in a dark corner and struck 
his chest with her head, as if in great sorrow sending the dying man already weak with 
ailment to an early death. 

Aíter the cremation of the corporeal relics (sarĩrạịãpana) of the rích man of Kosambĩ, 
Ghosaka induced, by generous bribing, the intimate servants of the deceased to tell 
outsiders that he was the son of the late old man. 

Title of Rich Man of Kosambĩ. 

Seven days aíter the death of the rích man of Kosambĩ, King Udena considered that he 
had to find a person to succeed him, one with desirable qualiíications to earn the title “The 
Rích Man of Kosambĩ”. He ordered his royal servants to find out if the late rích man had a 
son or not. All the intimate servants of the late rích man unanimously reported that he had 
a son by the narne of Ghosaka, who was worthy of succeeding his íather. 

King Udena conícrred the title of “The Rích Man of Kosambĩ” on Ghosaka complete 
with insignia of office. 

When Ghosaka became the rích man of Kosambĩ, his wise and intelligent wife said: “My 
dear lord ... although we were of lowly origins, we have become great and glorious by 
virtue of our meritorious deeds of the past, and let us, thereíore, try and keep it up by 
períorming meritorious deeds with redoubled zeal and enthusiasm.” Her husband readily 
accepted her good proposals, and the couple mutually agreed to spend one thousand pieces 
of money every day in humanitarian acts (nibaddha-dãna ), without any breach or breakage 
throughout their lives. 

— Anguttara Conunentary Vol. I — 
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THE BUDDHA’S NINTH VASSA AT KOSAMBĨ 


There were three distinguished rich men in Kosambĩ country beíore the time of the Fully 
Self-Enlightened Buddha. They were Ghosaka, Kukkudha, and Pavarika who were boyhood 
íriends. They looked upon five hundred hermits as their teachers (in the absence of a 
Buddha) and looked after them well. All the hermits used to take up residence at Kosambĩ 
during the raining season, which lasted for four months, and retreated to the íorests of 
Himalayas in summer and winter seasons, lasting eight months. 

Years rolled by, and one day, the hermits felt exhausted after Crossing a vast barren land 
without water on their way from the Himalayas to Kosambĩ. They eventually carne upon a 
huge banyan tree and naturally entertained the hope that “from the look of the banyan tree, 
there should be a guardian deity powerful enough to provide them with water.” 

The guardian deity of the banyan tree thought it would be well to fulfil the need of the 
hermits, and he caused a stream of water, about six inches in volume, to flow from the fork 
of his tree. When the hermits saw the silvery water, they received it with their cups and 
quenched their thirst. Aíter quenching their thirst, they began to think that it would be a 
good thing if the guardian deity could also provide them with food, since they happened to 
be in the thick of a íorest far away from the villages. Whereupon, the guardian deity 
offered them celestial gruel which was suitable for the hermits. 

The hermits thought, since the guardian deity had provided them with food and water, 
they now had a desire to see him in person. The hermits asked him: “O deva ... you are 
enjoying such pleasure; thereíore, we wonder what kind of deeds of merit you had done in 
your previous existence?” The deity replied: “I had observed the Eight Precepts for half a 
day in my previous existence.” 

This will be íurther explained: This guardian deity of the banyan tree was one of 
the servants of Anãthapindika in his previous life. It was customary amongst the 
occupants of the house of Anãthapindika that everyone should observe the precepts 
on every holy day. One early morning (of a holy day) a vvorkman was required to 
go to the place of work to períorm his duties. When Anãthapindika took a list of 
the recipients of food for that day, he discovered that the work man was the only 
one who had gone to the íorest for work that day. So he allowed the cook to draw 
food for the evening, just enough for that workman. The cooking woman drevv the 
allotted ration and kept it ready prepared for him. On his return, the cook gave him 
his share of food which was reserved for him. 

When the workman found that the whole house was unusually quiet that day, he 
enquired about the unusual silence and the empty messing room from the cook. 

“All the occupants of the house are observing precepts, it being a holy day” was 
her reply. He asked her again: “Is it true .... mother?” She nodded her head, saying: 
“Yes, it is.” “Dear mother .... please enquire from the rich man if one could keep 
precepts for the remaining part of the day.” 

The cook obliged him by putting his question to the rich man, who replied: “It 
tantamount to keeping observance of precepts for half a day but not for a full day ” 

On hearing the words of the rich man, the work man washed his mouth and made 
formal vow to observe precepts and went to his place and kept the precept till he 
fell asleep. He died of exhaustion on the following morning and was reborn as a 
guardian deity of a huge banyan tree on the íringe of a íorest. 

On hearing the full account of his previous existence, the hermits asked the deity: “You 
have said about the Buddha, the Dhamma and the Sangha .... which we have never heard 
beíore. Is it true that a íully Self-Enlightened Buddha has appeared?” When the deity 
answered in the aííirmative, the hermits asked: “Where is that Buddha residing at present?” 
The deity said: “The Tathãgata has been residing at the Jetavana monastery in the Savatthi 
country. 

The hermits left, saying: “Dear deity of the banyan tree... we are going to pay homage to 
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the Buddha,” and they arrived at Kosambĩ en route to Savatthi. The three rich men 
extended cordial reception to the hermits and invited them to receive food on the following 
morning. There was a íeasting íestival on a grand scale on that day. 

As soon as they had taken meal, the hermits said as a token of courtesy: “We are going 
Surprised by such words, the rich men asked: “Revered Sirs .... it is quite unusual that 
you uttered such words when you have stayed only for a day on this occasion, though you 
usually stayed for one, two, three or four months on the previous occasions; we pray that 
you enlighten us the reason why you depart so early in the day?” Whereupon, the hermits 
replied: “Rích men... you have, indeed, said the truth: The Fully Self-Enlightened Buddha 
has appeared already, and death is a matter of certainty, though we know not how and 
when? Thereíore, we are in great haste to the Buddha.” The rich men asked for permission 
to go along with the them. 

The hermits said a few words of encouragement in response to their request: “You might 
stay behind and come afterwards as you all are saddled with worldly affairs that restrict 
your movements. We will go ahead of you.” They left Kosambĩ and found their way to 
Savatthi without stopping too long on the way. On their arrival at Savatthi, they went 
immediately to the Buddha who fed them with sweet Elixir of Dhamma. The hermits 
attained arahattaship through Path-knowledge acquired by hearing the preaching of the 
Buddha. 

Three Rich Men attained Sotãpanna 

The three rích men left Kosambĩ, each with five hundred carts fully loaded with gifts of 
all sorts for offering, and arrived at Savatthi eventually. They stayed at a spot in the 
vicinity of Jetavana monastery and erected temporary charity booths beíore they went to 
pay homage to the Buddha. On their arrival at the feet of the Buddha, they sat at suitable 
places. The Buddha then preached discourses in harmony with their dispositions, with the 
result that the three of them attained sotãpanna. They made offerings of gifts on a large 
scale for fifteen days in succession. They cordially requested the Buddha to do them 
honour by His visit to Kosambĩ. The Buddha said in response: “Buddhas naturally preíer 
places of seclusion!” 

They enthusiastically replied: “This is understood... Exalted Lord!” and added: “Kindly 
honour us by Your visit, on receipt of our formal invitation in due time,” and after making 
three rounds by the right side of the Buddha, they went their way home, building resting 
centres at every one yojana's distance between Savatthi and Kosambĩ. On arrival at 
Kosambĩ, they publicised the appearance of the Fully Self-Enlightened Buddha, far and 
wide. Each rích man constructed big monasteries in their own garden lands at great costs, 
in anticipation of the arrival of the Buddha. 

Three monasteries were named after their donors, viz., one donated by Ghosaka as 
‘Ghositarama’, one by Kukkudha as ‘Kukkudharama’, one by Pavarika in his mango 
garden as ‘Pavarikambavana’. 

When everything was ready, the three rích men despatched a cordial address of invitation 
to the Buddha, through a special messenger. 

Brahmin Magandhi and His Wife attained Emancipation 

The Buddha, on his way to Kosambĩ, in the company of many bhikkhus, perceived that 
Brahmin Magandhi and his wife were predestined to attain arahatship. He, thereíore, 
diverted His route from the main road towards the direction of the market-town of 
Kammasadamma in Kuru country. 

Brahmin Magandhi returned early after spending almost all night outside the village in 
offering lights, according to their custom. On his way to the village to receive food in the 
morning, the Buddha noticed Magandhi Corning from the opposite direction at a distance. 
He grasped the opportunity of making His presence known to the old Brahmin. On seeing 
Him, Magandhi thought to himselí: “I ha ve all along been looking for my daughter a 
suitable bridegroom, who is as charming as she is, and assuming the form of a recluse. 
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This recluse is charming and good looking, He is a match to my daughter.” With this idea, 
he went back straight to his house. 

(There was a link in the Chain of Magandhi’s births, being a recluse in one of his 
existences. Thereíore he had a natural inclination towards a recluse.) 

Old Magandhi told his wife: “Dear one, ĩve never seen such a recluse beíore. The one 
whom I've seen has golden colour. He has the appearance of the Great Brahmã. He is really 
a match to my daughter (Magandhi). Get my daughter Magandhi dressed up hurriedly.” As 
they were busy with dressing up their daughter, the Buddha had left a pair of foot-prints 
(Pada ceti) at the spot where He had first seen the old Brahmin, and entered the town to 
receive alms-food. 

(N.B. The impression of foot-prints of the Buddha stands on the spot of His own 
choice but not on any other place. At the same time, His foot-prints are visible only 
by the privileged persons and nothing could stand in their way of seeing them: no 
bull elephant, no torrential rain, no violent destructive storm could destroy these 
foot prints) 

— Dhammapada Commentary — 

The old Brahmin, his wife and daughter went to the place where he had caught sight of 
the Buddha, but they could not see Him as He had gone into the village by that time. Old 
Brahmin grumbled at the way in which his wife had taken so long in dressing their 
daughter that the recluse had gone away. The wife asked the Brahmin: “Let Him be gone, 
but do tell me to which direction has He gone?” The old Brahmin retorted: “He's gone that 
way,” and eventually they found the foot-prints of the Buddha. The old man said: “Here are 
His foot-prints, He must have gone towards that direction.” 

On seeing the foot-prints, the old Brahmin's wife thought: “This brahmin is really 
ignorant. He is not intelligent enough to know the intricacies of the treatise of Veda,” and 
to ridicule her husband, she made this caustic remark: “O Brahmin, you are such a fool as 
to have said that you would give away our daughter to this person whose foot-prints are 
quite different from those of worldlings who ha ve stains of passion ( rãga), malice ( dosa ) 
and delusion ( moha ). Brahmin, look at His foot-prints which characterize those of a Fully 
Self-Enlightened Buddha, who had broken open the enveloping dome of deíilements; just 
look at those foot-prints with care:” 

Rattassa hi ukkutikam padam bhave 
duthassa hoti avakaddhitan padarh 
mũtassa hoti sahasãmupilitan 
vivataccha dassa imĩdisan padan 

- the foot-print of one with strong lust does not touch the ground in the 
middle; 

- the foot-print of one with great amount of anger is more marked at the 
heels; 

- the foot-print of one with great amount of delusion is marked by 
impression of its toes and heels 

The foot print, we are seeing, is free from all these and it is thereíore evident 
that it belongs to the Omniscient One who had done away with all forms of 
deíilements. 

The old Brahmin felt uneasy in his mind by his wife's caustic remarks and complained: 
“O woman, you are rude and aggressive.” While they were thus engaged in arguments, the 
Buddha had taken the meal in the company of bhikkhus and He made His appearance at a 
place where the Brahmin could easily see Him. 

When Brahmin Magandhi saw the Buddha Corning from a distance, he scolded his wife 
and said: “The person whom I spoke of is He,” and so saying he approached the Buddha 
and made things plain to Him: 
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“O recluse! I have been looking for You all over the places since the earlier part of 
the day. There is no one in the whole world who is as pretty as my daughter, and 
there is no one in the world as beautiíul as Yourselt'. I wish to give You my 
daughter to attend upon You as a housewife.” 

The old Brahmin spoke directly and simply. Whereupon, the Buddha said, in response to 
his offer: 

“O big Brahmin, I had no desire whatsoever for the three charming daughters of 
Mara of the celestial plane of Vasavatti, who stood by my sides and wooed and 
tempted Me by love-making talks full of sweet charms and (you might imagine) 
how could I ha ve any desire for your daughter, Magandhi!” and He recited the 
following verse: 


Disvãna Tanharh Aratim Raganca 
nãhosi chando api methuna samirh 
kimevidam muttakarĩsa punnarh 
pãdãpi nam sanphusitum na icche 

Although the three charming daughters of King Mara, namely, Tanhã, Arati, 
and Raga approached Me under the banyan tree, í ajapalá’ with firm 
determination to tempt Me to enjoy íilthy sensual pleasure by mutual co- 
operation with them, I had not the least desire to yield to their wishes nor 
there was the slightest taint of sensual passion in Me. In the sarne way, I have 
not the slightest taint of sensual desire on seeing this young Magandhi whose 
physical body is full of íilth such as excreta, urine, etc. I have not the 
slightest desire to touch her even with My feet. 

The Buddha uttered this stanza as though He was communicating not with the Brahmin 
but with a dilĩerent person. 

Young Magandhi harboured Resentment 

Magandhi, the daughter of Brahmin Magandhi, haboured resentment towards the Buddha 
for insulting her by comparing her physical body with a collection of fifth such as ordure, 
urine and what not. “He should have rejected me in a simple manner that does not affect 
my dignity. I vow to revenge this insult, as and when opportunity occurs, hereaíter.” Thus 
Magandhi had sowed the seed of enmity against the Buddha. 

Brahmin Magandhi and His Wife attained Arahatship 

The Buddha did not give any heed to the resentment harboured by the young lady, 
Magandhi, and proceeded to preach the Dhamma to the old Brahmin, Magandhi, in 
harmony with his disposition [for full particulars, please reíer to Suttanipatta Pãli Text 
(Burmese translation), Magandiya Sutta]. Magandhi and his wife attained anãgãmĩ ariyaship 
at the conclusion of the discourse. In due time, the couple considered that no useíul 
purpose will be served to continue on living the household life (aíter attainment to the 
exalted State of anãgãmt) for any length of time, and they entrusted their young daughter, 
Magandhi, to her paternal uncle, Magandhi, beíore they received ordination. They íully 
attained arahatship free from ăsavas by virtue of observance of precept for bhikkhus. 

Buddha accepted the Offering of Three Monasteries 

Aíter emancipating Magandhi and his wife, the Buddha resumed His journey to the 
country of Kosambĩ and arrived there eventually. 

When the three rích men heard of the arrival of the Buddha in the company of bhikkhus, 
they arranged for His reception on a grand scale and conducted Him to the monasteries. On 
arrival at the monasteries, they sat at appropriate places and after paying their respects, 
addressed the Buddha: “Most Exalted Buddha... the three monasteries which ha ve been 
built, are intended to be offered to all the members of the Noble Order. We humbly request 
for íavour of Your acceptance of the three monasteries for use by Your Sangha arriving 
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from four quarters of the compass.” The Buddha was pleased to accept them, as requested 
by the donors. The three rich men then invited the Buddha for the períormance of íeasting 
ceremonies the next day and then they made their departure. 

(As a matter of course, facts connected with slave girl Khujjuttara, Queen 
Sãmãvatĩ, and Queen Magandhi need to be included here to complete the picture. 

But facts connected with Khujjatara and Sãmãvatĩ will be given when we come to 
the ‘Jewel of Sangha’ later. Full account of Magandhi may be reíerred to 
Dhammapada Commentary (Burmese translation). It is proposed to deal here only 
with certain pertinent íacts that warranted inclusion in these chapters) 

The Buddha stayed in the monasteries donated by the three rich men and observed the 
ninth vassa in the country of Kosambĩ. 

Magandhi's Evil Acts 

At the time the Buddha was observing the ninth vassa in Kosambĩ, the young woman 
Magandhi had become the Chieí Queen of King Udena. This will be clariíied: Magandhi 
was left by her parents, to the care of her paternal uncle, Cula Magandhi, beíore they 
received ordination. King Udena made her his queen aíter consultation with her uncle Cula 
Magandhi. A separate chamber with five hundred maids of honour was allotted to her by 
the King. Magandhi had thus been a Queen of King Udena by the time. The Buddha kept 
the ninth vassa at Kosambĩ! 

Having come to understand that the Buddha had arrived at Kosambĩ, she caused all the 
wrecked, reckless, starving drunkards to be summoned, and she bribed and instigated them 
to call the Buddha by several names as taught by her. When the Buddha entered the City on 
the following day, in response to the invitation of the three rich men to a íeasting 
ceremony, the wrecked, reckless drunkards reviled the Buddha by calling Him several ill 
names as taught by Magandhi. 

The Venerable Ãnanda implored the Buddha to leave the place: "Most Exalted Buddha... 
let us not continue our stay at a town where we have been abused. Let us go to another 
town!” Whereupon, the Buddha replied: “Dear Ananda ... Buddhas are totally indiíTerent to 
the eight worldly vicissitudes and all those boisterous and abusive noises are bound to die 
off within a period of seven days and no more. The abusers will be liable to pay for their 
own demerit. You need not fret and bother yourseir by such short-comings!” 

(This is an abridged form of exposition in Anguttara Commentary. Dhammapada 
Commentary, 2:23 Nãga Vagga, preíace to Atia danậa vatthu gives more detailed 

exposition). 

Extraordinary Volitional Efforts of The Three Rich Men of Kosambĩ 

The three rich men invited the Buddha into the City and made offerings of all kinds on a 
large scale. The Buddha took residence at their monasteries in rotation and received 
offerings in the same manner. In other words, when the Buddha occupied Gositayama 
monastery on a certain day, He would receive alms-food from Ghosita's house on the 
following day. In the same manner the Buddha received alms-food from Kukkudha and 
Pavarika, in order of succession. 

— Dhammapada Conmentary — 

Aíter a lapse of one month, it dawned on the three rích men:- 

“Buddhas have appeared for the purpose of safe guarding sentient beings and 
promoting their well being; we should see to it that all the citizens should also take 
shares in meritorious deeds.” 

They accordingly afforded opportunity to all the citizens to participate in meritorious 
deeds, with the result that all the citizens made oíTerings in their respective streets, quarters 
or by íormation of charitable societies from that time. 

Eruption of A Great Dispute within The Sangha 

When the Buddha was residing in the Ghositarama monastery, there arose a dispute 
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between a bhikkhu who was versed in the Codes of Conduct ( Vinaya ), and another bhikkhu 
who was versed in Discourses ( Suttas ), both were living in the same monastery. One day, 
the one versed in suttas entered the privy and came out, leaving certain amount of water in 
the cup which was usually kept in the privy for common use. The bhikkhu versed in 
Vinaya, on entering the privy after him, saw the amount of water that was left in the cup, 
he came out and asked the one versed in Suttas : “Friend... did you leave some amount of 
water remaining in this cup?” The one versed in Suttas replied: “Friend ... yes, I have,” 
with all sincerity. The one versed in Vinaya complained: “Well, ÍYiend... don't you know 
that such an act is tantamount to commission of a guilt ( ãpatti )?” The one versed in Suttas 
replied: “No ... I don’t, my friend.” Then the one versed in Vinaya explained: “Friend, to 
leave any amount of water in the cup is an offence ( appatti ).” 

The bhikkhu versed in Suttas said: “If I am guilty of an offence, I am prepared to remove 
the oíTences by coníessing.” Whereupon, the bhikkhu versed in Vinaya explained: “Friend, 
if such an act was committed through íorgetíulness and without any volition there lies no 
fault.” On hearing this, the bhikkhu versed in Suttas íormed the idea that he had not 
committed the oíTence of leaving behind some water in the cup. 

(Herein. the bhikkhu versed in Vinaya had thought that “such an oĩíence (leaving 
remaining amount of water in the cup) does not amount to a guilt ( ãpatti ) by reason 
of absence of mind, devoid of volition.” As a matter of fact, such an offence is 
tantamount to a guilt, ( Dukkata-ãpatti ) no matter whether such an act was 
committed through forgetfulness or without volition). 

The bhikkhu versed in Vinaya told his disciples that the bhikkhu versed in Suttas did not 
know when he was guilty of an oííence, to decry the one versed in Suttas. And when the 
disciples of the bhikkhu versed in Vỉnaya met the disciples of the one versed in Suttas, the 
íormer told the latter that their teacher had no knowledge of the guilt he had committed. 
When his disciples brought this news to his knowledge, the bhikkhu versed in Suttas said: 
“That bhikkhu versed in Vinaya himselí told me that I was not guilty of that oííence, and 
now, he had changed his words and accused me of being guilty of that oííence. FIe has told 
a lie.” 

The disciples of the bhikkhu versed in Suttas went and told the disciples of the bhikkhu 
versed in Vinaya: “Your teacher is a liar.” The quarrel thus began! The bhikkhu versed in 
Vinaya managed to obtain the support of his own associates and charged the bhikkhu 
versed in Suttas with the offense of not seeing the íault as íault (ãpattiyã adassane 
ukkhepaniyakam) and suspended him with a íormal resolution. 

The bhikkhu, who was thus suspended, being well iníormed and of social standing, 
approached his íriends and associates and said: “As a matter of fact, that was a case where 
there was no fault, not a case where there was fault. I am uníallen, I have not íallen. I am 
unsuspended, I am not suspended. (although they have suspended me) I am not guilty, I 
was suspended by a íormal act which was not legally valid. I would beseech you to stand 
by me as my partisans on account of the rule, on account of discipline, Dhamma-Vinaya. 
He thus gained many íriends, supporters, and associates. A messenger was also sent to 
bhikkhus in the villages and country to explain the situation. Thus the bhikkhus in the 
country who were his associates also became his partisans. 

The disciples of the suspended bhikkhus versed in Suttas went to those who suspended 
them and complained by way of reíutation: “Friends... that is a non-guilty case, it is not a 
case entailing any guilt (ãpatti). Wherefore, the bhikkhu versed in Suttas was not guilty of 
any oííence. FIe is unsuspended though he has been suspended by a íormal act which was 
not legally valid.” 

The bhikkhus involved in suspending, in turn, told the suspended bhikkhus that, it was a 
case of guilt (ãpatti), it was not a non -apatti case, the bhikkhu versed in Suttas was, 
thereíore, guilty of an oíTence; it was not that he was not guilty; thereíore he deserved to 
be suspended by a íormal act of suspension which was legally valid: “Friends.. do not 
pursue his course, do not attend upon him any more.” But their appeals fell on the deaf ears 
of the bhikkhus versed in Suttas ; they continued on attending upon the suspended bhikkhu. 
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Buddha exhorted Partisan Bhikkhus of The Rival Groups. 

An unknown bhikkhu approached the Buddha and reported with due respect all that had 
happened. Whereupon, the Buddha uttered: “The Order of Bhikkhus is divided, the Order 
of Bhikkhus is divided” twice in succession and went to the bhikkhus who had suspended 
the bhikkhu versed in Suttas and addressed them from a reserved Seat: 

(Bhikkhus had, by then, not actually been divided, but the Buddha had said it in 
anticipation of the imminent danger of division in due course of time. For instance, 
one might have said “the rice grains have ripened" (matured) when one noticed the 
break of rains ushering in the season for harvesting, hence the utterance!) 

The Buddha addressed them: 

“Bhikkhus .... you should not, through pride and vanity, think of suspending or 
expelling a bhikkhu on account of a simple ordinary matter. Let us suppose that a 
certain bhikkhu might be guilty of an oííence ( ãpatti) though he did not think that it 
was an offence, on one hand. On the other hand, there might be bhikkhus who held 
it to be an offence ( ãpatti ). Bhikkhus, if those bhikkhus know concerning that 
bhikkhu: ‘This Venerable one is well-informed and well versed in Dhamma-Vinaya 
and Pãtimokkha, intelligent and wise, experienced, conscientious, scrupulous and 
desirous of three training practices; (1) If we expel this bhikkhu for not seeing the 
offence, if we do not carry out the Observance together with this bhikkhu, and 
carry out the Observance without this bhikkhu, by doing so, there will be dispute, 
striíe, brawls, there will be schism in the order, there will be altercation in the 
order, dissension in the order, differences in the order.’ Bhikkhus, knowing this, 
bhikkhus should not suspend or expel such a bhikkhu for not seeing an oííence to 
ward off schism and promote unity. 

Bhikkhus .... you should not, through pride and vanity, think of suspending or 
expelling a bhikkhu on account of a simple ordinary matter. Let us suppose that a 
certain bhikkhu might be guilty of an otíence (ãpatti) though he did not think that it 
was an oííence, on one hand. On the other hand, there might be bhikkhus who held 
it to be an oííence ( ãpatti). Bhikkhus, if those bhikkhus know concerning that 
bhikkhu: ‘This Venerable one is well-informed and well versed in Dhamma-Vinaya 
and Pãtimokkha, intelligent and wise, experienced, conscientious, scrupulous and 
desirous of three training practices; (2) if we expel this bhikkhu for not seeing the 
offence, and do not períorm Pavãrana ceremony (inviting one another to pardon) 
together with this bhikkhu, if we períorm Pavarana without this bhikkhu ; (3) if we 
do not carry out a íormal act of the order (Scmgha kamma ) together with this 
bhikkhu, if we will carry out a íormal act of the order without this bhikkhu; (4) if 
we do not sit on a Seat together with this bhikkhu, if we sit on a Seat without this 
bhikkhu; (5) if we do not sit to drink gruel together with this bhikkhu, if we sit to 
drink gruel without this bhikkhu; (6) if we do not sit in a reíectory together with 
this bhikkhu, if we sit in a reíectory without this bhikkhu ; (7) if we do not dwell 
under the sarne roof with this bhỉkkhu, if we dwell under one roof without him; (8) 
if we do not pay respect according to seniority, greet or worship with joined palms, 
together with this bhikkhu, if we will pay respect according to seniority, greet or 
worship with joined palrns without this bhikkhu; by doing so, there will be dispute, 
striíe, brawls, there will be schism in the order, there will be altercation in the 
order, dissension in the order, diííerences in the order.’ Bhikkhus, knowing this, 
bhikkhus should not suspend or expel such a bhikkhu for not seeing an offence to 
ward off schism and promote unity.” 

Aíter preaching the above discourse for unity of Sangha to the bhikkhus who had 
suspended the bhikkhu, the Buddha went over to the disciples of the suspended bhikkhu 
(who was well-versed in Suttas) and delivered a discourse:- 

“ Bhikkhus .... When you have committed an oííence, you should not deem it that 
amends should not be made for the oííence, thinking: “We have not committed an 
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offence.” 

Bhikkhus .... supposing a certain bhikkhu might be guilty of an offence ( ãpatti ), 
though he did not think it was an olTence. on one hand; and on the other hand, 
there might be bhikkhns who held it to be an offence ( ãpatti ). 

Bhikkhus, if that bhikkhu , who thinks he has not committed an offence, knows 
concerning those bhikkhus : “These Venerable Ones are well iníormed and well 
versed in Dhamma-Vinaya and Pãtimokkha, intelligent and wise, conscientious, 
scrupulous and desirous of three training practices. Either because of me or 
because of anyone else, these bhikkhus should not take a wrong action through 
selíish desire, through ignorance, through fear. 

If these bhikkhus suspend me for not seeing an oíTence and (1) if they do not carry 
out the Observance together with me, if they carry out the Observance without me; 

(2) if these bhikkhus do not períorm Pavarana ceremony together with me, if they 
períorm Pavarana ceremony without me; (3) if they do not carry out a íormal act 
of the order ( Sangha-kamma ) together with me, if they will carry out a íormal act 
of the order without me; (4) if they do not sit on a Seat together with me, if they sit 
on a Seat without me; (5) if they do not sit to drink gruel together with me, if they 
sit to drink gruel without me; (6) if they do not sit in a reíectory together with me, 
if they sit in a reíectory without me; (7) if they do not dwell under the same roof 
with me, if they dwell under one roof without me; (8) if they do not pay respect 
according to seniority, greet or worship with joined palms, together with me, if 
they will pay respect according to seniority, greet or worship with joined palms 
without me; by doing so, there will be dispute, striíe, brawls, there will be schism 
in the order, there will be altercation in the order, dissension in the order, 
diííerences in the order. Bhikkhus, knowing this, the bhikkhu, should confess the 
guilt even out of íaith in the Sangha to ward off schism and promote unity.” 

Aíter delivering this discourse for unity of Sangha, the Buddha rose from the Seat and 
departed. 

(N.B. The bhikkhu versed in Suttas had honestly expressed his desire “to coníess 
and to ask for pardon” if he had committed an offence when the bhikkhu versed in 
Vinaya made a complaint at íirst. When he was told subsequently that “any offence 
committed through thoughtlessness and without volition does not amount to 
oíYence or siníul act” he sincerely thought he was free from guilt.) 

Had the Buddha decided to blame those (versed in Vinaya) for suspending the 
bhikkhus versed in Suttas on such grounds, they would have accused Him of taking 
sides with their opponents, thus exposing themselves to the risk of committing an 
offence against Him, a demerit that could direct them to realms of woes. 

Again, the bhikkhu versed in Suttas had knowingly left certain amount of water in 
the cup and as such, he was guilty of iníringement of a light offence (dukkata- 
ãppatti). His disciples had expressed their opinion that such a judgment was legally 
invalid, through attachment to their teacher. 

Had the Buddha decided to approve the judgment of those versed in Vinaya on 
such grounds, the disciples of the bhikkhu, who was versed in Suttas, would 
naturally accuse Him of taking sides with their opponents thus exposing themselves 
to the risk of committing an oííence against Him, a demerit that could direct them 
to realrns of woes. 

(It should be borne in mind thereíore, that the Buddha had thus reírained from 
putting blame on any of the rival groups in the interest of peace and tranquillity 
and aíter delivering discourses for unity of the Sangha, He made His departure 
from that place.) 


Expounding on Two Nana Samvasa and Two Samana Samvasa 
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Now at that time, bhikkìms who had been suspended carried out the Observance and 
períormed the íormal Sangha-kamma in the Sirna (within the boundary) of the sarne 
monastery, whereas those Sangha, who had expelled the íormer, carried out the Observance 
and performed the íormal Sangha-kamma by having gone out-side the boundary of the 
monastery. 

One of the bhikkhus of the latter group approached the Buddha with proíound respect and 
addressed Him: 

“Most Exalted Buddha, .. those bhikkhus who had been suspended carried out the 
Observance and períormed the íormal act of Sangha-kamma, in the Sima (within 
the boundary) of the same monastery whereas those Sangha who had expelled the 
former carried out the Observance and períormed the íormal Sangha-kamma by 
having gone outside the boundary of the monastery.” 

Whereupon the Buddha ga ve the following answer to that bhikkhus 

Dear bhikkhu ... in case where those suspended bhikkhus carried out the 
Observance and períormed other Sangha-kamma in accordance with the procedure 
for a motion and proclamation (natti kammavãcẩ), laid down by Me, in the Si ma of 
the monastery, their períormances must be held to be quite in order, legally valid. 

Dear bhikkhu .... in the same way, if you, the suspending bhikkhus, who have 
suspended the íormer, carried out the Observance and pcríormed other Sangha- 
kamma in accordance with the procedure for a motion and proclamation ịnatti 
kammavãcã), laid down by Me, in the Sima of the monastery, your períormances 
also must be held to be quite in order, legally valid. 

Dear bhikkhu .... What is the reason for this? The suspended bhikkhus belong to a 
different communion from yours (not associated with you) and you belong to a 
different communion from theirs (not associating with them). 

Two Kinds of Nãna Samvãsa. 

Dear bhikkhu... There are two grounds for belonging to a different communion 
(Nãna-samvãsa): (1) one's own effort; one makes oneseir belong to a diíìerent 
communion, (2) being suspended by the Sangha for not seeing own offence 
(apatti), for not making amends, for not abandoning wrong view. Thus there are 
these two grounds for belonging to a diííerent communion. 

Two Kinds of Samãnã Samvãsa 

Dear bhikkhu... there are two grounds for belonging to the sarne communion 
(Samãnã-samvãsa): (1) one's own effort, one makes oneselí belong to the same 
communion, (2) the whole Sangha lifts the Suspension and restore ( Osaraniva 
Kammà) the bhikkhu who was suspended ( Ukkhepaniya Kamma). 

Thus there are two grounds for Nãna-samvãsa and two grounds for Samãnã-samvãsa, 
exhorted the Buddha. 

(N.B. There are two groups or two types of bhikkhus, namely, (1) lawful bhikkhus 
((dhammavãdi ) who suspended the guilty bhikkhus (2) Unlawful bhikkhus who are 
suspended for being guilty of one or the other offence ( adhammavãdi ). Should a 
bhikkhu, residing with one group or the other, decide, after scrutinizing the views 
of both groups of bhikkhu, that the bhikkhus, who are suspended are unlawful 
bhikkhu, and the bhikkhu, who suspended them are lawful ones, he himselí has 
made himseir of different communion with the suspended bhikkhus and of the 
same communion with the suspending bhikkhus.) 

Conduct of Bhikkhus in Dispute 

Now, at that time, bhikkhus fell into dispute, quarrelling and causing striíe at the 
reíectory in the villages. They behaved unsuitably tovvards one another in physical action 
and in speech. They came to blows. People looked down upon them, criticized them. Well- 
conducted and modest bhikkhus reported this unhappy State of affairs to the Buddha who 
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sent for the disputing bhikkhus. Having made enquiries and having rebuked them, the 
Buddha ga ve an appropriate talk and addressed them: 

“Bhikkhus, when the Sangha is divided, and if it is not behaving according to rules, 
if there is discord, you should sit down separately, thinking: ‘We cannot, at least, 
behave unsuitably towards one another in physical action and in speech. We cannot 
come to blows. 

Bhikkhus, when the Sangha is divided, but if it is behaving according to rule and if 
there is íriendliness, you may sit down next to one another.” 

These are the guide-lines given to the rival bhikkhus for observance, whenever there is 
dissension amongst the Sangha. 

Discourse on The Story of Dighavu 

The two rival groups of bhikkhu went on quarrelling, making striíe íalling into disputes, 
in the midst of the Sangha wounding one another with the weapon of the tongue. The 
Sangha was unable to quell the dispute. 

Then a certain bhikkhu approached the Buddha, having paid obeisance to Him, he stood at 
a suitable place and reported the matter and requesting Him to approach the quarrelling 
bhikkhus. 

Whereupon, the Buddha went to the bhikkhus and exhorted them: 

“Bhikkhus... it is not at all right and proper for you to be quarrelling, íighting and 
opposing one another. Enough! no disputes, no quarrelling, no contentions.” 
Whereupon, a bhikkhu of the suspended group, who had the welfare of the Buddha at 
heart, addressed: “Most Exalted Buddha, .... Let the Lord of the law wait, let the Bhagava 
remain unconcerned, intent on abiding in peace for the present. We will be responsible for 
these disputes, quarrels and striíe.” This was his appeal to the Buddha. 

The Buddha exhorted them twice in the same strain, and the bhikkhu of the suspended 
group repeated his appeal for two times in succession. 

(N.B. The suspended bhikkhu was a well-wisher of the Buddha. He took pains to 
appeal to Him not to trouble Himselí about the matter at a time when the ílame of 
anger was at its peak. 

But the Buddha perceived that the two rival groups would be back to their senses 
once the anger was removed, and so out of compassion for these bhikkhus, He 
delivered a discourse on the life story of Dighavu with that objective in view. 

The Story of Dighavu 

Once, there was a King of Benares by the name of King Kasi, who had great amount of 
wealth, a big army war chariots, elephants, horses, iníantry, a vast expansion of land, a 
big treasury, and íully stocked granaries. The King of Kosala, by the name of Dighiti, 
was poor having only a small amount of wealth, a small army, limited number of war 
chariots, elephants, horses and iníantry, a small treasury and granaries. Bhikkhus .... 
King Brahmadatta alias Kasi King prepared for war against King Dighiti, and marched 
towards Kosala with a great army comprising war chariots, elephants, horses, iníantry. 

The Weak succumbed to The strong 

On hearing the alarming news, King Dighiti of Kosala weighed in his mind: “King 
Brahmadatta of Kasi is rích, he owns enormous amount of wealth, has a great army, 
comprising war chariots, elephants, horses, iníantry, a big treasury, a vast expansion of 
land and granaries, whereas, I am comparatively poor, having a srnall amount of wealth, 
a small army and I am sure to be deíeated by the íirst attack launched by that King. As 
such, it would be wiser to evacuate than to get deíeated.” Thereíore, taking his queen, he 
fled from his City long beíore the enemy reached it. 

Bhikkhus ... King Brahmadatta took possession of King Dighiti troops, chariots, territory, 
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treasuries and granaries, and reigned over his newly conquered land. Dighiti, the ex- 
King and his queen arrived at Benares in due course, and took reíuge at a potter's house, 
on the íringe of the City, in the guise of vvandering ascetics. 

The Queen conceived A Child 

Bhikkhus ... after some time, the Queen of King Dighiti became pregnant and developed 
a strong desire for certain particular thing, such as to see at sunrise a fourfold army, 
fully arrayed, íully equipped standing on level ground and to drink the water used in 
washings of swords. 

The Queen made it known to her husband, King Dighiti of Kosala, that she had 
conceived a child and that she had a strong desire to see fully equipped army at sun-rise, 
and to drink water used in washing sword. Whereupon, the King of Kosala said: “Dear 
Queen ... how will it be possible for us to see a fully equipped army and to get water 
used for washing swords, when we are in a humble condition!” The Queen replied: 
“Your Majesty, I will die if my wishes are not fulfilled.” 

A Far-Sighted Philosopher and Friend. 

At that time, King Dighitĩs boyhood ữiend was the Brahmin priest of Brahmadatta, 
King of Kasi. Bhikkhus, ... Dighiti, King of Kosala went to see his boyhood íricnd. the 
brahmin priest and told him: “My dear íriend ... your íriend, my Queen is in a family 
way, and she has a strong desire to see a fully equipped army standing in a vast and 
level plain, and to drink water used in washing swords.” Whereupon, the Brahmin said: 
“Your Majesty... in that case, I should like to see the Queen.” 

Bhikkhus, .... the Queen went to see the Brahmin priest. When the Brahmin noticed the 
Queen Corning from a distance, he got up and arranging his upper garment over one 
shoulder and with his hands clasped announced joyously: ‘Indeed, a King of Kosala is in 
your womb,’ for three times in succession. And he assured the Queen: ‘Be happy, good 
Queen, you will get a chance at sun rise to see the íully equipped fourfold army arrayed 
on a level ground and drink the washings of the swords.’ 

Bhikkhus, .... the Brahmin priest went to King Brahmadatta of Kasi and addressed: ‘Your 
Majesty... the signs which I can see are such that a íully equipped army must appear on a 
vast plain at sun-rise and the royal swords are to be washed then.’ The King ordered his 
courtiers to carry out the instructions given by the Brahmin priest. 

The Queen of King Dighiti had her strong desires fulfilled (as arranged by the Brahmin); 
she had seen a íully equipped army standing on a vast plain and drunk the water used in 
washing the swords. Bhikkhus, she gave birth to a baby son in due time and was named 
Dighavu. 

Bhikkhus, .... when prince Dighavu had grown to an age of discretion, it occurred to 
King Dighiti: ‘The King Brahmadatta of Kasi had hitherto done much harm to us; he had 
seized our army, war chariots, elephants, horses, and territories including small villages; 
deprived us of our treasuries and granaries. He would do away with three of us once he 
found out our whereabouts; it would be safe for our son, Dighavu, to stay outside the 
City. He accordingly arranged for Dighavu to stay aloof from them at a place outside the 
boundaries of the City. Bhikkhus,... Prince Dighavu learnt various arts and Science of the 
time during the period of his self-exiled life. 

A Disloyal Court Barber 

Bhikkhus, .... a barber of King Dighiti of Kosala had free access to the palace of the 
King of Kasi. Bhikkhus, .... when the barber saw the King and Queen of Kosala taking 
reíuge in an old hut of the potter under the guise of ascetics on the outskừts of the City, 
he went to King Brahmadatta of Kasi and reported: “Your Majesty .... King Dighiti and 
his Queen have been taking refuge in a hut of a potter under the guise of ascetics on the 
outskirts of the City.” Bhikkhus, ... King Brahmadatta ordered his attendants to bring the 
King and Queen of Kosala to him. The attendants did as they were bid. 

Bhikkhus, .... King Brahamadatta of Kasi gave orders to his servants: “Courtiers ....íasten 
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the hands of King Dighiti and his Queen at their backs tightly, shave their heads bald 
with razor, beat a drum that produces harsh and broken sound, take them from Street to 
Street, from cross road to cross road, beating them all along the way, and íinally get 
them out of the City by the Southern gate to be cut up into four pieces. Their remains 
must be discarded to the four quarters. The executioners did as they were ordered by the 
King. 

King Kosala's Doctrine of Peace 

At that time, Prince Dighavu had a longing to see his parents. He thought to himselí: ‘It 
is quite a long time that I have not seen my parents, 1 had better go and see them now.’ 
He, thereíore, entered the town and carne face to face with his ill-fated parents, with 
hands íastened tight at their backs, their heads shaved bald, being (beaten up) paraded 
from Street to Street, from cross road to cross road to the unbearable sounds of a drum. 
He was greatly shocked and choked with a deep sense of sorrow, but he managed to go 
near his parents with strained emotions. 

Bhikkhus, .... when King Dighiti saw his son, Dighavu Corning from a distance, he 
uttered words of advice meant for his son: 

‘My dear son .... Dighavu .... do not look far and do not look close either; 

My dear son, Dighavu .... revenge does not promote peace; 

My dear son, Dighavu .... Only non-resentment gives peace.’ 

When King Dighiti uttered such words of advice, the courtiers misunderstood him and 
said: 

‘This King Dighiti of Kosala had lost his head; where is his son, Dighavu? 
Whom is he addressing as ‘My son, Dighavu .... do not look far, and do not 
look close, either. My dear son, Dighavu, revenge does not promote peace; 

My dear son, Dighavu, .... only non resentment gives peace.’ ” 

When King Dighiti heard of their remarks, he retorted: ‘My dear men... 1 am not voicing 
through loss of head, in fact, wise men will understand the meaning of what I meant.’ 
King Dighiti uttered the same words of advice for three times and the executioners made 
the same comments for three times. King Dighiti gave the same explanation to them, to 
show that he was mentally sound and that it was meant for wise men who would 
understand, meaning his son. 

Bhikkhus, .... the executioners went on punishing the royal couple all along the route and 
íinally took them out of the City vía the South gate, as instructed by their King. King 
Dighiti and his Queen were cut into íours and their severed limbs discarded to the four 
quarters. The executioners went back into the City after posting guards at the place of 
execution 

Prince Dighavu's Clever Arrangement 

Bhikkhus, .... Dighavu went into the City and came out with some liquor for presentation 
to the guards, who soon got drunk and fell into deep slumber. Dighavu collected a pile 
of fire-wood and placed the remains of his royal parents on top of the pile and cremated 
them in a traditional way. Raising his clasped hands in a respectíul manner he made 
three right-hand rounds about the pile of bon-fire. 

King Brahmadatta was greatly shaken 

At that time, King Brahmadatta was in the upper chamber of his palace. He caught sight 
of Dighavu, through the window, in the act of circumambulating the íuneral pyre three 
times with his palms joined and raised toward it. It at once occurred to him: ‘That man 
must be one of the nearest relatives or kinsmen of Dighiti, and the one who would 
certainly do something against one.’ He was greatly annoyed that no one was thoughtíul 
enough to bring such a case to his notice. 

Prince Dighavu served as An Elephant Keeper 
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Bhikkhus, .... Prince Dighavu went into the jungle and mourned over the loss of his royal 
parents, weeping to his heart's content for a while and re-entered the City. He went to the 
elephant stable near the palace and requested the royal elephant master to employ him as 
a trainee. His request was readily granted. 

Bhikkhus .... Prince Dighavu used to get up early and sing sweet songs and play harp 
harmoniously at the elephant shed every morning. On hearing the singing and playing of 
the harp, King Brahamadatta asked his couriers as to who was the singer and player of 
the hasp early in the morning every day. The courtiers gave the King full description of 
the singer and player of the harp. 

The King then ordered his men to bring the singing lad who played the harp so well. 

Prince Dighavu was appointed as An Inmate of The Palace. 

When the couriers brought Dighavu beíore the King, he was asked: 

‘Youthíul lad .... is that you who sing sweet songs and play the harp so well at the 
elephant stable early in the mornings every day?’ The Prince gave his ansvver in the 
aííirmative. Then the King ordered him to sing and to play his harp in his presence. 
Bhikkhus, .... Prince Dighavu sang songs sweetly in harmony with the tuning of the harp, 
in compliance with the royal orders. The King was greatly delighted with his 
períormance and ordered the boy to serve him as one of the attendants. The Prince 
undertook to serve as an attendant to the King. In due course, he was upgraded to a 
coníidential position of trust in consideration of the five qualities that he possessed (1) 
getting up earlier than the King, (2) going to bed aíter the King, (3) always being alert 
and vvilling to serve, (4) doing all that would please the King, (5) habit of speaking well 
and aííectionately. 

Prince Dighavu honoured His Father's Words 

Bhikkhus, .... one day, King Brahmadatta of Kasi ordered Prince Dighavu to harness the 
royal chariot: ‘Dear lad .... harness the chariot, we will go into the íorest of deers.’ The 
Prince replied: ‘Very well.. your Majesty,’ and when everything was set, he reported the 
matter to the King: ‘Your Majesty... the chariot is ready, and it is up to your Majesty to 
decide when to leave.’ The King started off for big game in the íorest followed by a 
company of his army. 

Prince Dighavu drove away the royal chariot at such a great speed that it eventually got 
cut off from the royal followers. When they had gone far enough, King Brahmadatta 
ordered Prince Dighavu: ‘Youthíul lad .... we have been cut off from the party, I am 
tired and you might unharness the chariot, so that I might take some rest.’ The Prince 
unharnessed the royal chariot and sat cross-legged on the ground. The King lay down to 
relax with his head rested on the lap of the young lad. He soon fell into a slumber 
through tiredness. 

Bhikkhus, .... when the King was in sound sleep, Prince Dighavu's mind began to work: 
‘This King Brahmadatta of Kasi country had done much harm to us. He had 
íorcibly seized our army, elephants, horses, chariots, territories, treasuries and 
granaries. It was he who had assassinated my parents; the opportunity to 
revenge on him has presented itselí now.” 

He drew his sword out, bhikkhus, .... but his father's words of advice crossed is mind: 
‘My dear son, Dighavu .... do not look far, and do not look close, either. My 
dear son, Dighavu .... revenge does not promote peace. My dear son, Dighavu 
.... only non-resentment gives peace.’ 

‘It would not be right for me to go against my father's advice,’ and he replaced the 
sword into its sheath. 

For a second time, for a third time, Prince Dighavu drew his sword out to wreak 
vengeance on the old enemy and for the second and third time he replaced his sword 
into its sheath, remembering the advice given by his royal íather. 
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Then Brahmadatta, the King of Kasi, írightened and agitated, alarmed, unsteadily got up 
all of a sudden from his sleep. Whereupon, Prince Dighavu asked him: ‘Your Majesty 
.... what has caused you to get frightened, agitated and alarmed?’ The King replied: 
‘Youthíul lad .... I dreamt in my sleep that I was running away for life through íright 
from the son of King of Kosala who was chasing me with a sword.’ 

Bhikkhus, .... then Prince Dighavu held the head of King Brahmadatta with his left hand 
and drew out the sword with his right hand and said: ‘Your Majesty .... the son of the 
late King of Kosala is no other person than myselí'. You had done much harm to us, you 
have íorcibly seized our army, elephants, horse, chariots, territories, treasuries and 
granaries. It was you who have assassinated my royal parents. Now, it is my turn to 
revenge on you!’ 

Whereupon, King Brahmadatta touched Prince Dighavu's feet with his head and 
entreated him for mercy by granting him life: ‘Dear son, Dighavu .... please grant me 
life.’ He thus entreated for mercy three times in succession. Then the Prince replied: 
‘How will it be possible for me to grant life to a king! It is a king who should grant me 
life.’ ‘Well then, dear Dighavu, you grant me life and I will grant you life.’ 

Bhikkhus, .... Brahmadatta, the King of Kasi and Prince Dighavu granted life to one 
another, and they took hold of one another's hands. They vowed to do no harm to one 
another. Then the King asked Dighavu: ‘My dear son., please get the royal chariot 
harnessed and let us return.’ The Prince said: ‘Very well... your Majesty.’ When 
everything was set, he reported that everything was ready and it was up to his Majesty to 
leave as and when he so wished. 

The King returned 

Bhikkhus, ....once the King had mounted the chariot, Prince Dighavu drove the chariot 
with accelerated speed and they caught up with the army in no time. King Brahmadatta 
of Kasi, accompanied by his troops, then returned to the City. On arrival at the royal 
palace, the King had the councillors and ministers assembled and addressed them: ‘Good 
Sirs, ,...what would you do if Dighavu, the son of King Dighati, could be íound now?’ 
Then some said: ‘We would cut his hands off.’ Others said: ‘We would cut off his feet,’ 
again others said: ‘We would cut off his hands and feet, .... ears .... nose .... ears and 
nose; we would cut off his head.’ 

The King pointing his íinger, said: ‘This is Prince Dighavu, son of the late King Dighiti 
of Kosala. Nothing could be done against him now. Just as he has granted me life, so 
also have I granted him life.’ 

Thus proclaimed King Brahmadatta of Kasi. 

Prince Dighavu's Doctrine of Peace 
King Brahamadatta of Kasi than asked prince Dighava: 

‘My dear son ....your íather is believed to have left four sets of words: 

My dear son ....Do not look far and do not look close, either! 

Revenge does not promote peace; only non-resentment gives peace. 

My dear son, Dighavu... what did your íather mean?’ 

Prince Dighavu gave the following reply in response to the King's query: 

(1) Your Majesty ....my íather had advised me ‘Not to look far.’ This should be 
understood to mean ‘One should not be at enmity with other people for any length of 
time.’ 

(2) Your Majesty ....my íather had advised me ‘Not to look close, either.’ This should be 
understood to mean ‘Not to shorten the term of íriendship, but to strengthen and 
prolong ties of íriendship.’ 

(3 & 4) Your Majesty... my íather had, advised me: ‘My dear son .... enmity could not be 
brought to an end by any act of revenge.’ You can only do away with enmity by 
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avoidance of revenge. 

Your Majesty, in case I assassinated you for killing my parents, your well-wishers would 
undoubtedly try to kill me. That would not end the Chain of events for my well-wishers 
would turn against your well-wishers, and the endless Chain of events would go on for ever 
and for ever! 

Now that your Majesty had granted me life and I have done likewise, the question of 
enmity or revenge would no more arise and so my good old íather had said: ‘My son .... 
revenge does not pay: Harbour no resentment and be happy’ with that end in view! 

Thus Prince Dighavu interpreted the meaning of his father's advice on end of striíe. 

To this objective, the wise men of the olden days had also left the following lines for our 

guidance:- 

(1) Don’t prolong the cause of enmity. 

(2) Don't shorten the term of íriendship. 

(3) Friendliness eliminates enmity. 

(4) Resentment begets revenge! 

Prince Dighavu regained His Father's Kingdom 

Bhikkhus, .... when Prince Dighavu had explained the underlying meaning of his father's 
advice, King Brahmadatta of Kasi said: ‘My dear men .... it is indeed wonderful, such a 
marvellous thing had never occurred beíore. This Prince Dighavu is so wise that he 
could explain to us in extensor, what his íather had uttered in abridged form!’ Thus King 
of Kasi spoke highly of Prince Dighavu and íormally returned the possessions of his 
íather (late King Dighiti of Kosala), comprising army, elephants, horses, chariots, 
territories, treasuries and granaries, and above all, he gave his daughter, who had come 
of age, to Prince Dighavu.” 

Buddha's Exhortation 

“Bhikkhus .... it will be seen that, even those kings in arms could come to íriendly terms 
through íorbearance and kindly disposition! Bhikkhns .... when those of you who have 
become members of the Order within the domains of My instructions that are good in the 
beginning, good in the middle and good at the end, cannot íorgive and act in íriendly way, 
how can you expect to uphold the dignity and maintain the nobility and purity of My 
Teaching!” Then the Buddha repeated, for the third time, the exhortation He had given 
beíore: “Bhikkhus, it is not at all right and proper for you to be quarrelling, íighting and 
opposing one another. Enough! no disputes, no quarrelling, no contentions.” At this last 
exhortation also, the bhikkhu who belonged to the suspended group addressed the Buddha 
as beíore: “Most Exalted Buddha.... Let the Lord of the Law wait, let the Bhagava remain 
unconcerned, intent on abiding in peace for the present. We will be responsible for these 
disputes, quarrels and striíe.” The Buddha then considered: “These useless people (without 
hope of achieving the Path and Fruition) are really incorrigible. It's not easy to bring them 
to senses,” and departed from that place. 

End of the story of Dighavu. 

(This story has been compiled from Vinaya Mahãva Pãli Text. Kosambĩ 
Kakkhcmdhaka. For íurther particulars, please reíer to Pancaka Nipatta, Dighiti 
Kosala Jãtaka and Kosambĩha Jãtaka.) 

Ten Stanzas of Exhortation 

The Buddha entered Kosambĩ early in the morning for alms-food and aíter His meal 
returned to the monastery. He then had His lodging kept in order and carrying His robe and 
the alms-bowl, He stood in the midst of the bhikkhus and gave the following exhortations 
in ten stanzas: 


Putìmsaddo Samạịano, 
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Na bãlo koci mantha. 

Sanghasamin bhịịịa mãnasmirh, 

Nãnan bhiyo amannayurh. 

Those bhikkhus, with foul mouth and rude manners, have boisterous, 
cheerless voices; they are of the same type of persons with impure hearts; 
there is no one amongst them who knows his own folly or íoolishness. 
Above all, none of these bhikkhus has realized that dissension amongst the 
members of Order has arisen because of him (his conduct). 

Parinm uthă panditabhãsã, 
vãcãgocara bhãnino. 

Yãvicchanti mukhãyămarh; 
yena nĩtã na tam vidã. 

Those bhikkhus, with foul mouth and rude manners, are greatly iníatuated by 
delusion, intent only on quarrelling and under the guise of wise and 
intelligent persons. (they do not dwell in contemplative mood) 

They open their wide mouths and utter abusive language without any sense 
of shame or dread of blarne; (none of them keep silent as a gesture of regard 
and respect for the Sangha). They are ignorant of the fact that such acts of 
quarrels and conílicts invariably lead to a State of shameíulness. They do not 
perceive that (anger) leads them on to such shameíul acts. 

Akkocchimath avadhi marh, 
ajinimam ahãsi me. 

Ye ca tam upanayhanti, 
verarh tesam na sammati. 

If you harbour resentment against a person for having abused you, tormented 
you, over-powered you, robbed or deprived you of your property; and if you 
do not care to íorbear against that aggressor in the interest of peace and 
tranquillity, the ílame of enmity will not die down, but it will keep on 
burning up to the time of dissolution of a world-system. 


"Forbearance sould be The Batch of A Bhikkhu" 

Akkocchimam avadhi marii, 
ajinimarh ahãsi me. 

Ye ca tam nupanayhanti, 
verarh tesũpasammati. 

If you do not harbour any resentment against a person who has abused you, 
who has tormented you, who has over-powered you, who has robbed or 
deprived you of your property, through íorbearance and equanimity, the 
ílame of enmity is bound to dwindle to a vanishing point for lack of fresh 
fuel! 


Na hi verena verãni, 
sammantĩdha kudăcanarh. 

Ảverena ca sammati, 
esa dhammo sanantano. 

In this world, the flame of animosity cannot be extinguished by harbouring 
resentment and taking revenge on one another. To wash ordnre by means of 
ordure will not be of any avail! Ordure could be cleaned by means of pure 
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water. In the same manner, the flame of animosity could only be 
extinguished, and peace and tranquillity restored by íorbearance and loving 
kindness. This is the beaten track that all the Buddhas and Paccekabuddhas 
have hitherto followed. 


Pare ca na vụãnanti, 
mayamettha yamãmase. 

Ye ca tattha vịịãnanti, 
tatho sammanti medhagã. 

Amongst the masses of bhikkhus, the unintelligent and quarrelsome bhikkhus 
are ignorant of the fact that they are on their march tovvards the Kingdom of 
Death, with the movement of time! Whereas, those intelligent and thoughtíul 
bhikkhus, amongst the masses of bhikkhus, are íully alive to the fact that all 
conditioned things are getting closer to the Jaws of Death with the progress 
of time. Consequently, quarrel and conílicts are extinguished and peace and 
tranquillity prevailed. 


Athicchimã pãnaharã, 
gavãssadhanahãrino. 

Ra than vilumpam ãn ãnaríi, 
tesampi hoti sangati, 
kasmã tumhã ka no siyã. 

When íriendship could be íostered and tranquillity established by peaceíul 
means with the Kings, who had mercilessly broken the bones and limbs of 
our parents through malice, assassinated them, robbed us of our cattle and 
worldly possessions of our parents by brnte force, I personally do not think 
why you bhikkhns, My own beloved sons like you, cannot íoster brotherly 
íeeling among yourselves, and re-establish a State of tranquillity and stability 
among yourselves! It is a possible matter. 

Sace labhetlm nipakarh sahặyam, 

Saddhim cararh sãdhuvivahãri dhĩrarh. 

Abhibuyya sabbãni parissayãni, 

Careyya tenattlĩamano satĩmã. 

When a mindíul person obtains a friend-in-the-Dhamma, who is 
accomplished in the three training practices ( sikkha ), who is self-composed, 
prudent and wise, he should take delight in associating with him, and strive 
to overcome the external enemies, such as elephants, leopards and tigers, and 
extirpate the internal foes, such as greed, hatred and delusion, leaving an 
ascetic life in search of Truth. 

No ce labhetha nipakam sahãyam, 
saddhim cararh sadhuvihãri dhĩram. 

Rãjãva rattham vijitam pahặya 
eko care matangaraíỉneva nago 

Should a mindíul person fail to obtain a friend-in-the-Dhamma who is 
accomplished in the three training practices (sikkha), who is self-composed, 
prudent and wise, he should strive after the Ultimate Truth all alone, by way 
of ascetic life, aíter the manner of those ancient monarchs who abdicated 
their thrones, abandoned their countries and renounced the world, such as, 
Mahã Janaka and Arindama, or like a bull elephant of Matanga breed which 
roams the íorest all alone. 
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Ekassa caritarh seyyo, 
nathi bãle sahãyathã. 

Eko care na ca pãpãni kayirã, 
appossukko mãtangaranneva nãgo. 

To wander all alone, leading the life of an ascetic, and striving after Ultimate 
Truth, deserves praise and admiration. There is no prospect whatsoever for 
the acquisition of faith and insight or development of sĩìa, samãdhi and 
paiĩnã by association with lowly ignorant persons. One should strive, single 
handed, after the Ultimate Goal, like a bull elephant vvandering all over the 
íorests without the cares of the world! No evil acts should be peiTormed. 

The Buddha delivered this Discourse in ten Stanzas, while standing in the midst of 
members of the Order (Sangha), after which, He proceeded all alone to the village of 
Balakalonaka. 
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cliapter 28 

THE BUDDHA'S TENTH VASSA AT PÃLILEYYAKA FOREST 


B ãlakalokanaka was the íeudal village of the wealthy Upãli. (According to the Sinhalese 
manuscript, it was also called Balakalonakãra.) The Buddha went to that village_without 
telling either His Chief Disciple or any Great Disciple, nor even the Venerable Ãnanda. 
Like a bull elephant that leaves his herd, He went there all by Himselí . taking His bowl and 
ro be. 

For there would be no living being whom the Buddha was to enlighten during the Corning 
tenth vassa. His lone departure from Kosambĩ City was a device to admonish the 
contentious and quarrelsome monks, He set off to Pãlileyyaka íorest and (on His way) as 
He wanted to gladden and bolster up Bhagu Thera who was then staying in solitude in a 
forest-dwelling with Bãlakalonaka village as the resort for alms. 

Five Hundred Monks wished to accompany The Buddha 

When the Buddha thus went alone, five hundred monks said to the Venerable Ãnanda: 
“Venerable Ãnanda, the Buddha has set out by Himselí. Let us follow Him!” Ãnanda then 
replied: “Brethren, when the Exalted One packs up His beddings, takes His bowl and robe 
and sets out alone without any attendant monk and without asking the Sangha for leave, 
then it is His wish to go unaccompanied. A disciple should act in accordance with the will 
of his teacher. Thereíore, these days you should not follow the Master.” Thus the 
Venerable Ananda did not let them go, nor did he himselí follow the Master, knowing the 
Buddha’s wish. 

When Venerable Bhagu saw from afar the Buddha Corning alone to Bãlakalonaka village. 
he prepared the Seat, kept the water ready for the Buddha to wash His feet, and the board 
to wash His feet on and the potsherd to rub them with. He welcomed the Buddha and took 
His bowl and robe. Sitting on the Seat prepared by the Venerable, the Buddha washed His 
feet and asked him, who was seated in a reverent posture at a suitable place: “Are you fit 
and well, monk? Do you have enough food? Do you get alms without hardship?” 
“Venerable Sir, I am all right. I have enough food. I get alms without hardship.” The 
Buddha then gave a talk on the beneíit of living in solitude and then He proceeded to the 
eastern bamboo grove. 

The Buddha's Arrival at The Eastem Bamboo Grove 

At that time, the three Venerables, namely, Anuruddha, Nandiya and Kimila were living 
in the eastern bamboo grove. When the vvatchman of the grove saw from a distance the 
Buddha approaching, he mistook Him for an ordinary monk and tried to block the way 
saying: 

“Monk, do not enter this grove. Three noble clansmen, having a bent for their 
welfare, reside in this grove. Do not make discomforts to them.” 

(Note: Just as a hungry man longs for food, a thirsty man longs for drinking water, 
a man oppressed by cold longs for heat, a man oppressed by heat longs for cold, or 
a sad man longs for happiness, even so the Buddha, being weary of the disunited 
and contentious Kosambĩ' monks, pondered as to who the virtuous men living there 
could be. While so doing, there appeared in His Vision these three noble clansmen. 
Wishing to encourage them, He considered thus: “If I do so, this practice would 
mean a good way to admonish the Kosambĩ monks íorever.” Hence His visit to the 
eastern bamboo grove, the abode of the said three good ones. 

(The grove where the Venerable Anuruddha and others were dvvelling was íenced, 
guarded and conserved by its owners so that the íruit, flowers, gum and wooden 
buildings in it might be safe from depredation by all sorts of people. 
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(When the vvatchman saw from afar the Buddha Corning, he thought: “Here in this 
grove are the three worthy people still living in harmony. Quarrels and disputes 
tend to arise at any place where another person comes. Such a person might move 
about, attacking and destroying like a wild bull with Sharp horns and such 
destruction could bring about dissension that make it impossible for two persons to 
go together along the same road. This visiting big monk might create discord at 
one time or another and destroy the United and happy stay of the three noble 
people. He seems impressive, has golden colour and looks like one who is fond of 
good food. From the time he arrives here, by praising his lay followers, who would 
offer him good meals, and by doing this and that, he might undermine the mindíul 
monastic life led by the three good men. 

(“Besides, there is accommodation only for the three: there are only three lodges, 
three walks, three day-retreats, three couches and three boards. There is nothing 
extra. This big monk, a newcomer, has a bulky body; perhaps he could be a recluse 
of long standing. He might displace the present occupants at an improper time, 
thereby making them unhappy in every respect.” Thus thinking, he íorbade the 
Buddha’s entry into the grove saying: “Do not disturb their comíort!” as he totally 
did not want the unhappiness of the worthy personages. 

(It may be questioned: Did the vvatchman try to stop the Master knowing that He 
was the Buddha or did he do so unknowingly? The answer is: he did so 
unknowingly. Explanation: When the Buddha went about with the splendour of a 
Buddha in the company of monks, everybody recognized Him without asking: 
“Who is this man?” But now as He went to the eastern bamboo grove wishing: “Let 
nobody know of My being a Buddha,” He covered His rays and other Buddha- 
glories by means of His supernormal powers as if He had hidden them all under a 
drapery and He moved along incognito as the big full moon that is covered by 
clouds, personally taking His bowl and robe. The vvatchman stopped the Buddha 
because of his ignorance of the State of an Enlightened One.) 

While staying at his day-retreat, Venerable Anuruddha overheard the watchman's word: 
“Monk, do not enter this grove!” and thought to himselí: “Only we three are dwelling in 
this grove; there is no other resident here. The vvatchman was speaking as though he were 
communicating with a monk. Who could that man be?” He then rose, standing at the door, 
he looked over the road and saw the Buddha. 

On the part of the Buddha, as soon as He caught a glimpse of the Venerable Anuruddha, 
He emitted the rays of His body. Splendid with the various major and minor marks, the 
body gave out light that was glorious like a strip of golden cloth spread out. Then it 
occurred to the Venerable: “Like a man who stretches his hand to grasp by the neck of a 
cobra with its hood erected, the poor man does not know that it is the Buddha whom he is 
dealing with, the íoremost personality in the world. He speaks as if he were dealing with an 
insigniíicant monk.” So he commanded his man saying: “Watchman, do not stop the 
Buddha! Here comes our Master, the Exalted One!” 

Welcome extended in Unison by The Venerables to The Buddha 

Venerable Anuruddha did not welcome the Buddha alone, for he considered: “We three 
are staying in harmony at present. If I alone were to welcome the Buddha, it would not 
make our harmonious living. I will bring my íriends and do the welcoming only together 
with them. My íriends too adore the Buddha just as I do.” Wishing to meet the Buddha 
with his two pals, he went to their day retreats and called them. “Come, brethren! Come, 
brethren! Our Master, the Exalted One, has arrived!” Then the three Venerables extended 
their welcome to the Buddha in unison, one taking His bowl and robe, another preparing 
the Seat and the third keeping the water, the board and the potsherd ready so that He might 
wash His feet. 

Sitting on the prepared Seat, the Buddha did the vvashing of the feet. 

(Herein with his hands red like a newly blossomed Paduma lotus, the Buddha took 
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some crystal-clear water and poured it over his golden coloured insteps. and 
washed His feet rubbing one with the other. 

(It may be asked: Why did the Buddha wash His feet even though His body was 
free from dust and dirt? The answer is: He washed His feet in order to cool His 
body as well as to gladden the three Venerables. To make the latter reason more 
explicit: by thus vvashing His feet, the Buddha could make the Venerables 
immensely delighted with the thought: “With the water brought by us, the Master 
cleanse His feet and thus make use of it.” Hence the Buddha's washing of His feet 
despite the fact that His body had no stains whatever.) 

Aíter respectíully doing obeisance to the Buddha, the three Venerables took their proper 
seats. Then asked the Buddha: “How are you, my dear sons, Anuruddha and all? Are you 
all fit and well? Are you all right with your postures? Are you free from hardship in 
getting food?” 

The Venerable Anuruddha replied: “Exalted One, we are fit and well. We are all right 
with our postures. It is not hard for us to get food.” 

(Herein, of the three Venerables, Anuruddha was the most senior. If honour be 
shown to Anuruddha, the senior-most Venerable, it follows that honour was shown 
to the juniors as well. That was why the Buddha addressed Anuruddha by name. 
Alternatively, in the Pãli Text the name Anuruddha has a plural case-ending 
literally meaning “My dear sons, Anuruddhas”; in His address the Buddha used 
[what is known as] the virupekasesa (elliptical) method covering also the remaining 
two Venerables.) 

Again, the Buddha asked: “In living together, do you have harmony and happiness, 
Anuruddha and all, without dispute, and like milk and water do you mix well, seeing one 
another with amiable eyes?” “We really have harmony and happiness, knowing no 
disputes,” Anuruddha answered, “And we mix well like milk and water, seeing one another 
with eyes of amity.” “How do you manage to do so, Anuruddha?” the Buddha asked 
íurther. This the Venerable Anuruddha explained: 

“Exalted One, living in this grove, I consider niyseir thus: ‘Great indeed is my 
gain! I have attained a great íortune, for I am sharing this dvvelling with these co- 
residents of such nature! Exalted One, towards these two pals I períorm physical 
acts with mettã (loving-kindness), verbal acts with mettũ, and mental acts with 
mettã, both in their presence as well as in their absence. Exalted One, thinking that 
‘If I would practise setting aside my will, but according to theirs,’ do I practise 
giving priority to their will over my own. Exalted One, though we three are of 
dilTcrent bodies, we are, as it were, of the one and the same mentality.” 

Thereaíter Venerable Nandiya and Venerable Kimila told the Buddha in the same way as 
the Venerable Anuruddha did. 

(Herein with reíerence to the words said of the períormance of physical, verbal 
and mental acts with mettũ, whether in the presence or in the absence of others, the 
physical and the verbal acts in the others' presence took place while living together; 
the same two acts in the others' absence took place while living apart; the mental 
acts, however, happened while living together or while living apart. 

(To elaborate: When a fellow monk saw a couch, a board, a wooden article or an 
earthenware misplaced by another monk, he did not ask insolently: “Who has used 
this?” Instead he picked it up and restored it [to its proper place] as though he 
himselí had misplaced it. (Moreover), he cleaned any place that needed cleaning. 
Thus the physical act períormed by one was that períormed with mettã in the 
presence of others. 

(When one of the co-resident monks went away, either of the remaining monks 
similarly restored the monastic articles left behind in disorder by the departed 
monk. He cleaned any place that needed cleaning. The physical act thus pcTÍormed 
was that pcríormed with mettã in the absence of others. 
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(Living together with other Venerables, one spoke with them sweet and delightíul 
words, appealing words, words worthy of liíelong remembrance, words of the 
Dhamma; one gave an audible talk on the Dhamma, discussed the Dhamma, and 
put questions and gave ansvvers to them. Any of these varied verbal acts and others 
of his, was that períormed with mettã in the presence of others. 

(When the others left for another place, the remaining monk [Venerable 
Anuruddha, for instance] extolled their virtues saying: “My dear friend Venerable 
Nandiya [or Venerable Kimila] is endowed with such moral virtues and practical 
virtues.” His verbal act of this kind was that períormed with mettã in the absence 
of others. 

(“May my íriend Venerable Nandiya [or Venerable Kimila] be free from harm! 
May he be free from hatred and ill-will that are perverse and destructive! May he 
be happy both physically and mentally!” Such mental act of íocusing his thoughts 
of goodwill on others in their presence as well as in their absence was that 
períormed with mettã on both occasions. 

(How did each of the three Venerables put aside his idea and act in accordance 
with that of the others? Suppose one's bowl should show wear, another's robe 
should get dirty and the third's meditation cell was littered and needed tidying, 
while these three things should happen simultaneously, if the owner of the bowl 
said íirst: “My bowl has been worn; I have to make a new bowl by baking,” then 
the others would not say: “My robe is dirty and I have to wash it” or “I have to 
remove the litter from my meditation cell.” Instead, they would enter the íorest and 
the other two would lend a hand in baking the bowl. Only after íinishing the task 
of baking would they wash the robe or tidy the cell. If the second monk said first: 

“I have to wash my robe” or the third said íirst: “I have to remove the litter,” the 
others would similarly attend to it and only after getting it done would they turn to 
their own business. This was the way how one fulfilled the others' wishes, leaving 
aside one's own.) 

Having thus asked about the value of unity ( sãmaggĩ-rasa ) of the three persons and 
having known thus of the full value of their unity, the Buddha desired again to question on 
the signs of their mindíulness ( appamãda-lakkhana ) and asked: “Anuruddha and all, how is 
it; do you abide having a bent for Nibbãna by putting great efforts without negligence?” 
“Exalted One,” answered Venerable Anuruddha, “we do indeed abide having a bent for 
Nibbãna by putting great cíTorts without negligence.” Again the Buddha asked: “How do 
you abide having a bent for Nibbãna by putting great eííorts without negligence?” The 
Venerable Anuruddha replied: 

“Exalted One, one of us residents in this grove, aíter Corning back beíore others 
from the alms-round in the village, prepares seats, keeps the water and board ready 
for washing the feet and places the potsherds for rubbing them with; he sets the 
vessel ready for putting the fữst portions of food; he íetches the water for drinking 
and the water for other purposes. 

"The monk, who returns later from the alms-round in the village, partakes of the 
remaining food, in case he desires. If he does not, he disposes of it at a place 
where there is no green grass or plant; or he throws it into the water that has no 
small creatures; he íolds up the Seat; he restores the water, the board and potsherds 
to their proper places; he does so with regard to the vessel after vvashing it; he 
stows away the water pot for drinking and that for other purposes: he sweeps the 
mess-room. 

"If he íinds any water pot empty, whether for drinking, or for general use or for 
the bath-room, he íills it. If it is heavy, he calls another monk by giving him a 
signal with his hand and the two carry it with their joined hands. Exalted One, we 
do not utter a word for the purpose of carrying the water pot. Exalted One, once in 
every five days we pass the time fruitfully by discussing the Dhamma throughout 
the night. 
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"Exalted One, in the aíoresaid manner do we abide having a bent for Nibbãna by 
putting great efforts without negligence." 

(Herein, an adorable and remarkable thing was that these Venerables did not go 
together on alms-round; as they delighted phala-samăpatti, they rose, did early 
ablution, íulíilled their duties, retired to their respective meditation cells and 
engaged in phaìa-samãpatti for a certain resolved period. 

(Of the three Venerables, the one, who had engaged phaìa-samãpatti for the 
resolved period beíore others, went out ahead of them for alms. On his return, he 
came to know that “Those two are late; I have come back early,” he then covered 
his bowl, prepared the Seat and did other things. If he had food in his bowl just 
enough for himselí, he simply sat down and ate it. If the food was more than 
enough, he put the first portion into the vessel, covered it and ate his portion. 
Having eaten, he washed the bowl, dried it, put it into its bag and, taking his bowl 
and robe, he went to his day-retreat. 

(When a second monk came to the mess-room, he perceived: “One has gone ahead 
of me; the other is later than me.” If he saw enough food in his bowl, he simply sat 
down and ate it. If the food was less than enough, he took some (left behind by the 
íirst monk) from the vessel. If the food in his bowl was more, he íirst put the 
surplus portion into the vessel and ate his meal just to sustain himselí and, like the 
earlier monk, went to his day-retreat. 

(When the third one carne to the mess-room, he understood: “The other two have 
come and gone beíore me, I am the last.” And he partook of his meal in the 
manner of the second one, aíter íinishing his meal, he washed the bowl, dried it 
and put it into its bag and stowed the Seat away. He threw away the remaining 
water from the drinking water pot and also that from the pot for general use and 
kept the pots upside down. Should there be any leítover food in the vessel, he 
discarded it on the ground where there was no green grass or into the water free 
from tiny living creatures and washed the bowl and stowed it away. Aíter svveeping 
the mess-room, he removed the dust and kept the broom at a place free from 
termites and, taking the bowl with him, he retired to his day-retreat. Such was the 
daily routine of the Venerables at the mess hall outside the dwelling in the íorest. 

(Fetching water for drinking and for general purpose was a duty done in the 
dvvelling place. If one of the three noble Venerables saw some water pot empty, he 
carried the pot to the pond, washed it both inside and out, íilled it with water 
through a íilter, and (if the pot proved too heavy for him) he placed it near the 
pond and called another person by gesture. In seeking a helping hand, he never 
made a sound mentioning or without mentioning that person's name. 

(Because if he were to cry for help by mentioning somebody else's name, it would 
be a disturbance to the meditation of the monk concerned. That was why he never 
cried out the name. Should he make a sound calling somebody without mentioning 
his name, both monks would corne out from their meditation cells, vying each 
other to get to the caller íirst. In that case, since it was a job that could be done 
only by two, the third one would find himselí unwanted and his meditation 
engagement would only be unnecessarily interrupted. For this reason the caller did 
not make a sound even without mentioning the name. 

(If he were not to make a sound, how did he try to get a helper? Aíter íilling the 
pot through a íilter, he approached the day-retreat of another monk, making no 
sound of his íootsteps; seeing him he called him by a hand gesture, that attracted 
him. Thereaíter the two monks joined their hands, carried the pot together and kept 
the water for drinking or for general use. 

(With reíerence to the words, “once in every five days we would pass the time 
íruitíully by discussing the Dhamma throughout the night”, the íourteenth, the 
íiíteenth, and the eighth of the bright or the dark íortnight, these three days served 
as the three occasions on which the Dhamma was usually heard. Without disrupting 
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these three days of Dhamma talks, once in every five days, did both Venerables, 
Nandiya and Kimila, bathe not long after noon, and vvent to the Venerable 
Anuruddha. At his place they met and made questions and answers on any of the 
three Pitakas. While they were thus doing, the day just dawned. 

(Thus far did the Venerable Anuruddha, who was asked by the Buddha as to the 
signs of mindíulness, reply that they were not negligent even on the occasions that 
normally cause negligence (to others). Explanation: For other monks, the time of 
their going alms-round, leaving the dvvelling for alms, adjusting the lower garment, 
putting on the upper robe, making a round, preaching the Dhamma, expressing 
their appreciation [of alms-giving], partaking of alms-food on return from the town 
or the village, vvashing the bowl, putting the bowl into the bag, and stowing away 
the bowl and robe, these were the (eleven) occasions on which they prolonged their 
talks that had nothing to do with mindíulness and thereby they becarne negligent of 
their meditation duties. The Venerable Anuruddha, thereíore, meant to say: “As for 
us, even on these occasions which cause others to indulge in loose talks as opposed 
to meditation, never have we done such a thing as prolongation of speech that is 
opposed to meditation and that is outside meditation (though we may be physically 
free from engagement as practical meditation (vihãra-samãpatti) was uncalled for 
on these occasions.),” he thereby explained the signs of their mindíulness at its 
height even at times when others were negligent. 

(By these words, he íurther meant to indicate that there were no negligence at all 
on their part by not being absorbed in practical meditation on the occasions other 
than the aíoresaid eleven.) 

End of the Buddha's sọịourn at the eastern bamboo grove. 

The Buddhấs Visit to Pãlileyyaka 

As has been said above, the Buddha, having explained the advantage of living in solitude 
to the Venerable Bhagu at the village of Bãlakalonaka for half a day and the whole night, 
entered the village of Bãlakalonaka for alms the following day with Bhagu Thera as his 
companion. After sending him back from that very place, the Buddha went alone to the 
eastern bamboo grove with the thought: “I shall meet the three clansmen who are living in 
harmony.” He talked to the Venerables Anuruddha, Nandiya and Kimila about the beneíit 
of living in harmony, and having asked them to remain there at the bamboo grove, He 
proceeded alone and arrived at Pãlileyyaka village. 

The villagers welcomed the Buddha and made offerings to Him. Having constructed a 
dvvelling for Him in the íorest, named Rakkhita, near the village, they requested Him: 
“May the Exalted One stay here at this Rakkhita forest-dwelling.” 

In the Rakkhita íorest there was a huge sãìa tree named Bhadda-sãla near the Buddha’s 
dvvelling place. The Buddha stayed about that tree near His dvvelling in the íorest with 
Pãlileyyaka village as His alms-resort. Then it occurred to Him who was staying in 
solitude: 

“I could not live at ease, being mixed up with the Kosambĩ monks who indulge in 
disputes under My eyes or in My absence and created quarrels in the Sangha. Now 
that I am alone and unaccompanied, away from those disputing and quarrelling 
monks, My stay is happy.” 

Story of Pãlileyyaka Elephant 

At that time, there was a certain full grown male elephant, the leader of a herd, living still 
with young males, íemales, courting males and suckling’s. Living in this manner, he had to 
feed on the grass without the tender tips; all the branches and twigs brought down from the 
trees by him were eaten up by other elephants. He also had to drink muddy water. Besides, 
when he rose from the ford, íemales went past by pushing him. 

Then it occurred to him thus: “Living with such members of my herd compels me to eat 
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the grass. The tender tips of which are gone as have been eaten earlier by others. Whatever 
I have brought down from the trees are devoured by them. It is the turbid water that I have 
to drink. Female elephants jostle my body when I come up from the water. Were it well if I 
would live away from the herd!” So thinking, he left the herd and happened to go to the 
Buddha near the huge sãìa tree in the Pãlileyyaka Rakkhita íorest. 

(Herein Palileyyaka was originally the name of the village. The original name of 
the forest was Rakkhita. Since the Rakkhita íorest was near the village of 
Pãlileyyaka, it was also called Pãlileyyaka, by “way of its nearness 
(,samĩpũpacãra ).” The elephant that had come to that íorest was also reíerred to as 
Pãlileyyaka elephant-king.) 

Service rendered by Pãlileyyaka Elephant to The Buddha 

When the elephant, being sick of living with the herd and entering the íorest he saw the 
Buddha seated at the foot of the sãìa tree. On seeing Him, he felt calm like a man who has 
his grieí allayed by the water from a thousand pots. With devotion in his heart, he was 
attached to the Buddha and stood near Him. From that time onvvards, as his daily routine, 
he swept the ground around the Bhaddasãla tree and the Buddha’s dwelling place with a 
twig so that the ground might be cleared of grass and plants, he brought water to the 
Buddha for washing His face, he íetched water for His bathing, he offered a small twig to 
be used as a tooth-cleaner, he brought sweet, delicious íruit of diííerent sizes and oíĩered 
them to the Buddha, who took them for food. 

(With his trunk, the elephant brought firewood. By rubbing the fire sticks with one 
another, he produced fire, into which he put stones to bake them. When the stones became 
hot, he rolled them down into a stone basin by means of a stick; then he tried to ascertain 
whether the water was hot enough or not; if he knew it was, he approached the Buddha and 
stood near him. Perceiving that “the elephant wanted me to bathe,” the Buddha went to the 
stone basin and bathed. In the same way did the elephant also keep the drinking water. 
(What should be taken as remarkable from this is that the Buddha drank boiled water that 
had been cooled.) 

(All this is an extract from the Vinaya Mahãvagga Atthakathã and the Sãratthapakãsanl 

Tikã.) 

(The following is the narrative from the Kosambcika Stoiy of the Dhammapada 
Commentary, Volume One.) 

When the Buddha entered the village for alms-food, Palileyyaka elephant carried His 
bowl and robe on his head and went along with Him. When the Buddha reached the edge of 
the village, He said to the elephant: “Pãlileyyaka, it is not fit for you to follow Me beyond 
this point. Get Me My bowl and robe!” thus He let the elephant put down His requisites 
from the head, and, carrying them by Himselí, he entered the village. 

The elephant waited at the same spot until the Buddha returned and when the latter came 
back, he greeted Him and in the previous manner, he took His bowl and robe. On arriving 
home in the íorest dwelling, he placed them in their proper place; and vvaiting on the 
Master, he íanned Him with a twig. When night fell, intending: “I will give protection to 
the Buddha,” he held a big stick with his trunk and roamed in the íorest till dawn to ward 
off any danger from lions, tigers and leopards. 

N.B. From that time onwards, the huge íorest came to be knovvn as Palileyyaka 
Rakkhita Forest, for it was guarded by Pãlileyyaka elephant. 

He períormed in like manner all his duties beginning with oHering of the water for the 
Buddha to wash the face at day-break. 

In this way the Buddha spent the tenth Vữíííỉ-period in the Pãlileyyaka forest, receiving 
Service rendered by Pãlileyyaka elephant. 

Criticism on The Kosambĩ Monks’ Behaviour 

While the Buddha was thus spending the vassa in the Pãlileyyaka forest, the wealthy 
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Ghosaka and other lay devotees and donors, residents of Kosambl, went to the Ghositãrãma 
monastery and not seeing Him, they inquired: “Venerable sirs, where is the Master 
staying?” To this, the monks give a sad ansvver saying: “Donors, the Master has gone to the 
Palileyyaka íorest.” “Why?” asked the lay devotees. “The Master tried to restore unity in 
us as we were disunited,” said the monks. “But (having developed hatred among ourselves) 
we reíused to be United. (Hence the Master's departure to the Pãlileyyaka íorest.)” “How is 
it, sirs?” asked the lay people, “Despite your ordination from the Buddha’s hand, and 
despite His attempt to restore your unity, do you remain disunited?” The monks admitted 
that it was true. 

Many male and íemale lay devotees, citừens of Kosambĩ, agreed saying among 
themselves: “These Kosambĩ monks, who have been ordained by the Exalted One, are not 
United in spite of His effort to unite them. On account of them, we have long been deprived 
of the chance to behold the Master. We will give no seats to them, nor will we pay 
respects!” From that time onwards, the quarrelsome and contentious monks of Kosambĩ 
were no longer treated with respects (much less with the four requisites). 

Because of the scarcity of food and starvation, the monks became emancipated day by 
day and came to their senses aíter a few days. They coníessed their íaults and apologized 
to one another with salutations; they also begged the laity's pardon, saying: “We have 
become untied, donors, please treat us as beíore!” “Have you tendered your apology to the 
Master?” asked the lay people. “No, donors not yet.” “Then you had better do so. Aíter 
your doing so, will we treat you, sirs, as beíore,” replied the lay people tactíully. Since it 
was a Vữííữ-period, the monks did not dare to visit the Buddha and had to pass the three 
months of vassa miserably. 

The Monkey inspừed by Pălileyyaka Elephant. 

Enjoying the Service of Pãlileyyaka elephant (as has been said beíore), the Buddha stayed 
happily in the Pãlileyyaka íorest for the three vassa months. 

At that time, a monkey, seeing the daily duties performed actively and energetically by 
Pãlileyyaka elephant, became inspired and thought to himselí: “I too will do some act of 
merit tovvards the Master.” One day, while roaming about, he íound a tree-branch with a 
honeycomb devoid of bees, broke it and brought it with the broken branch to the Buddha. 
He then cut a plantain leaf, on which he placed the honeycomb and offered it to the 
Buddha. The Buddha accepted it. 

The monkey watched to see whether the Buddha would enjoy it or not, and he saw Him 
remaining in his Seat and just holding the honeycomb without eating it. The monkey 
investigated, wondering why. He took the honeycomb by its edge and turned it round, only 
to see the bee-eggs, which he slowly and gently removed and oíTcred it again to the 
Buddha. Then only did He eat it. 

So elated was the monkey that he joyously danced moving from one tree branch to 
another. While so doing, both the branches, which he was holding with his hand and which 
he was treading on, broke off and he fell on a tree stump. With his body pierced by the 
stump but with his mind devoted to the Buddha, he died and was reborn in a golden 
mansion measuring thirty yọịanas in the deva abode of Tãvatimsa. He was known as 
Makkata De va (monkey god) having a thousand íemale celestials as his retinue. 

Pãlileyyaka's Thought and The Buddha's Udãna. 

To Pãlileyyaka elephant, who had been íulíilling his daily duties to the Buddha in the 
aíoresaid manner, it occurred thus: 

“Associated with young males, íemales, courting males and suckling’s, I could not 
live in peace formerly. I had to feed on the grass without their sprouts; all the 
branches and twigs brought down from trees were devoured by all others. It is the 
unclean water that I had to drink. What is more, íemale elephants showed no 
regard for me as I was rudely jostled by them when I came up from the water. 
Now that I have departed from them, I can live alone in peace.” 
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Knowing by Himselí His own peaceíul life away from His companions and knowing also 
the thought of Pãlileyyaka elephant, the Buddha breathed forth this udãna (solemn 
utterance): 

Etam nãgassa năgena 
Tsãdcintassa hatthino 
sameti cittarh cittena 
yad'eko ramatĩ vane. 

Being alone in this forest named Rikkhita, I, the Buddha, the Teacher of the 
three classes of beings (devas, humans and Brahmãs), take delight. In the 
same way, this elephant, named Pãlileyyaka, delights being alone in this very 
íorest. Thereíore, the thought of Pãlileyyaka elephant, who possesses the 
pole-like tusks, is the same as Mine, who have been named Buddha-nãga, the 
elephant-like Buddha, living in the íorest seclusion. 

Ãnanda's Entreaty to The Buddha. 

The life of the Buddha observing vassa in the íorest of Pãlileyyaka, enjoying the Service 
rendered by Pãlileyyaka elephant, became well-known throughout the whole Jambũdĩpa. 
The wealthy Anãthapindika, the monastery donor Visakha and other high-born residents of 
Savatthi sent their message to Venerable Ãnanda saying: “Venerable Sir, kindly help us 
have an opportunity to behold the Exalted One!” 

Five hundred bhikkhus who had been staying all over the places approached Ãnanda at 
the end of vassa and made a request to him with these words: “Friend Ananda, it has been 
long since we heard last the sermon from the Master. Friend Ãnanda, we beg you. We 
would like to have a chance again to listen to the Exalted One.” 

Then the Venerable Ãnanda went to the Pãlileyyaka íorest leading the five hundred 
monks, but he thought that it would not be nice to draw near the Buddha together with such 
a large crowd as the Buddha had been living a solitary life for the whole vassa. He, 
thereíore, left the monks somewhere else and approached the Buddha by himselí. 

On seeing the Venerable Ãnanda, Pãlileyyaka elephant rushed to him carrying a stick in 
the grip of his trunk (for he mistook him for an enemy). When the Buddha saw this, He 
stopped the elephant saying: “Go away, Pãlileyyaka, go away! Do not block his way. This 
monk is my attendant.” The elephant then dropped the stick and made a gesture to express 
his desire to take the Venerable’s bowl and robe. But the Venerable reíused to hand them. 

Then the elephant thought: “If this monk were conversant with the rules of an attendant, 
he would not put his requisites on the stone slab which is the Seat of the Master.” The 
Venerable Ãnanda laid down his bowl and robe on the ground. (Never does a well 
conducted person or a man versed in duties place his belongings on the Seat or the bed of 
the respected teacher.) 

Aíter paying obeisance to the Buddha, Venerable Ãnanda sat down in a blameless place. 
“Dear son, Ãnanda, did you come alone?” asked the Buddha. When iníormed that he came 
together with five hundred monks, the Buddha inquired further: “Where are those five 
hundred monks now?” “I came, having left them somewhere else, as I did not know the 
inclination of the Exalted One,” replied Venerable Ananda. “Bring them here, dear 
Ãnanda,” the Buddha ordered. 

As had been ordered by the Buddha, the Venerable Ãnanda called the five hundred 
monks who came and paid obeisance to the Buddha and took their appropriate seats. When 
the Buddha had exchanged íriendly greetings with them, the monks said to the Buddha: 
"You, Exalted One, are gentle partly because you ha ve become a Buddha and partly 
because you have come of an aristocratic tamily. You have done a diííicult thing by living 
all by yourselí for the whole vassa. It seems that you have no one to attend to your needs, 
nobody to bring you the water for washing your face and so on.” “Monks,” addressed the 
Buddha, “Pãlileyyaka elephant has íulíilled all the duties due to me. In fact, one who has a 
good companion of such nature should live with that companion. In the absence of such a 
companion only a solitary life is praiseworthy. He then gave the following three verses 
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which are preserved in the Nãga-Vagga (of the Dhammapada) 

Sace labhetlm nipakam sahãyarh 
Saddhim caram sãdhuvihari dhĩrarh 
abhibhuyya sabbãni parissayăni 
careyya tenattamano satĩmã. 

No ce labhetha nipakerh sahãyam 
saddhim cararh sãdhuvihãri dhĩram 
rãjã'va rattham vịịitarh pahãya 
eko care mãtangarahheva nãgo. 

Ekassa caritarh seyyo 
riatthi bãle sahãyatã 
eko care na ca pãpãni kayirã 
appossnkko mãtangaranne'va nãgo. 

(The meaning of these three verses has been given in Chapter 36.) At the end of 
the verses the five hundred monks became established in the arahatta-phala. 

Then the Venerable Ãnanda conveyed the messages of the wealthy Anãthapindika and the 
monastery donor Visãkhã and all, saying: “Exalted One, the five crores of noble donors, 
lay men and women, citizens of Sãvatthi, headed by Anãthapindika the merchant, are 
waiting in great hopes for your Corning.” “In that case, dear Ananda, bring My bowl and 
robe,” so saying the Buddha set out from the Pãlileyyaka forest. 

At that time Pãileyyaka elephant came and lay across the path that was to be taken by the 
Buddha and His assembly of bhikkhus. When the bhikkhus asked: “Exalted One, what is the 
elephant doing?” The Buddha replied: “Monks, this elephant is desirous of oíTering alms- 
food to you, dear sons. In fact, this elephant has specially rendered Service to Me for a long 
time, for which I am grateíul. He ought not to be disappointed. Let us turn back, monks!” 
With these words, the Buddha turned back, leading the monks. 

Pãileyyaka went into the forest and gathered various edible íruits, such as jack fruit, 
bananas and so on; he brought them, kept them in heaps for offering to the monks the 
following day. The five hundred monks could not eat all. 

When the eating was over, the Buddha had His bowl and robe brought and left the íorest. 
Pãlileyyaka elephant made his way through the monks and stood across right in íront of the 
Buddha again. “Exalted One, what is the matter with the elephant?” the monks asked. “This 
elephant wants Me to turn back and to send you, dear sons, away,” answered the Buddha, 
who also said to the elephant: “This time I am going positively without turning back. With 
this body of yours it is not possible for you to attain jhãna, Insight, the Path and Fruition. 
Stay behind!” On hearing these words, the elephant, putting his trunk into his mouth and 
weeping, followed the assembly of monks headed by the Buddha. Indeed, if he were able to 
make the Buddha return, for life would he serve the Master only in the previous manner. 

On reaching the outskirts of the Pãlileyyaka village, the Buddha addressed His last words 
to the elephant: “Pãlileyyaka, beyond this point is no habitat of yours. A human abode is 
dangerous. You had better remain here!” The elephant stood lamenting there with his eyes 
set on the Buddha as far as he could see, when he lost sight of the Buddha, he died of a 
broken-heart at that very spot. By virtue of his meritorious State of devotion to the Buddha, 
he was reborn a god with a retinue of a thousand celestials in a golden mansion, thirty 
yojanas wide; he bore the íamous name of Pãlileyyaka De va. 

Here ends the story of Pãỉiĩeyyaka elephant. 

Kosambĩ Monks’ Apology to The Buddha 

The Buddha journeyed on and eventually arrived at Jetavana monastery in Sãvatthi. 
Getting the news that “the Exalted One has come to Sãvatthi,” the monks of Kosambĩ 
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headed for Savatthi to apologize to the Buddha. (What has been narrated is from the 

Dhammapada Commentary.) 

The Eighteen Means of knowing The Righteous (Dhammavãdi) and The Eighteen Means 
of knowing The Unrighteous (Adhammavãdi) 

(The following is from the Vinaya Mahăvagga Pãli:) At that time Venerable Sãriputta, the 
General of the Dhamma, hearing of the arrival of the Kosambĩ monks, approached the 
Buddha, paid obeisance to Him and sat dovvn in a íaultless place. He then said to the 
Buddha: 

“It is said, Exalted Buddha, that the quarrelsome and contentious Kosambĩ monks are 
Corning to Savatthi. Exalted Buddha, how should we deal with them?” The Buddha replied: 
“Dear son Sãriputta, in that case you should abide by the Dhamma.” “How could we know, 
Exalted Buddha, what is the Dhamma and what is not?” asked the Venerable Sãriputta. This 
led to the Buddha’s instruction of the following the eighteen characteristics of 
unrighteousness ( adhamma ) and the other eighteen characteristics of righteousness 
(dhammà). 

Eighteen Characteristics of Unrighteousness (Adhamma-vatthu). 

“Dear son Sãriputta, an unrighteous person should be known by the eighteen 
characteristics. Here in this dispensation, a monk indicates:” 

(1) what is no Dhamma as Dhamma, 

(2) what is Dhamma as no Dhamma, 

(3) what is no Vinaya as Vinaya, 

(4) what is Vinaya as no Vinaya, 

(5) what the Buddha teaches not as the teaching of Buddha, 

(6) what the Buddha teaches as no teaching of the Buddha, 

(7) what the Buddha practises not as the practice of the Buddha, 

(8) what the Buddha practises as no practice of the Buddha, 

(9) what the Buddha prescribes not as the rule of the Buddha, 

(10) what the Buddha prescribes as no rule of the Buddha, 

(11) no oííence as oííence, 

(12) oííence as no oííence, 

(13) minor oííence as major, 

(14) major offence as minor, 

(15) expiable oíTence as inexpiable, 

(16) inexpiable offence as expiable, 

(17) gross offence as no gross, and 

(18) no gross offence as gross. 

“Dear son Sãriputta, by these eighteen characteristics should an unrighteous person 
be known.” 

Eighteen Characteristics of Righteousness (Dhamma-vatthu) 

“My son Sãriputta, a righteous person should be knovvn by the eighteen 
characteristics. Here in this dispensation, a monk indicates:” 

(1) what is no Dhamma as no Dhamma, 

(2) what is Dhamma as Dhamma, 

(3) what is no Vinaya as no Vinaya, 
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(4) what is Vinaya as Vinaya, 

(5) what the Buddha teaches not as no teaching of the Buddha, 

(6) what the Buddha teaches as the teaching of the Buddha, 

(7) what the Buddha practises not as no practice of the Buddha, 

(8) what the Buddha practises as the practice of the Buddha, 

(9) what the Buddha prescribes not as no rule of the Buddha, 

(10) what the Buddha prescribes as the rule of the Buddha., 

(11) no offence as no offence, 

(12) offence as oííence, 

(13) minor oííence as minor, 

(14) major offence as major, 

(15) expiable offence as expiable, 

(16) inexpiable offence as inexpiable, 

(17) gross offence as gross, and 

(18) no gross offence as no gross, 

“Dear son Sãriputta, by these eighteen characteristics should a righteous person be 

known.” Thus taught the Buddha. 

(Herein, this is an instruction given by using the method of teaching with reíerence to 
individuals ( puggală-dittahãna dhamma-desana); the eighteen items, such as (1) indication 
of what is no Dhamma as Dhamma, (2) indication of what is Dhamma as no Dhamma, ... 
(17) indication of gross offence as no gross, and (18) indication of no gross oííence as 
gross, are called the eighteen characteristics of anrighteousness ( adhamma-vatthu ). They 
are also called the eighteen causes of schism in the Sangha ( Bhedakaravatthu ). He who 
possesses any of these eighteen characteristics is to be known as an unrighteous person 
(adhamma-vãdt) 

(Similarly, on the side of righteousness, the eighteen items, such as (1) indication of what is 
no Dhamma as no Dhamma, (2) indication of what is Dhamma as Dhamma ...(17) 
indication of gross offence as gross, and (18) indication of no gross offence as no gross, 
are called the eighteen characteristics of righteousness ( dhamma-vatthu ). He who possesses 
any of these characteristics is to be known as a righteous person ( dhamma-vãdĩ ). Thus the 
purport of the Buddha’s instruction should be understood brieíly. 

Distinction between Positive and Negative Items 

(Of these [two sets of ] eighteen items, by way of Suttanta, the ten wholesome actions 
(kusaìakamma-patha) are the Dhamma; the ten unwholesome actions ( akusaìakamma - 
patha) are no Dhamma. Likewise, the thirty-seven constituents of enlightenment 
(Bodhipakkhiya-dhamma), namely, the four íoundations of mindíulness (Satipatthãnà), the 
four right eííorts ( Sammappadhãna ), etc. are Dhamma. (The wrongly enumerated 
aggregates of the above constituents, namely,) the three íoundations of mindfulness, the 
three right eííorts, the three bases of psychic powers ( iddhipãda ), the six íaculties 
( indriya ), the six mental powers (baìa), the eight íactors of enlightenment ( bojjhanga ), the 
nine constituents of the path (magganga) as well as the four attachments (upãdãna), the 
five hindrances (nĩvarana), the seven latent desires (anusaya) and the eight wrong views 
( micchãditthi), these and other aggregates are no Dhamma. 

(If someone, aíter taking any of these íalse aggregates which are no Dhamma, and aíter 
discussing with others and Corning to an agreement with them saying: “We shall indicate 
and speak of this stock of what is no Dhamma as Dhamma, if we do so, we shall belong to 
the higher class of teaching íamilies and we ourselves shall become well-known in 
society,” declares: “This indeed is Dhamma!", (1) he indicates what is no Dhamma as 
Dhamma. 
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(Likewise, if he, taking any of these true aggregates, declares, “This indeed is no 
Dhamma,” (2) he indicates what is Dhamma as no Dhamma. 

(In terms of Vinaya, if a person questions another's offence, makes him realize it and takes 
action correctly in accordance with the latter's confession, that is a righteous action 
( dhamma-kamma ). If a person, without questioning, without making him realizes it and 
without bringing about his confession, takes action incorrectly, that is an unrighteous action 
(adhamma-kamma). If one speaks of a righteous action as unrighteous, then one indicates 
Dhamma as no Dhamma. ‘To speak of’ means ‘to indicate.’ 

(By way of Suttanta, elimination of lust (mgà), elimination of hate (dosa), elimination of 
delusion ( moha ), the íiveíold restraint ( scmìvara ), namely , restraint by precepts (sĩla- 
samvara), restraint by mindíulness ( sati-sarhvara ), restraint by wisdom ( nãna-samvara .), 
restraint by íorbearance (khantĩ-samvara), restraint by energy ( vĩriya-samvara ); the 
íiveíold rejection ( pahãna ), namely, rejection of evil by right view (tadanga-pahãna), 
rejection by mental concentration ( samãdhi-pahãna ), rejection by destruction ( samuccheda- 
pahãna), rejection by being peaceíul (patippassaddhi-pahãna), and rejection by attainment 
of Nibbãna (nissarana-pahãnà), and reílection so that there can be no happening of lust, 
hate and delusion. These aggregates [of elimination, restraint, rejection and reHection form 
discipline; reversibly. the aggregates of non-elimination, non-restraint [non-rejection], and 
non-reflection of lust, etc. form no discipline. 

(In terms of Vinaya, completeness of the five íactors, namely, candidate (vatthù), 
ordination-house (sĩma), assembly (parisđ), declaration (natti), and ‘text for deeds’ 
( kamma-vãcã ) is discipline; incompleteness or deíectiveness of these five is no discipline. 
(By way of Suttanta, the four íoundations of mindíulness, the four right efforts, the four 
bases of psychic powers, the five íaculties, and the eight constituents of the path, these 
doctrinal aggregates are what the Buddha teaches; never does the Buddha teach that there 
are three íoundations of mindíulness, three right efforts, three bases of psychic powers, six 
íaculties, six psychic powers, eight íactors of Enlightenment, and nine constituents of the 
Path. 

(In terms of Vinaya, there are four Pãrậịika' rules, thirteen Sanghãdisesa 1 2 rules, two 
Aniyata 3 rules, thirty Nisssaggiya 4 rules, etc. are taught by the Buddha; never does the 
Buddha teach that there are three Pãrặịika rules, íourteen Sarighãdisesa rules, two Aniyata 
rules, thirty-one Nissaggiya rules, etc. (The set of rules taught implies the set of rules 
prescribed.) 

(By way of Suttanta, everyday absorption in attainment of Fruition (Phaìa-samãpatti), 
absorption in attainment of Great Compassion (Mahãkarunã-samãpattĩ), survey of the 
world of sentient beings through the Buddha-Eye ( Buddha-cakkhu ) consisting in both 
Ãsayãnusaya-nãna 5 and Indriya-Paropariyatti-nãna 6 , delivery of relevant discourses and 


1. Pãrặịika: “Any transgressor of these rules is deíeated in his purpose in becoming a bhikkhu.” The 
four oííence of this kind are: (1) indulgence in sexual intercourse, (2) taking with intention to steal 
what is not given, (3) intentional deprivation of a human life, and (4) making claim to attainments 
which he does not really possess. 

2. Saủghădisesa : An oííence of this kind entails íormal meeting of the Sangha to decide the case and 
the action to be taken against the oííender of the rule. The íirst of the 13 Sanghădisesa oííences is 
engagement in bodily contact with a woman through immoral thoughts. 

3. Aniyata : The nature of such oííence is to be determined whether it is Părặịika, Saúghãdisesa or not 
so grave Pãcittìya as in the case of a monk who sits in a place secluded, unseen and convenient for 
an immoral purpose. The other case is when he does so in a place seen and inconvenient for an 
immoral purpose but convenient for talking immorally to the woman. 

4. Nissaggiycr. Oííences of this kind involve íoríeit and repentance, the íirst of them occurs when a 
bhikkhu keeps more than permissible number of robes: he has then to surrender the extra ones and 
coníess his oííence. See u Ko Lay, Guide to Tipitaka, pp. 11-12, Burma Pitaka Association 
Rangoon. 1986. 

5. Ẫsayãnusaya nãna : The knowledge of inclinations and the latent tendercies. 
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relation of pertinent stories as demanded by occasion, these doings form the practice of the 
Buddha. No absorption in Attainment of Fruition, No absorption in Attainment of Great 
Compassion, etc., form no practice of His. 

(In terms of Vinaya, observance of Vữssữ-residence in a certain town or a village at the 
request of the devotees concerned, journey at the end of the Vữssa-period aíter iníorming 
the devotees concerned or aíter períorming Pavarana, greeting addressed to the visiting 
monks with the words: “Are you keeping fit, dear sons? Are you íaring well?” and so on; 
doings of these and other things form the practice of the Buddha. No doings of such things 
form no practice of His. 

(In certain Vinaya rules, there are such lines as “He who unknowingly commits is not 
guilty; he who commits without intent to steal is not guilty; he who commits without intent 
to cause death is not guilty” and so on. The set of rules like these is the collocation of no 
offences. “He who knowingly commits is guilty; he who commits with intent to steal is 
guilty; he who commits with intent to cause death is guilty” and so on. The set of rules like 
these is the set of offences. 

(Of the seven kinds of oííences, namely, Pãrặịika oíTences, Sanghãdisesa offences, 
Thuỉỉaccaya oíTences, Pãcittiya oííences, Pãtidesaniya offences, Dnkkata offences and 
Dubbhãsĩ offences, the latter five are minor and no gross while the íormer two (Pãrqịika 
and Sanghãdisesa oííences) are major and gross. 

(Of these seven kinds of offences, the last six are expiable (Sãvasesa ãpattỉ) as the 
offender’s monkhood still remains. (That is to say, if he commits any of the latter six kinds, 
his State of a monk is still valid even though he is guilty. The Pãrặịika oííence is 
inexpiable. (This is to say, if he violates a Pãrãịika rule he totally loses that validity leaving 
no traces whatever of monkhood in him.) 

(In this way the nine pairs of Dhamma and no Dhamma, etc should be particularly 
understood. This explanation is taken from the exposition of the Sangha 
bhedakakkhandhaka, Vinaya CũỊa-Vagga Commentary.) 

Like the Venerable Sãriputta, the Venerables Mahã Moggallãna, Mahã Kassapa, Mahã 
Kaccãyana, Mahã Kotthika, Mahã Kappina, Mahã Cunda, Anuruddha, Revata, Upãli, 
Ananda and Rãhula, also heard of the Corning of the Kosambĩ monks to Sãvatthi. They 
approached the Buddha and asked Him as the Venerable Sãriputta did. Then also did the 
Buddha teach them the eighteen items of righteousness and the eighteen items of 
unrighteousness the way He taught Venerable Sãriputta. 

So did the Buddha’s aunt, Therĩ Mahã Pajãpati Gotamĩ, who learnt of the Corning of the 
Kosambĩ monks and she visited the Buddha. She paid Him obeisance, stood at a proper 
place and put the same question as Venerable Sãriputta’s. The Buddha then told Therĩ 
Mahãpajãpati Gotamĩ thus: 

“In that case, Gotamĩ, listen to the sayings of both groups of monks. Having 
listened, you should preíer the view, wish, liking, and acceptance of the righteous 
of the two parties. All that is to be expected from the Community of Bhikkhus by 
the Community of Bhikkhunĩs should be desirable only from the righteous.” 

On receiving the news, the wealthy Anãthapindika, donor of the letavana monastery and 
Visãkhã, the donor of the Pubbãrãma monastery, too went to the Buddha and reported the 
matter. To them as well the Buddha said: 

“Anãthapindika, (Visãkhã), in that case give alms to both parties! Having given 
alrns, listen to the sermons from both! Having listened, you should prcícr the view, 
wish, liking and acceptance of the righteous monks!” 

(This is an extract from the Vinaya Mahãvagga Text. its Commentary and Sub- 


6. Indriyaparopariyatti năna : The knowledge of the dullness and keeness of íacultics such as, 
coníidence, mindíullness, concentration, energy and wisdom. Nãrada Mahăthera, The Buddha and 
His Teaching, Buddhist Publication Society, Kandy 1980. 
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Commentary.) 

(The following, however, is from the Dhammapada Commentary) On hearing the news 
that “the quarrelsome Kosambĩ monks are Corning to the City of Savatthi,” King Pasenadĩ 
Kosala approached the Buddha and said: “Exalted One, I would not like to grant permission 
to those Kosambĩ monks to enter my kingdom.” To this the Buddha replied: “Your 
Majesty, those Kosambĩ Monks are virtuous. It was only on account of dispute that they 
took no heed of what I said. Now they are Corning to apologize to me. Let them come!” 

“Exalted One, I would not like to let them come into the monastery,” said the King. As 
the Buddha rejected his desire as beíore, the King only kept quiet. 

When the Kosambĩ monks arrived in Sãvatthi, the Buddha made special effort to keep the 
monks quiet and to provide them with accommodation at the outlying parts of the 
monastery. Not only other monks shunned company with them but all visiting monks of 
modesty asked the Buddha: “Who are the quarrelsome and contentious Kosambĩ bhikkhus, 
Exalted One?” The Buddha pointed out the monks, saying: “These are they!” As the 
virtuous visitors said: “We are told that the quarrelsome and contentious Kosambĩ monks 
are they. We are told that the Kosambĩ monks who defy the Buddha’s words are they!” and 
pointed their íingers at them, the Kosambĩ monks felt so ashamed that they dared not raise 
their heads but threw themselves at the feet of the Buddha and begged His pardon. Then 
the Buddha said: 

“Monks, you became bhikkhus under an Omniscient Buddha like Me, and although 
I, Myselí, tried to bring about harmony, you disobey Me which was indeed a grave 
mistake on your part. 

“A good wise Bodhisatta of ancient times once listened to the advice of his parents, 
who were about to be killed and following their advice, secured kingship of two 
great countries later on, though the parents had been put to death.” 

The Buddha then related the Kosambaka Jãtaka (the story of Dĩghãvu) in detail. The 
Buddha added: 

“In this way monks, although his parents were killed, the Bodhisatta Prince 
Dĩghãvu gave heed to the advice of his parents and eventually won the daughter of 
King Brahamadatta and became ruler of the two great kingdoms of Kãsi and 
Kosala. You, dear sons, however, did not follow My word and committed so great 
a wrongdoing.” 

The Buddha then uttered the following stanza: 

Pare ca na vụãnanti, mayam ettha yamãmase. 

Ye ca tattha vịịãnanti, tato sammanti 'medhagã. 

Here in the midst of the crowded assembly of monks, those who are íoolish 
and quarrelsome, do not realize that “We are drawing near the King of Death 
every minute” as they lack the eye of wisdom. In that very assembly, the 
wise monks who are brilliant, however, realize that they are approaching 
Death from moment to moment. On account of that realization do quarrels 
and disputes completely cease through right practice. 

At the end of the verse, the monks who had assembled there became established in 
sotãpatti-phaỉa and higher States. 

By means of these sermons did the Buddha sa ve and convert devas, humans and Brahmãs 
(in the Pãlileyyaka íorest for the whole period beginning from the end of the tenth vassa 
up to the beginning of the eleventh). 
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cliapter 29 

THE BUDDHA'S ELEVENTH VASSA AT BRAHMIN VILLAGE OF NÃLA 

A s has been said beíore, after staying at Jetavana monastery in Sãvatthi for as long as 
there were beings to be converted, the Buddha journeyed again and eventually reached 
the brahmin village named EkanãỊa, in the district of Dakkhinãgiri, so named because it lay 
to the South of the hill that stood near the City of Rặjagaha in Magadha country. There He 
observed the eleventh vassa with the brahmin village as a resort for alms. 

While dwelling in the monastery named Dakkhinãgiri, the Buddha did, as usual, two 
series of activities: (1) morning activities ( pure-bhatta-kicca , lit. before-meal doings) and 
(2) after-meal activities ( pacchã-bhatta-kicca ). Having íinished the morning activities, He 
did the after-meal one, which were of four series. At the end of the íourth series, He 
surveyed the world of sentient beings through His Buddha Eye ( Buddha-cakkhu ) that 
consists of Asayãmusaya-nãna and Indriya-paroparỉyatti-nãna, and saw in His Vision 
Brahmin Kasibhãradvãja who had the potentials for arahatship because of his past 
meritorious deeds. The Buddha also came to know thus: 

“On my visit to the Brahmin’s cultivation site, My conversation with him will take 
place. When the conversation is over, the Brahmin, having listened to My 
discourse, will attain arahatship.” 

The Buddha thereíore went to the Brahmin's farm and conversed with him and gave him 
a discourse called Kasibhãradvãja Sutta. 

(The Kasibhãradvặja Sutta is contained in the Samyutta Nikãya. In this Chronicle, 
the Sutta Nipãta and its Commentary will be based for narration.) 

Five Series of The Buddha's Activities 

With reíerence to the Buddha’s activities, the Samyutta Nikãya Commentary and others 
enumerate five series of activities, whereas the Sutta Nipãta Commentary, combining the 
latter four, gives only two, namely, the morning series and the after-meal series. The idea, 
however, is the same. Hence two series according to the Sutta Nipãta Commentary and five 
series according the other Commentaries, namely, the activities in the first watch of the 
night ( purima-yãma-kicca ), the activities in the middle watch ( majjhima-yãma-kicca ), the 
activities in the last watch (pacchima-yãma-kicca). These five series of activities will be 
described in serial order so that readers might develop their devotion. 

(1) The Buddha's Morning Activities (Pure-bhatta Buddha-kicca) 

The Buddha rose early in the morning and, in order to honour His attendant monk with 
merit as well as to see to His own physical wellbeing, cleaned His body by vvashing His 
face íirst and then spent the rest of the time engaging in phaìa-samãpatti in quietude till the 
time of going on alms-round. Then He adjusted His lower garment, girded His waist, put 
on His robe, took His bowl and entered the village sometimes alone and at other times in 
the company of monks. His entry into the village took place sometimes in a natural manner 
and at other times attended by miracles. For instance: 

When He went to alms-round, gentle breezes blew, cleaning the ground beíore Him. 
Clouds repeatedly sprayed water, putting the dust to rest along the way, and followed the 
Buddha like a canopy above Him. The winds too blew bringing the blossoms from all the 
places and scattering them to make a bed of flowers all the way down. The natural high 
ground lowered itselí and became even. So did the natural low ground become high and 
level with other parts of the ground automatically. Stones, pebbles, potsherds, stumps and 
thorns moved away on their own accord. 

When the Buddha put down His foot on the ground, the suríace became even; or the lotus 
flowers, which were as big as carriage-vvheels and which provided a delightíul touch, arose 
under the feet for ready support. 
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As soon as the Buddha laid His right foot on the threshold at the entrance of a town or a 
village, the six-hued rays streamed out from His body as though they poured liquid of gold 
on ediíices including square-rooíed and pinnacled houses, or as though they covered them 
with exquisite drapery. The rays rushed from place to place making them all luminous with 
brilliant lights. Horses, elephants, birds and other animals made agreeable sounds while 
remaining in their respective places. Similarly, drums, harps and other musical instruments 
produced pleasant music without players. Ornaments, such as necklaces, earrings, bangles, 
arm-bands, etc., which were worn by people, sounded sweet automatically. From these 
signs they knew “Today cornes the Blessed One into our town (or village) for alms-food!” 

Well-dressed and well-robed people came out of their houses with scents, flowers and 
other oííerings in their hands. They gathered on the main road in the town-centre and paid 
obeisance with their offerings respectíully. They asked for monks, as many as they could 
afford, to provide meals, saying: “Venerable Sirs, give us ten monks,” “Give us twenty,” 
“Give us a hundred,” and so on. They also took the alms-bowl of the Buddha and placed 
the seats and treated the monks to meals. 

Aíter partaking of His food, the Buddha instructed the devotees according to their 
inclinations so that some might be established in the three reíuges, others in the five 
precepts, still others in one of the íruitions of sotãpatti, sakadãgãmĩ and anãgămĩ and the 
rest in monkhood and arahatship. In this way, He upliíted the multitudes spiritually by 
teaching them the Dhamma and íinally He returned to the monastery. 

On arrival at the monastery, the Exalted One sat on His Buddha-seat, readily made in the 
round Hagrant pavilion and waited until the monks had eaten their meals. When they had 
finished eating, the attendant monk would iníorm the Buddha. Then only did He go into the 
scented chamber. 

(All these were the Buddha’s series of activities in the morning. There were still 
others done in detail but not described here. These may be taken as recorded in the 
Brahmãyu Sutta of the Majjhima Pannãsa Pãli.) 

(2) The Buddhấs Aíter Meal Activities (Pacchã-bhatta Buddha-kicca) 

Aíter meal, the Buddha sat on the Seat prepared by the attendant monk near the scented 
chamber (at the meeting place of the monks) and washed His feet. Then standing on the 
washing-board, He exhorted the monks thus: 

“Monks, work out your completion of the threeíold training by mindíulness. Hard 
indeed is to live in the time of the appearance of a Buddha in the world. Hard 
indeed is to have human life. Hard indeed is to have íaith. Hard indeed is to have 
monkhood. Hard indeed is to hear (i.e., to have an opportunity of listening to) the 
True Law.” 

At such meetings, some monks asked the Buddha about meditation. To them, He 
instructed on meditation (methods) according to their inclinations. They then paid 
obeisance to Him respectíully and retired to their respective day-resorts or night-resorts, 
some going to the íorest, some to the foot of a tree, some to certain places up in the hills 
while others to the celestial abodes of Catumahãrajika. Tãvatimsa, Yãma, Tusitã, 
Nimmãnarati or Paranimmita Vasavattĩ. 

Thereaíter, the Buddha entered the íragrant chamber and lay down on His right side, if 
He wished for a moment without abandoning mindíulness. With His body eased, He rose 
and surveyed the world of sentient beings during the second period (of the day). During the 
third period, however, as He was to live depending upon the village-resort for alms, 
residents of towns or villages, who had given morning alms, nicely dressed and robed, 
gathered in the monastery, bearing scents and flowers and other offerings, to listen to the 
Buddha’s sermon in the aíternoon. Then the Buddha arrived in a miraculous way agreeable 
to the audience and sat down on His sacred Buddha-seat, which was prepared in the 
Dhamma Hall (the round pavilion where sermons were delivered). Then He gave a talk on 
the Dhamma which was appropriate to the length of the time available and dismissed the 
audience when He knew the time was up. The people, having saluted Him, left the place. 

(All this was the Buddha's daytime series of activities after the meal.) 
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(3) The Buddha's Activities in The Fừst Watch of The Night (Purima-yãma Buddha-kicca) 

Having íinished His daytime activities after the meal, the Buddha, if He wanted to bathe, 
rose from His Buddha-seat and went to the place where the attendant monk had íetched the 
water for His bath. Taking the bath-robe from His attendant's hand, He entered the 
bathroom. 

While the Buddha was bathing, the attendant monk brought a Seat for Him and placed it 
somewhere in the íragrant chamber. Having bathed, He put on the well-dyed and doubly 
folded robe, girding His waist, with His upper robe under the right arm and over the left 
shoulder, He then sat alone in the Buddha-seat, which was prepared in the ữagrant chamber 
for a moment of recreation. 

Aíter a while, monks would arrive from their respective day-resorts and night-resorts to 
wait upon Him. At such meetings, some monks presented their problems, some asked about 
meditation subjects, while others made requests for a discourse. To them all, the Buddha 
gave His help by íulíilling their wishes and thereby spending the early hours of the night. 

(Aỉl these were the Buddha's series of activities in theýìrst watch of the niglit.) 

(4) The Buddha's Activities in The Middle Watch of The Night (Majjhima-yãma Buddha- 

kicca) 

When the monks departed, aíter paying their salutations to the Buddha as that series of 
the Buddha’s activities was over, devas and Brahmãs, from all over the ten thousand world- 
systems, took the opportunity of approaching Him to ask questions which had cropped up 
in their thoughts. The questions asked were extensive and covered a wide range of topics 
but the Buddha answered them, leaving none unanswered. Thus, He let the hours around 
midnight pass. 

(All this was the Buddha's series of activities in the middle watch.) 

(5) The Buddha's Activities in The Last Watch of The Night (Pacchima-yãma Buddha- 

kicca) 

The last watch of the night (or the daybreak) was divided into three parts: the íirst part 
was used for vvalking up and down in order to ease the strain due to His sitting posture 
since dawn; the second part was taken up by His lying down on His right without losing 
His mindíulness in the íragrant chamber, and in the third part, He rose from lying, sat 
cross-legged, surveying the world of sentient beings through His twofold Buddha-Eye, 
namely, Asayãnusaya-nãna and Indriya-paropariyatti-ũãna , to find out clearly individuals, 
who had done in their past lives Principal ( adhikãra ) meritorious deeds, such as dãna, sĩla, 
etc., in the presence of íomier Buddhas. This is the exposition given in the Samyutta 
Commentary, Sĩlakkhandha Commentary and other works. 

The exposition of the Sutta Nipãta Commentary, reads as follows: 

The morning time was divided into four periods: in the fữst period the Buddha walked to 
and fro; in the second period, He lay down on His right side in the íragrant chamber 
without losing mindíulness, which was noble lying. The third period was spent by engaging 
in the jhãna of arahatta-phala-samăpatti. In the íourth period, He was absorbed in the 
jhãna of mahãkarunã-samãpatti and He surveyed the world of sentient beings by the 
aíoresaid twofold Buddha-Eye so that He could see what beings were of less ‘dust’ in their 
eyes, what beings were of more ‘dust’ and so on. 

(All tliese were tlie Buddha's series of activities in the ìast watch of the night.) 

Here ends the account of the five series of the Buddha's activities. 

Thus it was customary for the Buddha to carry out diligently the five series of His 
activities daily wherever He stayed. In accordance with that practice, when the Buddha was 
now dvvelling, during the eleventh vassa, at the Dakkhinãgiri Monastery, He also 
períormed these duties. One day, when He did “the survey of the world of sentient beings 
through his Buddha-Eye,” which was one of His activities during the last watch of the 
night, He saw in His Vision, by His Omniscience, the Brahmin Kasibhãradvãja who was 
endowed with adhikãra merit that would contribute to his attainment of arahatship. On 
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íurther reílection, He foresaw thus: “The Brahmin will today hold the ploughing ceremony. 
When I get to his ploughing field, My conversation with him will take place. At the end of 
My conversation, on listening to My discourse, he will don the robe and become an 
arahat.” The Buddha then remained at Dakkhinãgiri Monastery waiting for an opportune 
moment. 


Kasibharadvaja's Ploughing Ceremony. 

That day witnessed the ploughing ceremony of Kasibhãradvãja Brahmin, a native of 
EkanãỊa village, (the Brahmin was so named because he belonged to the clan of Bhãrãdvãja 
and his occupation was íarming). The Brahmin's programme for the íirst day of the íestive 
ploughing and sowing was as follows: 

Three thousand bulls of draught were kept in readiness. All their horns were dressed 
beautiíully in gold sheaths and so were their hooís in silver sheaths. All of them were 
adorned with white flowers and the scented prints of the five íingers. They possessed the 
mark of best breed, each with splendid head and four legs. Some had dark brown colour of 
colyrium stones, some had crystal white colour, some coral red while others were splotchy 
like masãragalìa precious stone. 

Likewise, five hundred farm workers, completely in white garments and bedecked with 
fragrant flowers, their right shoulder bearing large íloral vvreaths, and they were shining as 
they were besmeared with orpiment and realgar all over their bodies. When they set íorth, 
they did so in groups, each having ten ploughs. The front of the ploughs, the yokes and the 
goads were covered with gold plates. Of the five hundred ploughs, the very first had eight 
bullocks harnessed to it; each of the remaining ones had four bullocks. The rest of the 
bullocks were brought as reserves to replace those tired. To each group of ten ploughs was 
attached a cartload of seeds. The ploughing was done by each farm-worker in turn. So was 
the sowing accomplished. 

The landlord, Brahmin Kasibhãradvãja himselí, had his beard and moustache groomed 
early in the morning, he had also bathed, applied paste of great íragrance to his body, put 
on his garment worth five hundred pieces and placed an upper robe worth a thousand on 
his left shoulder, each of his íingers had two rings, thus making twenty rings all together, 
his two ears wore ear-plugs with the design of the lion's mouth; his head had a turban like 
that of the Brahmã, a gold ornament with a pattern of flowers was worn at his neck. 
Surrounded by a host of brahmins, he supervised the work. 

Thereaíter the Brahmin’s wife had many pots of milk food cooked and brought by carts. 
She bathed with scented water, fully dressed herselí and went to the farm in the company 
of other brahmin women. 

In the Brahmin's house, too, everywhere was períumed. Parched rice was strewn 
everywhere. Pots íilled with water, banana-trees, flags, banners and streamers were used 
for decoration. And, with scents, flowers, etc., worship was done. In the íield, ílags of 
cylinder-shaped and flat were hoisted everywhere. Assistants, workers and those who 
assembled there numbered two thousand and five hundred. Everyone was in new clothes 
and milk-food had been prepared for them. 

When everything was ready for the occasion at the farm, the Brahmin had his golden 
bowl, which was normally used for his eating, cleansed and filled with milk-food Havoured 
with butter, honey and molasses. He then had it oíĩered in sacriíice to the god of the 
plough. The Brahmin’s wife had bowls of gold, silver, white copper and red copper 
distributed among the five hundred farm workers, and she herselí fed them by pouring the 
milk-food into their bowls, one aíter another, with a cup-like ladle. After íinishing the 
offerings to deities, however, wearing his sandals with red straps and holding a red 
vvalking-stick of gold, the Brahmin went from place to place to oversee as required, and to 
say: “Pour milk-food into this man's bowl! Put butter into this man's! Ladle out molasses 
into his!” 

This was how the ploughing ceremony of the Brahmin landlord Kasibhãradvãja was held. 

The Buddha visited The Ploughing Ceremony 

At that time, while staying at the íragrant chamber, the Buddha knew that the feast of 
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milk-food was going on and decided that “The time has come for me to exhort the 
Brahmin!”. Hence, He adjusted His lower robe, girded His waist, put on His upper robe, 
took His alms-bowl, and went alone to the place where the ploughing ceremony was taking 
place in full swing, 

(Herein whenever the Buddha wished to collect alms-food, the stone alms-bowl in 
inda-nĩla blue (that had been presented by the four Guardian Deiíies) appeared 
automatically in the middle of the Buddha’s two hands; it was not necessary for 
Him to go elsewhere and bring it. As the bee comes to the place of a variety of 
flowers, so the bowl presented itselí to Him. 

(Herein one may ask: “Why did not the monks follow the Buddha?” The answer is: 
When the Buddha was desirous of going alone, He entered the ílagrant chamber at 
the time of collecting food in the morning and remained there aíter closing the 
door. From that hint the monks know “Today the Master wants to go alone into the 
town or the village. Surely the Master must have seen in His Vision somebody to 
convert.” Knowing thus they took their respective alms-bowls and went on their 
rounds aíter circumambulating the íragrant chamber. On that day, for the 
conversion of Kasibhãradvặja, too, the Buddha did in the manner already 
mentioned. That was the reason for the monks did not go with the Buddha.) 

At the time of the Buddha's visit, the Brahmin Kasibhãradvãja was still presiding the íeast 
of milk-food for the members of his retinue. The Buddha then reached the site of the íeast 
and stood at a suitable place. 

(Herein the Buddha’s going to and standing on the íeasting ground was just to grant 
His blessing to the Brahmin. In fact, He went there not because He wanted to 
partake of His share like a destitute. To elaborate: The Buddha had relatives 
numbering one hundred and sixty thousand which comprised eighty thousand being 
maternal and eighty thousand paternal. These relatives could afford to provide 
permanent sustenance by their wealth. Indeed the Buddha donned the robe not for 
food. Truly, He became an ascetic with the determination: “For countless aeons I 
had given the five great giíts and íulíilled the Períections. Thereaíter, having 
liberated Myselí from sarhsãra, I will liberate beings worthy of liberating, as much 
as I am liberated. Having tamed Myselí with the restraint of the six senses, I will 
tame beings worthy of taming, as much as I am tamed. Having calmed Myselí with 
the extinction of all the heat of moral deíilements, I will calm beings worthy of 
calming, as much as I am calm. Having attained Myselí the element of peace with 
regard to the body and deíilements, I will teach beings worthy of attaining the 
element of peace with regard to the body and defilements, as much as I do.” 
Thereíore, it was because He wanted to liberate these beings as much as He had 
liberated Himselí from samsăra; it was because He wanted to tame those beings as 
much as He had tamed Himselí with the restraint of the six senses; it was because 
He wanted to calm those beings as much as He had calmed Himselí with the 
extinction of all the heat of the deíilements; it was because He wanted to attain the 
element of peace with regard to the body and moral deíilements that He wandered 
about the world. In His present vvandering, He went and stood there on the ground, 
where the íeast of milk-food was in full swing, in order to show His íavour to the 
Brahmin Kasibhãradvãja.) 

The Buddha, having stood at a place high enough for Him to be seen and to be heard by 
Kasibhãradvãja, emitted His body-rays in the colour called pTta as though it were a mixture 
of gold liquid and yellow orpiment. Far brighter than the light of a thousand suns and a 
thousand moons, the rays reached up to the distance of eighty cubits. Enveloped on all 
sides by the Buddha’s body light, the walls of the Brahmin's workshop, the trees around and 
the lumps of turned-over earth and other objects looked like solid gold. 

At that time the people who were helping themselves to the milk-food saw the peerless 
Buddha with the glowing Buddha-splendour. Accordingly, they washed their hands and feet 
and, with their joined hands raised in adoration, they stood surrounding the Buddha. When 
the Brahmin saw the Buddha being surrounded by the people, he became unhappy, 
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thinking: “My work has been purposely disrupted!” Noticing the major and minor marks, 
the Brahmin wrongly remarked: “This monk Gotama, only if He were to work for His 
material progress He would have achieved something like the ruby hairpin worn on their 
heads by all the people in the whole Jambudĩpa. He could have accomplished any sort of 
wellbeing! Yet, being lazy, He does nothing but eats the food that He gets at ploughing 
ceremonies and other íunctions, He goes about giving priority to the maintenance of His 
physical íitness." Because of his unhappiness and misapprehension, the Brahmin said to the 
Buddha contemptuously as follows: 

“O Monk, I do the ploughing and sowing. Doing so I make a living. (Though I 
possess no marks like yours, my work is not adversely aíìected.) o Monk, you too 
should plough and sow like me. By so doing, live a happy life as I do. (To you who 
are endowed with the signs of greatness, what beneíit will fail to accrue?)” 

(The Brahmin had already learnt that “The glorious Prince Siddhattha has come into 
being at the palace of the Sakyans, in the City of Kapilavatthu! That prince has becorne an 
ascetic aíter renouncing the luxurious life of a Universal Monarch!” He thereíore 
recognized that Prince Siddhattha was this monk. He said to the Buddha in the above 
manner because he meant to censure Him, saying: “Having given up the luxuries of a 
World King, should You (who have become a monk) now feel weary?” Or as the Brahmin 
was of Sharp intelligence, he said so not because he wanted to denounce Him but because 
as he personally had vvitnessed the Buddha’s attractive Irame. desired to extol His wisdom 
and lead Him into a dialogue.) 

Then as he (the Brahmin Kasibhãradvãja) was somebody worthy of conversation, was a 
íarmer, the Buddha wanted to instruct him in accordance with his inclinations. In order to 
give a Dhamma-talk, revealing Himselt' as the top ranking cultivator in the world of 
sentient beings, with the devas and Brahmãs, the Buddha said: 

“O Brahmin, like you I too plough the íield and sow the seeds and live happily 
thereby.” 

Then it occurred to Kasibhãradvãja: “This monk Gotama says: ‘I too plough the field and 
sow the seeds,’ but I do not see His implements such as yoke, goad, etc. Is He telling me a 
lie or is He not?" Then the Brahmin looked at the Buddha and examined Him from the feet 
to the top hair and saw clearly that He was íully endowed with the marks of a great man. 
He thereíore pondered: “There is no reason for a man endowed with these marks to say 
what is untrue.” At that moment there arose in him sense of adoration for the Buddha and 
he abandoned such a rude mode of address as Samana (Monk), and called Him by His clan 
name and said: 

“We do not see the Venerable Gotama's yoke, plough, ploughshare, goad and 
bullocks. Even then You asserted, saying: ‘Brahmin, like you I too plough the íield 
and sow the seeds and live happily thereby.’ ” 

The Brahmin then asked in verse: 

1) Kassako patyãnãsi 

na ca passãmi te kasim. 

Kasim no pucchito brũhi 
yathã jãnemu te kasùh. 

(O Gotama,) you declare that you are a íarmer. But I do not see your 
implements, say, yoke, plough and others that are required for íarming. As 
you are now asked, please tell us in such a way that we might know all the 
implements (of yours, Gotama,) for (arming. 

To the complete question put forth by the Brahmin, the Buddha gave a complete reply in 
fonr verses, three containing the answers themselves and the íourth the conclusion. The 
text of the verses and their translations are as follows: 

Answer in Verse (1) 

2) Saddlìã bỹam tapo vutthi 
paniĩã me yuga-nangalam. 
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Hin Tsã mano yottarh 
sati me phãlapãcanmn 

(a) ("O Brahmin of Bhãradvãja clan!) My faith is the seeds, the faith which is 
of four kinds: ãgamaadhigama 1 2 3 , okappana 3 and pasãda 4 . (For these 
four, read the Pãthika-vagga Commentary and others works.) 

(b) My restraint of the six senses is the rainíall that contributes to the 
development of the plants. 

(c) My Insight-Wisdom ( vipassanã-pannã ) and the íouríold Path-Wisdom 
(, magga-pannđ ) are the yoke and the log of the harrovv. 

(d) My shame ịhirĩ) and fear ( ottappa ) of evil deeds are the twin shaíts of the 
harrow. 

(e) My mind generating concentration (samãdhi) is the ropes which are of 
three kinds, one for tying, another for harnessing and a third for linking. 

(f) My mindíulness (sati) accompanied by Insight-Wisdom and that 
accompanied by Path-Wisdom are the harrovv teeth and the goad.) 

(N.B. The Brahmin asked exclusively about the yoke, harrovv and other 
implements. But the Buddha answered by adding essential íacts (though they were 
omitted in the question). He did so because of the analogy between the two root- 
causes [of íaith and seeds]. Such a way of teaching is an asset of every Enlightened 
One. The Buddha, desirous of teaching by disclosing that asset, and by supplying 
the other required íactors of the same analogy, said that his íaith íornicd the seeds. 

(Herein what is meant by “ the anaìogy between the two root-causesT ’ Did not the 
Brahmin ask only with reíerence to the implements such as yoke, harrovv and the 
like? Then why did the Buddha talk about His íaith by comparing it to the seeds 
and by bringing it into His ansvver though not mentioned in the Brahmin's 
question? If an ansvver contains something not asked about, is not it impertinent to 
the questions? Although the Brahmin coníined his questions to farm implements, 
such as the yoke, harrow and the like, why did the Buddha touch upon extra things 
as well in His answers such as faith equalling the seeds and so on? Did not this 
render His ansvver irrelevant? Such queries might crop up. 

(The answer is: Never did the Buddha speak without relevance. It was customary 
for the Buddhas to teach by introducing new íacts by way of analogy. 

(Here reíerences should be noted as follows: The Brahmin Kasibhãradvặja asked 
about íarming with reíerence to the yoke, plough and other implements. But the 
Buddha, who was thus asked, did not leave out anything at all from His answer 
saying: “Oh, this is not questioned by the Brahmin.” Such regard, on the part of the 
Buddha, meant His care taken for the Brahmin out of compassion. Being desirous 
of speaking of íarming from the very beginning so that the Brahmin might know 
the whole business together with the four points of (1) root-cause ( mũla ), (2) 
support ( upakãra ), (3) accumulation ( sambhãra ), and (4) result ( phala ) that were 
excluded from his questions. Though the Brahmin íailed to ask íully because his 
knowledge and wisdom was not deep enough, the Buddha answered all the unasked 
but essential points as well in His answer because so great was His compassion. 

(Further explanation: Seeds are the basic requirement for íarming. No seeds, no 
íarming. The quantity of seeds determines the amount of farm work. There is no 
farm work done more than what is demanded by the seeds. Hence the seeds are the 


1. Ẵgama-saddhă (ãgamana-saddhă): faith inspired by the determination to become a Buddha. 

2. Adhigama-saddhă (adhigamana-saddhã): íaith inspired by the attaimnent of the Path and Fruition. 

3. Okappana-saddhã: íaith inspired by the understanding of the attributes of the Triple Gem. 

4. Pasăda-saddhã: íaith inspired by the sight and sound of what is pleasing to the heart. 
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Principal root-cause of íarming. On account of this, the Buddha desired to describe 
the task of íarming beginning from that root-cause. Because the seed as the root- 
cause of secular íarming, the theme of the BrahmữTs question was analogous to the 
root-cause of spiritual íarming of the Buddha, He also wished to add the very 
analogy. Hence His saying: “My faith is the seeds. ” (As has been said above, ‘the 
analogy between the root-cause of secular íarming, i.e. seeds and the root-cause of 
spiritual íarming, i.e. faith.’ Thus the proíound signiíicance of this statement 
should be understood.) 

(Again, it may be argued: “What the Brahmin asked should have been answered 
first. Yet, why did the Buddha answer first but not later what was not asked by the 
Brahmin?” 

(The answer in brief: (1) Though the seed-like faith should be answered later, the 
Buddha answered it first because it would beneíit the Brahmin much. (2) The 
rainfall-like sense-restraint and the seed-like faith are related to each other as cause 
and effect; hence the rainfall-like sense-restraint was spoken of immediately after 
the seed-like faith though it should have been done so later on. 

(The ansvver expanded: (1) The Brahmin was intelligent. But as he was born in a 
íamily of wrong views, his faith was very weak. One, who is strong in intelligence 
but weak in faith, does not believe others (not his teachers in the least). He does 
not practise what should be practised and is likely to fail thereby to attain the 
extraordinary Path and Fruition. Kasibhãradvãja’s faith, free from mental 
deíilement, was weak (because of his birth in a family of wrong views.) Thereíore 
his weak faith combined with strong intelligence could not earn him the Path and 
Fruition. The combination is somewhat like a bullock yoked together with an 
elephant. It was the faith that would lead the Brahmin to the spiritual attainment. 
Thereíore, in order to establish him in faith (which was required), the Buddha, 
incomparably clever in teaching, taught faith first though it should come later. 

(2) Rainíall is immensely beneíicial to the seeds. The relationship between cause and 
effect could be fully appreciated only if the Buddha spoke of rainíall immediately after His 
reíerence to the seeds. Hence His ansvver concerning rainíall, which should have followed 
later, was given earlier (i.e., next to the answer concerning the seed-like faith.) (Not only 
the rainíall but also the shaíts of the harrow, ropes, etc., the Buddha spoke of at their 
respective appropriate places in the sequence. The characteristics and other particulars of 
faith may be learned from the texts concerned.) 

(The analogy between faith and seeds is this: The natural seeds, the basic cause of 
the secular íarming of the Brahmin, did two things: (1) shooting roots downwards 
and (2) developing sprouts upwards. Similarly, the seed-like faith, the basic cause 
of the spiritual íarming by the Buddha, períormed two things: (1) shooting the 
roots of morality ( sĩìa) downwards and (2) developing the sprouts of Tranquillity 
(samatha) and Insight ( vipassanã ) upwards. 

(Just as the natural seeds absorb the nutritious elements of the soil as well as of the 
water through the roots and grow to bring maturity to the crop through their stems, 
even so the seed-like faith absorbs the elements of Tranquillity and Insight through 
the roots of morality and grows to bring maturity to the crop of Noble Fruition 
(ariya-phalà) through the stem of Noble Path ( ariya-magga). 

(a) (Just as the natural seeds that lie in lertile soil attain development with their roots, 
sprouts, stems and ears, producing sap and paddy crop full of grains, even so the 
seedlike faith that lies in the íertile soil of the mental process attain development 
with Moral Purity (sĩìa-visuddhi), producing the sap of the Noble Path ( ariya- 
magga) and the crop of arahatship full of Analytical Knowledge ( patisambhidã) 
and Higher Psychic Power (i abhinnã ). Hence the Buddha’s saying “My faith is the 
seeds.”) 

(With reíerence to the saying: “My restraint of the six senses is the rainfall.” Just 
as the Brahmin's paddy seeds and the paddy-plants that had come out from the 
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seeds alvvays grew abundantly without withering because they received the help of 
the rainíall, even so the Buddha’s morality (sĩìa ), concentration (samãdhi) and 
wisdom ( pahnã ), that had their immediate cause in the seed-like faith constantly 
develop without weakening, 

(b) (By this saying the Buddha pointed out the proíound meaning as follows: 
“Brahmin, if it rains after you have sown the seeds, that is all right. If not, you 
have to provide water by yourselí. As for me, I attach the yoke and plough of 
Insight Wisdom (vipassanã-pahhã) and Path-Wisdom ( magga-pahhã) to the plough 
of shame (hirĩ) and fear (ottappa) by means of the rope of concentration 
(samãdhi)', then harnessing the draught-bullocks of energy (yĩriya) I prick and drive 
them with the goad of mindíulness (sati); thus I plough the íertile íield of my 
mental process and sow the seed-like faith. Never has there been a time when the 
seed-like faith is deprived of rain water. Rain in the form of my restraint of the six 
senses is alvvays íalling on the íertile íield of my mental process.” 

(With reíerence to the Buddha’s saying: “My Insight Wisdom and Path-Wisdom are 
the yoke and the harrow The Brahmin's yoke and harrow are analogous to the 
Buddha’s Insight-Wisdom and Path-Wisdom. The yoke is the support for the 
harrow shaíts. It lies beíore the latter, to which it is connected. It is also something 
on which the ropes depend. It serves by making the draught-bullocks move 
together. Likewise, wisdom is the chieí support of íaultless virtues led by shame 
and fear. It is also the head and íorerunner of íaultless virtues. As it cannot exist 
vvithout the shaft-like shame and fear, the latter should be bound up with the yoke 
of wisdom. As it is something on which the rope of concentration depends, it gives 
support to the latter. As wisdom checks both excessive and meagre exertions, it 
serves it by regulating the movement in unison of the draught-bullocks of energy. 

(c) (When harrowing is done, the log íitted with teeth breaks up the soil. It also 
destroys big and small roots. Similarly, when the Buddha's log of wisdom fitted 
with the teeth of mindíulness breaks up the four masses ( ghãna ), namely, the mass 
of continuity ( santati ), the mass of composition (samũha), the mass of íunction 
(kicca ) and the mass of sense object (i ãrammana ). It also destroys all the big and 
small roots of mental deíilements ( kiỉesa ). Hence the Buddha’s saying: "My Insight- 
Wisdom and Path- Wisdom are the yoke and the harrow ." 

(With reíerence to the saying: “My shame and fear are the txvin shafts of the 
harrow Sharne and fear are bom together and exist together. When shame is 
experienced, fear also is then experienced. Hence the translation: “My shame (hirĩ) 
and fear (ottappa) of evil are the twin slmfts of the harrow.” 

(d) (Just as the Brahmin’s harrovv shaíts hold on the yoke and the log, even so the 
Buddha’s twin shaíts of shame and fear hold on the yoke and the log of Mundane 
Insight Wisdom (Lokiya vipassanã-paũnă) and Supra-mundane Path Wisdom 
(Lokuttara magga-pahhă) (as the existence of the two kinds of wisdom depends on 
that of the two: shame and fear of evil.) The yoke and the log do their respective 
jobs (as has been mentioned beíore) only when they are bound up with the shaíts. 
Only then are they neither shaky nor loose (but remain tight and íastened). In the 
same way, the (aíoresaid) two kinds of Wisdom períorm their respective duties 
only when they are bound up with the twin shaíts of shame and fear. Only then are 
they neither slackened nor weakened but remain tight and fastened and unmixed 
with unwholesome things that may arise from lack of shame (ahirĩka ) and lack of 
fear ( anottappa ). Hence the Buddha's saying: “My shame and fear of eviì deeds are 
the twin shaịts of the harrovvs 

(With reference to the saying: “My mind is the ropes”: The key word ‘mind’ means 
‘concentration.’ Hence the translation: “My mind generating my concentration is 
the ropes, which are of three kinds: one for tying, another for harnessing and the 
third for linking.” 

(e) (There are three kinds of ropes, one for tying, i.e. tying the shaíts and yoke; 
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another for harnessing, i.e. harnessing the draught bullocks to the yoke, and the 
remaining one for linking, i.e. linking the driver with the bullocks. Just as the 
Brahmin's three ropes kept the shaft, the yoke and the bullocks together and made 
them accomplish their respective tasks, even so the Buddha’s rope of concentration 
helped Him focus the shaíts of shame and fear, the yoke of vvisdom and the 
bullocks of energy on a single sense object and made all these carry out their 
respective íunctions. Hence the Buddha’s saying: “My mind generating my 
concentration is the ropes.” 

(With reíerence to the saying: “My mindfulness accompanied hy Insight ÌVisdom 
and that accompanied by Path Wisdom are the harrow-teeth of the harrow and the 
goad.” Just as the natural harrow-teeth guard and lead the harrovv log, even so 
mindíulness guards Wisdom by exploring the perspective of wholesome things and 
bringing them into focus. In many Pãli Texts thereíore the Buddha teaches 
mindíulness to be the protector. By never being negligent, the harrow-teeth of 
mindíulness precedes the harrow-log of wisdom. Indeed the íactors that have been 
investigated by the preceding mindíulness are penetrated by the following wisdom. 
(f) (Just as the natural goad, vvarning the bullocks of the danger of being pricked or 
beaten, gives them no chance of retreating and stopping, but checks their going 
astray, even so the goad of mindíulness, vvarning the bullock-like energy of the 
danger of íalling into woeful States, gives it no chance of idling, retreating and 
stopping, and checks thereby its mental vvandering in undesừable sensual pleasures; 
íastening it to meditation practice, it also deters the bullock-like energy from 
following the wrong path. Hence the Buddha’s saying: “My mindýulness 
accompanied by Insight-Wisdom and that accompanied my Path-Wisdom are the 
harrow-teeth and the goadP 

Answer in Verse (2) 

3) Kãyagntto vaãgntto 
ãhăre udare yato. 

Saccarh karomi niddãnarh 
soraccam me pamocanarh. 

(O Brahmin of Bhãradvãja clan! Just as you make your field secure by 
fences, even so) I (the Teacher of the three classes of beings) make the íield 
of my mental process secure by the íences of threeíold wholesome physical 
conduct and íourtold wholesome verbal conduct. (By this is taught 
Pãtimokkha-sarhvara-sĩla, Moral restraint under the Pãtimokkha Rules.) With 
regard to the use of the four requisites, I restrain myselí well to avoid the 
twenty-one unlawful ways of acquisition. (By this is taught Ạịivapãrisuddhi- 
sĩìa, Moral practice of living a life of pnrity.) With regard to the stomach, I 
restrain myselí well by eating moderately. (By this is taught Paccaya- 
sannissita-sĩla, Moral practice of depending on requisites, represented by 
bhojane mattannuta, knowledge of moderation concerning food.) Through 
the eightíold noble speech (i ariya-vohãra ) the truthíul words, I uproot the 
weeds of eightíold ignoble speech, ( anariya-vohãra ), the weeds of íalsehood. 
Arahatship, delight in the State called Nibbãna, means the outright removal of 
the harrow, complete giving up of the field and perpetual retirement 
belonging to me, the Teacher of the three classes of beings. 

(The meaning here is: “Brahmin, just as you make, after sowing the seeds, a barrier 
of thorns, a barrier of trees, a barrier of logs or a barrier of bamboos, so that 
cattle, buffalos and deer could have no access and destroy the crop, even so I, aíter 
sowing the seeds of faith, build the three big walls of pãtimokkha-samvara-sĩla, 
ãjĩva-părìsuddhi-sĩla and paccaya-sannissita-sĩỉa so that cattle, buííalos and deer in 
the form of unwholesomeness, such as passion, hatred, delusion, etc, could have no 
access and destroy the crop of various meritorious deeds that I (who am a great 
íarmer) possess. 
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Brahmin, just as you, after doing the external ( bahira ) work of secular ploughing, 
with the hands or with the sickle, pull out and get rid of the weeds, which are 
damaging to the crop, even so I, aíter doing the internal (ajjhattika) work of 
spiritual ploughing, pull out and get rid of the following eightíold ignoble speech, 
the weeds of íalsehood: 

(1) To say “I see” when seeing not, 

(2) To say “I hear” when hearing not, 

(3) To say “I attain” when attaining not, 

(4) To say “I know” when knowing not, 

(5) To say “I see not” when seeing, 

(6) To say “I hear not” when hearing, 

(7) To say “I attain not” when attaining, 

(8) To say “I know not” when knowing). 

Of this eightíold ignoble speech, the weeds of falsehood, do I perform the pulling 
out, cutting off and eradicating with the hands or the sickle of eightfold noble 
speech, the truthíul words, such as: 

(1) To say “I see not” when seeing not, 

(2) To say “I hear not” when hearing not, 

(3) To say “I attain not” when attaining not, 

(4) To say “I know not” when knowing not, 

(5) To say “I see” when seeing, 

(6) To say “I hear" when hearing, 

(7) To say “I attain” when attaining, 

(8) To say “I know” when knowing. 

“Brahmin, your removal of the harrow, your giving up of the íield and your 
retirement is not forever since you have to do the job of harrowing again in the 
evening, next day or next year. My removal of the harrow, My giving up the íield 
and My retirement is not like yours. Indeed, Brahmin, until My attainment of 
arahatship, I knew no such thing as removal of the harrovv, giving up of the íield 
and retirement. I will explain further, Brahmin, since the liíetime of Buddha 
Dĩpankarã I have not removed the harrow, given up the field and retired until I 
attained the Wisdom of the Path to arahatship, Omniscience. For the whole period 
of four asankhyeyyas and a hundred thousand aeons, I had to do the internal work 
of spiritual íarming by harnessing the four big bullocks of right exertion or 
glowing energy to the harrow of Wisdom. 

o Brahmin, aíter restlessly doing the spiritual íarming for the aíoresaid period of 
four asarìkhyeyyas and a hundred thousand aeons, only when I attained arahatship 
that is encircled by all the attributes of a Buddha, sitting on the golden throne of 
Aparãjita under the Mahãbodhi tree, which indeed is peace, the end of all worries, 
did I take off the bullocks of energy from the harrovv of Wisdom, give up the íield 
of mental process and retire once and for all by engaging (as long as time 
permitted) in the Fruition of Arahatship. Now I have nothing at all to do with the 
work of íarming again.” 

Answer in Verse (3) 

4) Viriyam me dhuradhorayharh 
yogakkhemãdhivãhanam. 

Gacchati anivattantarh 
yattlia gantvã na socati. 

(“O Brahmin of Bhãradvãja clan!) My two kinds of energy (vĩriya), physical 
(kãyika) and mental (cetasika), form a pair of draught bullocks that are 
harnessed to the harrovv at the íront; (or) My four kinds of right exertion 
(, sammappadhãna ) are the four (two pairs of) draught bullocks. They (that 
pair of two bullocks of physical and mental energy of Mine or those two 
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pairs of bullocks of right exertion of Mine) are able to lead Me to Nibbãna 
that is free from the torment caused by the four bonds, namely, the bonds of 
sensual pleasure (kãma-yoga) and so on. Having gone to Nibbãna where a 
íarmer like Me would not grieve at all, to that Nibbãna, free from grief, did I 
attain without returning through the power of Wisdom and Knowledge. 

(Explanation: Just as the BrahmữTs harrow-log drew by a pair of draught bullocks 
harnessed at the front crushed earth-masses and destroyed big and small tree roots, even so 
the Buddha’s log of Wisdom, drew forcefully by the twin bullocks of physical and mental 
energy, crushed the fourfold earth-mass, namely, the mass of continuity (santati), the mass 
of composition ( samũha ), the mass of íunction ( kicca) and the mass of sense object 
(ãrammana ), I also got rid of the big and small tree-roots of mental deíilements. 

(Altematively, just as there were two pairs of bullocks (four bullocks in all,) for the 
BrahmữTs harrow, one pair attached to the first yoke and the other attached to the next, 
even so there were at the Buddha’s Dhamma-harrovv fourfold right exertion corresponding 
to the Brahmin's two pairs of bullocks (four bullocks in all); just as the Brahmin’s two pairs 
of bullocks attached to his harrow struggle energetically and accomplished two íunctions, 
namely, the íunction of destroying the weeds that had grown as well as the weeds that 
would grow, and the íunction of generating the paddy plants, even so the Buddha’s fourfold 
exertion corresponding to the Brahmin's two pairs of bullocks energetically struggled and 
accomplished two íunctions, namely, the íunction of removing unwholesomeness that had 
arisen as well as unwholesomeness that would arise, and the íunction of generating 
wholesomeness.) 

“O Brahmin, just as your two pairs of draught bullocks move in the direction of 
east, in the direction of west and so on as you drive them, even so the bullocks, i.e. 

My two pairs of right exertion move straight to Nibbãna as I drive them in that 
direction; the difference between your moving and Mine is this: when your two 
pairs of bullocks reach the edge (the ridge) of the field they turn back. But My two 
pairs of bullocks, i.e. My right exertion has been moving towards Nibbãna without 
turning away since the liíetime of Buddha Dĩpankarã. 

Your two pairs of bullocks could not manage to reach the place where a farmer 
like you are free from sorrow As for My two pairs of bullocks, in the form of 
right exertion, they have managed to reach the place of Nibbãna free from sorrow 
of a íarmer like me.” 


Conclusion in Verse 

5) Evam esa kasi kattha, 
sa hoti amatapphala 
Etam kasim kasitvăna 
sabbadukkha pamuccati. 

("O Brahmin of Bhãradvậja clan!) I (the Teacher of the three classes of 
beings) have done the Dhamma-ploughing in My person without interruption 
for four asankhyeyyas and a hundred thousand aeons. That Dhamma- 
ploughing of Mine bears the fruit of Nibbãna with the rích taste of peace. (It 
bears that tasty fruit of Nibbãna not only for Me, but for anyone be he a, 
deva, a human, or a Brahmã) when the harnessing of the bullocks of right 
exertion and the Dhamma-ploughing is done in one's person without 
interruption one could absolutely be free from all suffering and have 
Nibbãna for his possession. 

In this way, the Buddha, in delivering the sermon to Brahmin Kasibhãradvãja, concluded 
it by íixing it with the pinnacle of arahatship and leading up to the height of Nibbãna. 

Having listened to the proíound teaching, Kasibhãradvãja Brahmin came to a good 
understanding: “Despite my eating of the crop obtained from my ploughing, I feel hungry 
next day as usual. The Dhamma-ploughing of the Venerable Gotama, however, produces 
the íruit of Deathlessness called Nibbãna. Having partaken of that íruit of Deathlessness 
from the Dhamma-ploughing, one could liberate oneself from suíTcring once and for all.” 
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Thus the Brahmin developed devotion, understood clearly and desirous of doing what 
every devotee would do: he poured milk-food into the golden bowl, which was meant for 
his own use and worth a hundred thousand coins, then he added butter, honey, molasses, 
etc. to it so that it looked attractive to the palate. Finally he covered the golden bowl with a 
white cloth and took it by himselí and oííered it respectíully to the Buddha with these 
words: 

“May the Venerable Gotama have the milk-food! The Venerable Gotama is indeed 
a ploughman, for he has done the Dhamma-ploughing which produces the crop of 
Nibbãna!” 

Then the Buddha delivered these two stanza to the Brahmin: 

(6) Gãthãbhigĩtam me abhojaneyyarh 
sampassatam Brãhmana n'esa Dhammo. 

Gãthãbhigĩtam panudanti Buddhã 
dhamme sati Brãhmana vuttiresã. 

“O Brahmin of Bhãradvãja clan! The food obtained by uttering verses ought 
not to be enjoyed at all by me. Enjoyment of such food thus obtained is not 
the custom of Buddhas who observe purity of livelihood. (Thereíore) they all 
reject the food obtained by uttering verses. o Brahmin of Bharadvaja clan! 

When one observes purity of livelihood, one seeks the four requisites 
lawfully without being attached to any íamily just like stretching one's hand 
in space. Such is the way of making a living with purity by all Buddhas.” 

(Herein a question may arise: Did the Buddha utter the verses to get the milk-food, 
for mention is made of the food obtained by uttering verses? The ansvver is: No, 
the Buddha uttered the verses not to get the food. In fact, He had not received even 
a ladleíul of food though He had stood near the íield since that early morning; yet 
He uttered the three verses clearly describing how He períormed the Dhamma- 
íarming and thereby explaining íully the attributes of a Buddha. And the food thus 
received happened to be like something acquired by dancers by dancing and 
singing. Hence “the food obtained by uttering verses.” Such food is not worth 
eating by Buddhas. Hence “it ought not to be enjoyed at all.” 

(The verse contains four lines: the íirst three lines point out the purity of the 
discourse by absolving the Buddha from any blame and accusation by the unwise, 
who would say: “By singing the song the monk Gotama made the uníaithíul and 
displeased Brahmin desire to give, and thereby accepted the food. This discourse of 
the monk Gotama was intended to attract the material oííering of the food.” The 
íourth line indicates the purity of the Buddha’s livelihood.) 

When the Buddha uttered thus the Brahmin Bhãradvãja became sad, thinking: “The 
Venerable Gotama has rejected my milk-food. He said it was not worth-eating. I am so 
uníortunate! I have been deprived of the opportunity of giving alms.” He thought further: 
“If the Venerable Gotama does not accept my milk-food, it were well if He would accept 
something else from me.” Then it occurred thus to the Buddha, who was aware of this: 
“Aíter setting aside the hour for alms-round I came here with the idea that I would arouse 
íaith in the Brahmin within so limited a time. Now the Brahmin is dejected; should he form 
a wrong attitude towards Me through dejection, he would not be able to attain the 
penetrative knowledge of supreme Nibbãna.” Being desirous of íulíilling the Brahmin's 
wish so that he would cultivate íaith in Him, the Buddha uttered the following verse: 

(7) Aíĩnena ca kevalinam mahesim 
khĩnãsavam kukkucca-vupasantarh. 

AMena pãnena upatịhahassu 
khettarh hi tam punnapekkhassa hoti. 

("O Brahmin of Bhãradvãja clan! ) With food and drink, other than this. 
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attend upon the arahat, who is free from ãsavas, endowed with all the 
attributes of a Buddha, the habitual seeker of such virtues as higher morality, 
whose scruples have been quenched. (Though the Buddha tried to arouse the 
desire in the Brahmin to give, He said only implicitly. He did not say 
directly: “Give it to me, bring it to me.”) Only a Buddha’s dispensation, with 
its eight marvellous characteristics, is the excellent great field of fertile soil 
for you, who have a bent on acts of merit. 

Then the Brahmin Kasibhãradvặja thought: “I have brought this milk-food for the sake of 
the Buddha. Thereíore I should not give it to somebody else of my own accord,” and 
asked: “Venerable Gotama, in that case, whom should I offer this milk-food?” “O 
Brahmin,” replied the Buddha, “neither in this world of celestial beings together with 
devas, mãras and Brahmãs nor in the world of human beings with ascetics, and brahmins, 
princes and commoners, do I see nobody, apart from Me or from my disciples, who can 
well digest that milk-food when eaten. Thereíore, o Brahmin, you should dump it in a 
place vvithout green grass or in the water without insects.” 

(Herein why could nobody among the devas and human beings digest this milk- 
food? It could not be digested because this coarse human food was mixed with the 
soft and delicate food (ambrosia) of devas. When the Brahmin was pouring the 
food intended for the Buddha, the devas added ambrosia to it. (It could have been 
digestible if it were only pure ambrosia and eaten by devas, and so would have 
been the unmixed milk-food eaten by men.) 

(The milk-food being coarse, even though mixed with the soft ambrosia, devas 
could not digest it because they had delicate bodies and the food was indigestible 
for them. So was it for human because it contained ambrosia and human had coarse 
bodies. 

(As for the Buddha, he could digest the milk-food mixed with ambrosia by virtue 
of his natural metabolism (Some Pitãka teachers attribute this ability to the 
Buddha’s physical and mental powers.) For the arahats (disciples of the Buddhas), 
too, the food was digestible because of their power of concentration and their 
knowledge of how to eat it in moderation. This was not possible for others, not 
even for those with psychic powers. Or this should not be a matter for speculation. 

It concerns only Buddhas.) 

The Brahmin Kasibhãradvãja rioatcd the milk-food in the insect-free water. It at once 
made a sizzling sound and there arose much vapour from all sides, just as a ploughshare 
(an iron bar) that has been baked the whole day sizzles and produces much vapour all 
round when it is dumped into water. 

Thereupon the Brahmin Kasibhãradvậja became aíraid with his hair standing on end, and 
approached the Exalted One. Touching the feet of the Exalted One (with his head), he said: 
“O Venerable Gotama! Very delightíul indeed is Your Teaching! Just as an object 
lying prone is turned upside down, or a covered object is uncovered, or a man, who 
has lost his way, is shown the right way, or a torch is lighted in darkness in order 
that people with eyes may see different objects, so also the Venerable Gotama has 
clearly preached the Dhamma to me in many ways. o Venerable Gotama! I seek 
reíuge in You, in the Dhamma and in the Sangha! 

“O Venerable Gotama! Let me be initiated! Let me be ordained under You!” 

The Brahmin Kasibhãradvãja became a monk under the Exalted One and not long after 
his ordination, the Venerable Kasibhãradvặja retired alone to a quiet place. There he 
practised the Dhamma, exerting his effort vigilantly and vigorously with his mind bent on 
Nibbãna. Finally, he attained became an arahat. 

(This account of the Brahmin Kasibhãradvãja is based on Kãsibhãradvãja Sutta, the 
first volume of the Commentary on the Sutta Nipãta.) 


712 



Chapter 30 


chapter 30 

THE BUDDHA'S TWELFTH VASSA IN VERANIA CITY 


H aving thus spent the eleventh vassa at the brahmin village of Ekanala, giving discourses 
such as Kasibhãradvậja Sutta and others to those who were worthy of conversion 
including Kasibhãradvãja, the Buddha set out from the village at the end of the vassa, 
distributing the cool medicinal water of deathlessness among devas and humans, and 
eventually reached the City of Veranjã, He then took up residence with five hundred 
monks, who were of highly noble birth, in terms of virtue, near the neem ( nimba ) tree, 
which was occupied by a demon, Naleru by name, off Veranjã City. 

The Brahmin Veraííjã's Visit to The Buddha 

Then the Brahmin Veranjã heard the good news (as follows): “Friends, the Monk 
Gotama, the Sakyan prince who has become an ascetic, is staying together with five 
hundred highly virtuous monks near the neem tree which is occupied by the demon Naleru 
near our City of Veranjã. The good reputation of the Venerable Gotama goes up to 
Bhavagga, overwhelmingly spreading all over thus: 

“That Buddha is called Araharh because He is worthy of special honour; 

“He is called Sammãsambuddha because He understands all phenomena períectly 
by Himselí; 

“He is called VỊịịãcaraụa-sampannã because He is endowed with wisdom and 
practice; 

“He is called Sugata because He speaks good words; 

“He is called Lokavidiĩ because He knows the three worlds analytically; 

“He is called Anuttaro purisa-dammasãrathi because He is an incomparable tamer 
of those who ought to be tamed; 

“He is called Satthã deva-manussãnarh because He is Teacher of devas and men; 

“He is called Buddha because He realừes the Four Truths by Himselí and let 
others realize them; 

“He is called Bhagavã because He is endowed with the sixíold glory. 

“That Exalted One comprehends the world of space ( okãsa-ìoka ) with its devas, 
mãras and Brahmãs, as well as the world of beings (satta-ìoka) with its monks and 
brahmins, princes and commoners, through His peculiar wisdom, and teaches them. 
“The Exalted One proclaims the Dhamma that is good in all its three phases, the 
beginning, the middle and the end, and that is also complete with the letter and the 
spirit. (Nothing new is to be added.) He taught the noble practice that is períect and 
pure all round. (There is no flaw to be taken out.) The sight of such a sage, arahat, 
is indeed wonderful.” Thus learned the Brahmin. 

Thus the Brahmin Veranja visited the Buddha and exchanged words of joy with Him. 
Having thus exchanged words of joy and words worthy of remembrance, the Brahmin took 
his Seat, which was free from the sixíold íault; thereaíter, he began to censure the Buddha: 

“O Venerable Gotama, I have heard that the Monk Gotama neither bow nor 
give a welcome nor extends an invitation to seats to old, aged, mature 
brahmins of previous generations who are nearing the end of their lives. o 
Venerable Gotama, what I have heard happens to be true. Indeed you, 
Venerable Gotama, neither bow nor give a welcome nor extend an invitation 
to seats to old, aged, mature brahmins of previous generations who are 
nearing the end of their lives. o Venerable Gotama, doing no reverential act, 
such as bowing, etc., is indeed outright uníair.” 
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Being untainted with the two deíects of exalting oneselí ( att'ukkarhsana ) and humiliating 
others ( paravambhana ) but with His calm heart sprinkled with the clear water of great 
compassion (mahã-karuụẩ), and desiring to dispel the Brahmin's ignorance and to point out 
íairness on His part, the Buddha said: 

“O Brahmin, in the world of space with its devas, măras and Brahmãs and in 
the world of beings with its monks and brahmins, princes and commoners, I 
see nobody who deserves My respect, My welcome, or My invitation to 
seats. Should I even casually pay respect, give a welcome or extend an 
invitation to seats to somebody, then his head will break off and fall to the 
ground.” 

Despite such a reply by the Buddha, Verãnjã, being unwise did not grasp that the Buddha 
was the greatest in the world; instead he became irritated at the words rightly uttered by the 
Buddha, so he accused: 

(1) “The Venerable Gotama is a man of tasteless nature” 

In order to soíten the Brahmin's heart, the Buddha did not give a directly opposite ansvver 
and, in order to show that there was reason for Him to be called in a way ‘a man of 
tasteless nature,’’ He said: 

“O Brahmin, there is reason for speaking of Me, ‘The Monk Gotama is a 
man of tasteìess nature’ (The reason is this:). o Brahmin, pleasure in forms, 
pleasure in sounds, pleasure in odours, pleasure in tastes, and pleasure in 
touch - all these pleasures I have rejected. o Brahmin, for this reason, let one 
speak of Me, if one so desires: ‘The Monk Gotama is a man of tasteless 
nature.’ But We Buddhas do not absolutely have the kind of reason meant by 
you.” 

(Herein what the Brahmin meant was: “bowing, welcoming, raising íolded palms 
and paying respect in the world are styled sãmaggĩ-rasa. (the taste that creates 
harmony between one another). That sãmaggĩ-rasa was totally absent in the 
Venerable Gotama. That was why he accused the Buddha saying: “The Venerable 
Gotama is a man of tasteless nature,” i.e. He is entirely devoid of sãmaggĩ-rasa. 

(On the other hand, the Buddha meant that pleasure in íorms, pleasure in sounds, 
pleasure in odours, pleasure in tastes, pleasure in touch, each of these five can be 
called sãmaggĩ-rasa, for each comes into being only when such íactors as object, 
sense, etc. combine harmoniously. As all this sãmaggĩ-rasa had been uprooted by 
Him, He was free from all these five kinds of sãmaggĩ-rasa. With that meaning in 
mind, one might label Him a tasteless man if one so desires, but He declared: “We 
Buddhas do not absolutely have the kind of reason meant by you.” 

(In this connection, Why did the Buddha assert: “We Buddhas do not absolutely 
have the kind of reason meant by you.”? Did not this amount to acknowledging the 
supposition that Buddhas should observe sãmaggT-rasa (such as bowing, etc.) as 
meant by the Brahmin? Such a question may arise. 

(The answer is that it did not. Explanation: He, who should but did not observe 
sãmaggĩ-rasa (bowing, etc.) meant by the Brahmin, deserved the label, ‘a man 
without good taste,’ for he showed no sãmaggĩ-rasa though he was required to do 
so. As for the Buddha, He even had nothing whatsoever to do with sãmaggĩ-rasa 
(bowing, etc.) meant by the Brahmin (for He was the greatest in the three worlds). 
Therefore, in order to point out the fact clearly that He was above such an 
observance, the Buddha declared: “We do not absolutely have the kind of reason 
meant by you.”) 

Being unable to put the blame on the Buddha thus for his lack of sãmaggĩ-rasa demanded 
by him, the Brahmin vvillingly brought another accusation: 

(2) “The Venerable Gotama is a useless person” 
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In order to show that there was diíTcrent reason for Him to be called as such, the Buddha 
said: 

“O Brahmin! There is reason for speaking of Me, ‘The Monk Gotama is 
nseless.’ (The reason is this:) o Brahmin, use ( paribhoga ) of íorms, use of 
sounds, use of odours, use of tastes and use of touch, with lust and greed, all 
these uses I have rejected. o Brahmin, for this reason (absence of paribhoga, 
use of the five sense objects with lust and greed) let one speak of Me, if one 
so desires: ‘The Monk Gotama is a useless person.’ But We Buddhas do not 
absolutely have the kind of reason meant by you.” 

(Herein what the Brahmin meant was: Bowing and other acts of respect shown to 
one's elders are recognized in the world as sãmaggT-paribhoga, use for harmony; as 
there was no making of such use on the part of the Buddha, He was accused, 
saying: ‘The Monk Gotama is a useless man.’ 

(According to the Buddha, He had done away with use of the five sense objects, 
namely, íorms, sounds, odours, tastes and touch with lust and greed. As such, He 
was thus free from such enjoyment. He approved thereíore that, with that meaning 
in mind, one might speak of Him as a useless man.) 

Being also unable to put the blarne on the Buddha thus, the Brahmin willingly brought 
another accusation: 

(3) “The Venerable Gotama is a believer in non-action” 

In order to show, as beíore. that there was different reason for Him to be called as such, 
the Buddha said: 

“O Brahmin! There is reason for speaking of Me: 'The monk Gotama ỉs a 
beìiever in non-action!’ (The reason is this:) o Brahmin, I declare that the 
three physical evils, the four verbal evils, the three mental evils, and all the 
remaining unwholesome deeds should not be done. For this reason (of my 
declaration that evil deeds should not be done, which is belieí in non-action), 
let one speak of Me, if one so desires: ‘The Monk Gotama is a believer in 
non-action.’ But We Buddhas do not absolutely ha ve the kind of reason 
meant by you.” 

(Herein what the Brahmin meant was: All the people in the world practise hula- 
căritta, the practice of clansmen, such as bowing beíore one's elders and so on. As 
the Buddha did not practise that He was labelled ‘a believer in non-action.’ 

(The Buddha, however, meant that He taught that evil deeds should not be 
committed, which might be taken as akriya-vãda. He approved thereíore that, with 
that meaning in mind, one might speak of Him as ‘a believer in non-action.’) 

Being also unable to blame the Buddha thus, the Brahmin willingly brought another 
accusation: 

(4) “The Venerable Gotama is a believer in annihilationism” 

In order to soíten the Brahmin's heart, the Buddha desired, as in the previous 
explanations, to show that there was different reason for Him to be called as such and said: 

“O Brahmin, there is reason for speaking of Me: ‘ The Monk Gotama is a 
believer in annihiỉationism .’ (The reason is this:) o Brahmin, I give 
instruction to annihilate passion ( rãga ), to annihilate hatred ịdosa), to 
annihilate delusion ( moha ), (and also) to annihilate other evil deeds. o 
Brahmin, for this reason (instruction as to the annihilation of passion, hatred, 
delusion and other evil deeds, which is annihilationism), one may speak of 
Me, if one so desires: ‘The Monk Gotama is a believer in annihilationism.’ 

But We Buddhas do not absolutely have the kind of reason meant by you.” 

(Herein as the Brahmin did not see the Buddha’s act of respect, such as bowing, 
etc., shown to old people, he thought: “The worldly tradition of paying respect had 
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been destroyed on account of the Monk Gotama” and labelled Him ‘an 
annihilationist.’) 

(The Buddha, however, taught people to do away with greed, hatred and delusion 
and other evil acts by means of their respective kinds of Path-knowledge. He 
approved, thereíore, that, with that meaning in mind, one might speak of Him as 
‘an annihilationist.’) 

Being also unable to put the blame on the Buddha thus, the Brahmin willingly brought 
another accusation: 

(5) “The Venerable Gotama is a man having the nature of loathing” 

In order to show, as beíore, that there was different reason for Him to be called as such, 
the Buddha said: 

“O Brahmin, there is reason for speaking of Me: ‘ The Monk Gotama is a 
man having the nature of toathing.' (The reason is this:) o Brahmin, I loathe 
the three physical evils, the four verbal evils, the three mental evils, and 
other evil deeds. o Brahmin, for this reason, (loathing of the evil deeds) one 
may speak of Me if one so desired: ‘The Monk Gotama is a man having the 
nature of loathing.’ But We Buddhas do not absolutely have the kind of 
reason meant by you.” 

(Herein the Brahmin thought that the Buddha did not follow the practice of 
clansmen, kula-cãrỉtta, such as bowing beíore one's elders and so on, only because 
He loathed them. Thereíore, the Brahmin labelled Him, ‘a man having the nature 
of loathing.’ 

(The Buddha, however, meant that He loathed the evil deeds and approved 
thereíore that, with that meaning in mind one might speak of Him as ‘a man having 
the nature of loathing.’) 

Being also unable to put the blame on the Buddha thus, the Brahmin, willingly brought 
another accusation: 

(6) “The Venerable Gotama is a destroyer” 

In order to show, as beíore. that there was different reason for Him to be called as such, 
the Buddha said: 

“O Brahmin, there is reason for speaking of Me: ‘ The Monk Gotama is a 
destroyer’ (The reason is this:) o Brahmin, I give instruction to destroy 
passion, to destroy hatred, to destroy delusion, (and also) to destroy other 
evil deeds. o Brahmin, for this reason, (instruction as to the destruction of 
passion, hatred, delusion and other evil deeds,) let one speak of Me, if one so 
desires: ‘The Monk Gotama is a destroyer.’ But We Buddhas do not 
absolutely have the kind of reason meant by you.” 

(Herein as the Brahmin did not see the Buddha’s act of respect, such as bowing, 
etc., shown to old people, he thought the Buddha was a great destroyer of this 
greatest practice of paying respect to an elder, vuddhapacăyana, and labelled Him 
‘a destroyer.’ 

(The Buddha, however, taught people to remove and eliminate passion, hatred, 
delusion, (and the remaining) evil deeds. He approved thereíore that, with that 
meaning in mind, one might speak of Him as 'a destroyer’ 

Being also unable to put the blame on the Buddha thus, the Brahmin vvillingly brought 
another accusation: 

(7) “The Venerable Gotama is a tormentor” 

In order to show, as be lo re. that there was different reason for Him to be called as such, 
the Buddha said: 

“O Brahmin, there is reason for speaking of Me: ‘ The Monk Gotama is a 
tapassi, eliminator of tormenting things. ’ (The reason is this:) o Brahmin, I 
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proclaim that the three physical evils, the four verbal evils, the three mental 
evils, and all (the remaining) unwholesome deeds are tormenting things 
tapaniya dhammas (things causing sorrow to all humans and other beings). 
Brahmin, I declare that one, who has eliminated these evil deeds, is a 
tormentor of tormenting íactors. o Brahmin, I, who am a good wayfarer like 
íormer Buddhas, have eliminated these evil deeds. o Brahmin, for this reason 
(of eliminating the tormenting evil deeds called tapa), let one speak of Me, if 
one so desires: ‘The Monk Gotama is a tormentor’ But We Buddhas do not 
absolutely have the kind of reason meant by you.” 

(Herein what the Brahmin meant was this: Those who períorm an act of respect, 
such as bowing, etc., delighted old people. Those, who did not, tormented the 
hearts of the latter. The Buddha did not pcríorm that. Thereíore the Brahmin 
thought the Monk Gotama was a tormentor to the aged and labelled Him as such. 

(The Buddha, however, called evil deeds tormenting íactors, tapa-dhammas, 
because they tend to torment the world of beings. The elimination of these evil 
deeds had been done on His part. “He who has done away with evil deeds is a 
tapassĩ,” so goes a deíinition ("Tape assĩ ti tapassĩ”). He thereíore approved the 
label given to Him: ‘an eliminator of tormentors,’ or rather ‘a tormentor of all 
evils’ known as tapa.) 

Being also unable to put the blame on the Buddha thus, the Brahmin vvillingly brought the 
last accusation: 

(8) “The Venerable Gotama is a man far from rebirth in the Deva world” 

As the Buddha had got rid of all four íorms of íuture rebirth, He desired to show, in a 
diííerent manner, that He was free of rebirth ( apagabbha ), and said: 

“O Brahmin, there is reason for speaking of Me: ‘ The Monk Gotama is far 
from rebirth.’ (The reason is;) o Brahmin. I proclaim that one (an arahat ) 
who has rejected the four ways of birth that would take place in íuture is an 
apagabbha person, one beyond rebirth. o Brahmin, I, who am a good 
wayfarer like íormer Buddhas, have utterly destroyed all these four ways of 
rebirth. o Brahmin, for this reason (of having uprooted all means of birth in 
íuture), one may speak of Me, if one so desires: ‘The Monk Gotama is an 
apagabbha person, a man beyond rebirth.’ But We Buddhas do not 
absolutely have the kind of reason meant by you.” 

(Herein, what the Brahmin meant was this: paying respect to one's elder, such as 
bowing, etc., was a meritorious act that was conducive to rebirth in the divine 
abode. Believing thus he labelled the Buddha “a man far from rebirth in the deva- 
world!” for he saw Him doing nothing of that respectíul gestures. Thereíore, the 
Buddha had no chance to attain the celestial realm; instead He would abide in the 
womb of a mother in the human world in íuture which was disgusting. 

(The Buddha, however, meant that He had no íuture birth whatsoever. He theretore 
approved the label given to Him: ‘a man away from rebirth.’) 

Though the Brahmin Veranjã had thus condemned the Buddha with the eight accusations, 
such as ‘a man of tasteless nature,’ and so on, but from the outset of his meeting Him, the 
Buddha set His both eyes on him with tranquillity, out of compassion. Just as the round full 
moon rises in the cloudless sky, just as the sun shines high in autumn, even so the Buddha, 
being Omniscient, became desirous of dispelling the darkness of ignorance that lay in the 
Brahmin's heart. Thus, He had turned those charges made by the Brahmin into words of 
honour to Him. 

Now, the Buddha was to show the magniíicence of His compassion and the earth-like 
mind that was unshaken by the eight conditions of the world and the calm heart, 
undisturbed however much others would abuses Him, He retlected: 

“This brahmin thoughtlessly believes that he is senior (to me, the Buddha) 
only on account of the conventional marks of his old age, such as grey hair. 
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broken teeth, vvrinkles of the skin, and the like. He knows not even a bit that 
he is being followed closely by the danger of rebirth, besieged by the danger 
of old age, overwhelmed by the danger of ill- health, threatened by the 
danger of death; nor does he realizes that as a stump in samsãra he would die 
today and would become a child (a messenger of the King of Death) lying on 
its back tomorrow. However, he came to me with great effort. Let his visit to 
me be a beneíicial one.” 

In order to make clear that He was peerless, eldest, and íoremost among beings, the 
Buddha elaborately delivered His discourse in the following manner: 

“O Brahmin, suppose a hen has eight eggs, (or) ten, (or) twelve. Suppose the hen does her 
three jobs: she sits well on the eggs, provides them well with heat, and imbues them well 
with her odour. (Of all the chicks that lie in the eggs so treated) one comes out íirst with 
ease aíter breaking the Shell with its claws and beak. Would you call it senior or junior?” 
asked the Buddha. “O Venerable Gotama, it should be called senior. Of all the chicks, the 
little one (that has come out íirst aíter breaking the Shell) is the oldest (as its making of 
appearance is the earliest),” answered the Brahmin. 

Then the Buddha said: "O Brahmin, in the same way, of all beings lying in the Shell of 
ignorance ( avijjã) and being wrapped up all round by the Shell of ignorance, I alone in the 
world have realized íirst the unmatched, supreme Path Knowledge of Arahatship and 
Omniscience aíter breaking through the Shell of ignorance. o Brahmin, I (thereíore) am the 
oldest of all existing in the world of sentient beings.” 

(Herein an explanation of the simile may be made as follows. Now with reíerence 
to the part of the upamãna, the second part of the comparison, which is the little 
chicks: the eggs do not rot because the mother-hen treats them in three ways, 
namely, by sitting on them, by providing heat to them and by imbuing them with 
her odour. The wet outer membranes then dry up The egg-shells also become 
thinner and thinner day by day. The claws and the beak of the chicks grow bigger 
and harder. The little birds get stronger. Since the shells become thinner and 
thinner as days go by, the light outside the shells penetrates them. Then the chicks 
think: “For a long time we have stayed in the coníinement with our legs and wings 
cramped. The light appears outside. We shall live outside comfortably where the 
light is.” Desirous of Corning outside, they kick the shells with their legs. They also 
íorceíully stretch out their necks. Thereíore the eggs are broken into halves. The 
chicks then emerge from the shells, ílapping their small wings and chirping for the 
moment. Of all these chicks, the one which comes out í irst should be the senior- 
most. 

With reíerence to the upameyya, the íirst member of the comparison which is the 
Buddha (it will be explained not separately but in relation to the upamana): The 
three íorms of the hen's treatment, namely, sitting, heating and imbuing with her 
odour, may be likened to the Buddha's three acts of contemplation (anupassană) on 
impermanence ( anicca ), suííering (dukkha) and non-self (anatta) under the 
Mahãbodhi tree while as a Bodhisatta. The egg's being unrotten due to the hen's 
threeíold treatment may be likened to the non-shrinkage of the Bodhisatta's Insight 
Wisdom (yipassanã-ũãnà) due to his threeíold contemplation. The drying up of the 
wet outer membrane of the egg due to the hen's threeíold treatment may be likened 
to the cessation of the Bodhisatta's craving (nikanta-tanhã) for the three existences 
due to his threeíold contemplation. The shelTs gradual thinning day aíter day due 
to the hen's threeíold treatment may be likened to the thinning of the Shell of 
ignorance step by step on the part of the Bodhisatta due to his threeíold 
contemplation. The growing bigger and harder of the claws and the beaks of the 
chicks due to the hen's threeíold treatment may be likened to the growing sharper, 
íirmer, clearer and more coníident of the Bodhisatta's Insight-Wisdom due to his 
threeíold contemplation. The time of the growth of the chick's claws and beak due 
to the hen's threeíold treatment may be likened to the time of maturity, the time of 
development and the time of períection of the Bodhisatta's Insight-Wisdom which 
was due to his threeíold contemplation. The moment of the happy emergence of 
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the chick, ílapping its small wings after kicking the Shell with its legs and striking 
the Shell with its beak and thus breaking open the Shell which was due to the hen's 
threeíold treatment may be likened to the moment of the Bodhisatta's realization of 
the attributes of a Buddha with ease, after attaining the Insight-Wisdom and 
breaking open the Shell of ignorance by means of the Path of Arahatship which 
was won eventually and flapping the wings of Psychic Powers - all this being due 
to his threeíold contemplation.) 

Thereíore, in order to continue to show that “By this practical means, I have attained the 
stage of incomparable supremacy,” the Buddha elaborately related how He endeavoured in 
meditation through the fourfold diligence at the Mahãbodhi Mandala; how He gained, as a 
result, mundane (ìokiya) jhãnas; how He acquired the Psychic Power (i abhiũnã ) of 
remembrance of His íormer existences (pubbenivãsanãna) as a result of meditation based 
on the mundane jhãnas in the first watch (of the full moon of Vesakha, in the year 103 
Mahã Era) and was born first by noble birth ( ariya-jãti ), later, with the beak-like Psychic 
Powers breaking open the Shell of ignorance that had concealed the series of His past 
bodies, how He had acquired the Psychic Power of the Divine Eye ( dibba-cakkhu ) in the 
middle watch of that night and was born for a second time, by noble birth after with the 
beak-like Psychic Powers, breaking open the Shell of the ignorance that had concealed His 
rebirths after death ( cuti-patisandhi ); how He had acquired the Path Knowledge of 
arahatship (the third enlightening Knowledge) named Asavakkhaya in the last watch of the 
same night and was born for a third time, by noble birth after with the beak-like Psychic 
Powers breaking open the Shell of ignorance that had concealed the Four Noble Truths. (A 
more detailed account may be read in the Myanman translation of the Pãrặịikakaụda Pãli 
where the life of Veranjã is discussed.) 

Veraííjã Taking Reíuge 

In this way, when the Buddha, out of great compassion for the Brahmin Veranjã, had thus 
related His being great by noble birth through the discourse, clearly describing the 
threeíold Knowledge, the Brahmin becarne rapturous both physically and mentally, came to 
know the greatness of the Buddha and reproached himselí: “I ha ve wrongly accused the 
Omniscient Buddha, who is thus supreme among the three worlds of individuals and 
endowed with all virtues, by saying that ‘He has íailed to show respect to old people!’ 
Ignorance, íriends, is disgusting indeed!” Being convinced that ‘this Gotama is the 
íoremost. for He was born first by noble birth in the world; unique in all virtues, He is also 
the best,” the Brahmin supplicated to the Buddha as follows: 

“The greatest in the world indeed is the Venerable Gotama! The best in the 
world indeed is the Venerable Gotama! It is very delightíul indeed, o 
Venerable Gotama! It is very delightíul indeed, o Venerable Gotama! To use 
a worldly simile, just as what was turned upside down has been turned upside 
up; just as what was covered has been uncovered; just as one following the 
wrong path has been told the right path; just as a torch has been lighted in the 
dark so that those who have eyes will see a variety of things; even so the 
Venerable Gotama has taught me the Dhamma in many ways. I approach, o 
Venerable Gotama, and recognize the Venerable Gotama, the Dhamma and 
the Sangha, as my shield, shelter and reíuge. From today onwards, o 
Venerable Gotama, kindly take me as a lay devotee ( upãsaka ) established in 
the threeíold reíuge for life!” 

Having taken reíuge, the Brahmin begged, saying: “May the Venerable Gotama observe 
the vassa together with the community of monks in Veranjã, as an act of kindness done to 
me!” Keeping silent the Buddha agreed to do as requested by the Brahmin. Clever in 
behavioural studies, the Brahmin reHected: “If the Venerable Gotama does not accept my 
word, He should have rejected it by deed or by word, now that He assumes no appearance 
of reíusal, but of consent, He must have accepted it in His heart.” Having known the 
Buddha’s acceptance, he stood up from his Seat and paid obeisance to Him from the four 
quarters and encircled Him three times, keeping Him at his right. Though he had accused 
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the Buddha, since His arrival, for showing no signs of reverence to elders, he was not 
content at all in repeatedly doing homage to Him in all three manners - physically, verbally 
and mentally now that he had analytically understood His virtues. Placing his íolded hands 
on his head and íacing in the direction of the Buddha as far as he could see, he withdrew, 
walking backward. It was only at the point where he lost sight of the Buddha that he íinally 
made obeisance to his heart’s content and departed. 

At the request of the Brahmin Veranjã, the Buddha observed the twelfth vassa in the City 
of Veranjã with His five hundred monks. 

Famine in Veranjã City 

At that time Veranjã was short of food. It was hard to make a living there. There were 
white bones all over the City. People had to draw lots for food ration. (Thereíore) it was 
not easy for the monks to get enough food by going round with alms-bowl in their hands. 
The horse-merchants of the Uttarãptha Northern Region were then staying with five 
hundred horses in Veranjã to take shelter from showers of rain during the rainy season. At 
the horse-yards the merchants made a regular donation of one pattha of barley to each 
monk. When the monks entered the City in the morning for alms-food and did not get any, 
they went to the horse-yards and each received one pattha of barley which they brought to 
the monastery and pounded in small mortars and ate it. 

(N.B. Travelling was impossible on account of heavy rains during the four months 
of the rainy season in Veranjã. Hence the horse-merchants' stay there to take 
shelter from the rains. They had lodges and stables built and enclosures made on 
unílooded grounds outside the City for such a stay. These sites of the horse- 
merchants were known as horse-yards. 

(They brought the barley which they had steamed to make it last long and free 
from worm-holes and which they had husked so that they might use it as horse- 
food where grass and such íodder were not available. These merchants (of the 
Uttarãptha) were not íaithless like the people of the Dakkhinãpatha. They had faith 
and cherished the Triple Gem. One morning, when they went into the City on 
business, they found the monks in groups of seven or eight going about for alms 
but getting nothing. And so, they discussed among themselves: “These good monks 
are observing the vassa depending on this Veranjã City. But there is íamine here. 

Not getting a bít of food, they are immensely troubled. Since we are visitors, we 
are not capable of providing them with rice gruel and food daily, but our horses get 
food twice a day, once at night and once in daytime. It will be good to take one 
pattha of barley out of the morning íodder of each horse and give it to each monk. 

If we do so the good monks will not be hard pressed; and the horses will still have 
enough food.” They then went to the monks and iníormed them of their decision, 
they also requested them, saying: “Venerable Sirs, please accept one pattha of 
barley and make it into food in a beíitting way and eat it.” Hence their regular 
offering of one pattha of barley to each monk every day. 

(When the monks entered Veranjã in the morning for alms-food and went round 
the whole City, they did not get, in the least, a word of excuse, let alone food. 
When they reached the horse-yards outside the City, each of them was given one 
pattha of barley and brought it to the monastery. Since there were no lay attendants 
to make gruel or food for them and as it was not proper to do the cooking by 
themselves, they íormed groups of eight or ten and pounded the barley in small 
mortars. Each consumed his share after adding water to it, for they thought: “In 
this way we shall have light livelihood (saììahukavutti) and be free from the 
wrongdoing of cooking by oneselí ( samãpaka-dukkata ãpatti). Aíter having eaten, 
they engage in ascetic practices without worry.) 

For the Buddha, however, the horse-merchants donated one pattha of barley and the 
proportionate amount of butter, honey and molasses. Venerable Ãnanda brought the 
offerings and ground (the barley) on a stone slab. Anything prepared by a man of merit and 
intelligence is naturally delightíul. Having ground the barley, he mixed it with butter, etc. 


720 



Chapter 30 

and offered it to the Buddha. Then devas put ambrosia into the ground barley. That same 
ground barley the Buddha partook and spent the time by engaging in phala-samãpatti. Since 
the arrival of íamine, the Buddha had not moved about for alms. 

(Herein it may be asked whether the Venerable Ãnanda was an attendant 
(upatthaka) to the Buddha during the vassa period in Veranjã. Answer: He was, but 
he had not held the post yet. Explanation: During the first Bodhi period (the first 
twenty years of His ministry) the Buddha had no permanent personal attendant. 
Sometimes He was served by Thera Nãgasamãla, sometimes by Thera Nãgita, 
sometimes by Thera Meghiya, sometimes by Thera Upavana, sometimes by Thera 
Sãgata, sometimes by Sunakkhatta, a Liccavi prince beíore his ordination. These 
monks waited upon the Buddha of their own accord and left Him when they so 
desired. 

When the aíoresaid monks were serving, the Venerable Ãnanda remained 
unconcerned, and he personally períormed all his duties big and small on their 
departure. The Buddha also accepted him, for He thought: “This worthy relative of 
mine, Ananda, is the best to serve Me in all these matters of such nature though he 
has not secured the post of My personal attendant.” Hence Venerable Ãnandấs 
preparation and offering of the barley mixed with butter, honey and molasses as 
there were no other attendants in Veranjã during this vassa, and the Buddha's 
engagement in phala-samãpatti took place after partaking of the food. In this 
connection, the following questions and ansvvers should particularly be noted: 

Question: Is it true that people normally tend to struggle much to do deeds of merit 
at a time when food is scarce? Is it true that they think they themselves should not 
enjoy things but give them to monks in charity? Why then none of these people 
offered even a ladleíul of food while the Buddha was keeping vassa in Veranjã? 
Why did the Brahmin Veranjã was not mindíul of the Buddha’s presence though he 
had very earnestly requested the Buddha to spend the rainy season there? 

Answer: The negligence on the part of the people and the Brahmin was due to 
Mãra's magical control and deception of them. Explanation: Mãra possessed the 
Brahmin as soon as he left the Buddha. He also did the same thing to the citizens of 
Veranjã and the people in the environs of the City, the environs covering a distance 
of one yọịana, within which, the monks on their morning alms-round could move 
about, going and Corning. Mãra coníused all these people and made them lorget 
about the Buddha and His community of monks and went away. Nobody, thereíore 
remembered even to show respect to the Buddha. 

Question: Did the Buddha keep the vassa without anticipating Mãra's magical 
control? 

Answer: No, not without anticipating: He kept it though He foresaw Mãra's act of 
magic. 

Question: Despite His knowledge of the same in anticipation, why did the Buddha 
keep the vassa only in Veranjã, but not in Campã, Sãvatthi, Rặjagaha, or in any 
other City? 

Answer: In that very year, in that very period, even if the Buddha stayed in the 
Northern Continent of Uttara-kuru or in the Tãvatimsa Abode of devas, the 
possession by Mara would take place all the same, let alone in Campã, Sãvatthi, 
Rặjagaha or anywhere else. In that year Mara was overwhelmed with malice, ill- 
will and hatred against the Buddha. In the City of Veranjã, however, it is also 
íoreseen by the Buddha that the horse-merchants would come to the monks' honour 
and relieí. Hence His Vữííữ-observance only in Veranjã. 

Question: Was Mara not able to control the horse-merchants magically? 

Answers: Yes, Mãra was able to do so. But it was only after his attempt to control 
and deceive the citizens by magic that they arrived in Veranjã. 

Question: Though they arrived only aíter Mãra's attempt, why did not he come 
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back and exercise his magical iníluence on the merchants? 

Answer: He did not because he was powerless to do so. Explanation: By no means 
can Mãra do harm to three things meant for the Buddha: (1) the meal cooked and 
brought as an offering; (2) the olTcring of food decided to be a constant duty by 
those who think “we shall give the Buddha throughout such and such period,” and 
(3) an object brought to the monastery and offered by word of mouth saying: “This 
is a thing for the Buddha’s use as part of the four requisites.” 

(Further explanation: The following are the four things that nobody can do harm: 

(1) the food that is brought and about to be offered and the four requisites intended 
to be permanent oííering and deposited for the Buddha; (2) the life of the Buddha 
that usually is four-fifths of the human life span of the period in which He appears 
(that is to say that no one could disrupt the life of our Buddha Gotama betore He 
was eighty which was four-fifths of a hundred, the normal life span of people in 
His period); (3) the Buddha’s major and minor marks and His body-light; in fact, 
the light of the rnoon, the sun, devas or Brahmãs disappears on Corning to the place 
where the Buddha’s marks and light shine; and (4) the Buddha’s Omniscience. 
Thereíore it may be taken that the barley to which harm could not be done by Mãra 
was consumed by the Buddha and his five hundred monk disciples.) 

The Buddhấs Past Kamma that caused Him to meet with Famine 

The Buddha’s past kamma which caused Him to meet with such la mi ne along with His 
five hundred monks in Veranjã, was this: ninety-two kappas ago, during the dispensation of 
the Buddha Phussa, the Bodhisatta became a man of bad character on account of his 
association with wicked íriends. He then wrongfully uttered to Buddha Phussa’s disciples 
such unwholesome words as “You had better bite coarse barley food and eat it but do not 
eat good sãli rice!” That evil past kamma was the reason for His encounter with íamine as 
He was keeping the vassa in Veranjã. (In the Apãdãna Pãli the story is directly told.) 

The Buddha's Bestowal of Blessing 

The Buddha heard the pounding in small mortars. 

Buddhas ask though they know. 

They know and do not ask. (There is nothing that they do not know). 

They know opportune time and ask. 

They know opportune time and do not ask. 

They ask what is connected with beneíit; they do not ask what is not connected with 
beneíit. (They do not ask what will be beneíicial and they do not ask what will not be 
beneíicial.) 

What is not connected with beneíit, they do away with through the Path-Knowledge. 
They ask monks for two reasons, either to give a discourse or to lay down a rule for 
disciples. 

The Buddha then asked the Venerable Ãnanda: “What does, dear son Ãnanda, the sound 
from the small mortars mean?” The Venerable Ãnanda replied, stating what has been told 
above. At that moment the Buddha uttered: 

“Excellent, Ãnanda excellent! You, Ãnanda, who are of good moral 
character, ha ve overcome sũli rice cooked with meat (by not yielding to 
scarcity of food, by not vvanting and by not at all letting yourselí to be led 
astray by evil desires). The meaty rice that you have thus overcome will also 
be looked down upon by íuture generations.” 

Venerable Moggallãna’s Bold Words 

The Venerable Moggallãna was one who reached the height of his períection of 
knowledge as a disciple on the seventh day aíter he had becorne a monk. He was also 
placed by the Buddha as the íoremost amõng those who possessed supernatural powers. 
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Depending on his supernatural powers he thought: “Food is scarce in Verãnjã now. Monks 
are having much trouble. What if I were to turn over the earth and give for food the 
essence of the earth form the bottom layer.” Then he continued to reflect: “As I am staying 
in the presence of the Master, it does not beíit me to do so without seeking His permission. 
Such an action would be tantamount to rivalry.” So he went to the Buddha and bowed low 
beíore Him and took his Seat at an appropriate place. Then he addressed the Buddha thus: 

“Exalted Buddha, Verãnjã is short of food now. It is hard to stay there. There 
are white bones all over the City. Lots are drawn for making a living. It is not 
easy to get enough food by going round with alms-bowls in hands. The 
bottom layer of the earth is pleasant for its sweetness, like honey that is free 
from bees and bee-eggs. Pray, Exalted Buddha, let me turn up the soil of this 
great earth so that the monks may enjoy its essence from the bottom layer.” 

Then the Buddha asked: “Dear son Moggallãna, how would you treat the beings living on 
the earth?” The Venerable Moggallãna answered: 

“Exalted Buddha, I will change my one hand into something like the earth. 

Then I will transíer the beings, from the natural earth on the the hand that is 
changed into the earth. With the other hand, I will turn up this natural earth." 

Then the Buddha uttered words of rejection: “No, dear son Moggallãna, it not proper. Do 
not wish to turn up the earth. It may lead to misunderstanding among living beings.” 

(Herein what should be noted with regard to the word “It may lead to 
misunderstanding among living beings.” is this: Famine occurs not only now. It 
will occur also in future. From where can monks get a fellow monk endovved with 
supernatural power like you then? Though íuture monks may be sotãpanna, 
sakadãgãmin, anãgãmin, ‘dry-vision’ (s Iikkha-vipassaka) arahats, only those who 
have attained jhãnas (but not Psychic powers) and even arahats of Analytical 
Knowledge, yet as they lack supernatural powers, they will approach the house of 
their lay devotee for food. Then it may occur to the devotees thus: 

“Monks during the dispensation of the Buddha are accomplished in the threeíold 
training. In that Buddha’s liíetime, they had the beneíits of their abhinnã and when 
there was íamine they could turn up the earth and enjoyed the earth's essence. 
Nowadays there are no monks who have íully taken the threeíold training. If there 
were such monks, they would do the same (as did those of the Buddha’s time). 
They would not let us eat anything that is raw or cooked. (They will give us only 
the earth's essence.)” This thought will make them misunderstand about the Noble 
Ones themselves that “there are no Noble Ones!” Those, who condemn the Noble 
Ones on account of their misunderstanding, will be reborn in woeful States. Hence 
the Buddha prohibited the turning up of the earth's soil.) 

At that time, as the Venerable Moggallãna íailed to get permission, he desired to change 
his request and said: 

“Pray, Exalted Buddha, let all monks go to the Northern Continent!” 

The Buddha again uttered íorbidding words as beíore: “Dear son Moggallãna, it is not 
proper. Do not desire to make them all go to the Northern Continent!” 

(Herein though it was not said directly that “It may lead to misunderstanding 
among living beings,” it should be known that the Buddha rejected the idea of 
going on alms-round in the Northern Continent on the very grounds, for it had 
been explained beíore. Note should be taken as in the previous manner. 

(How would ha ve he done if the Buddha were to give him permission? Through his 
supernatural powers he would have turned the great ocean into a small ditch that 
could be crossed over by a single stride and paved a new road straight from Naleru 
Neem tree to the Northern Continent; he would also have created the Continent 
like any village, which they have írequented for food, with streets for going and 
Corning so that monks could be in and out conveniently.) 

This indeed was the bold words of Venerable Moggallãna. 
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Venerable Sãriputta’s Request to lay down Disciplinary Rules 

At that time the Venerable Sãriputta, who was alone in seclusion, wondered: “Whose 
dispensations among Exalted Buddhas did not last long and whose dispensations did?” With 
this query he emerged from his seclusion in the evening and approached the Buddha and 
bowed low beíore Him and took his Seat at an appropriate place. Then he asked the 
Buddha: 

“Exalted Buddha, while I was staying in seclusion, I wondered: ‘Whose 
dispensations among Exalted Buddhas did not last long and whose 
dispensations did?’ ” 

(Herein it may be argued: “Was not the Venerable Sãriputta able to ansvver his own 
questions?” Answer: “He was able to do so in some cases and unable to do so in 
others.” Explanation: He could decide: “The dispensation of these Buddhas did not 
last long and the dispensations of these Buddhas did.” But he could not decide: 
“They did not last long for these reasons and they lasted long for these.” 

(Mahã Paduma Thera, however, States: “It was not diííicult for the Chieí Disciple, 
who had reached the height of the sixteen-fold wisdom and knowledge, to decide 
the reasons. But deciding by himselí, though he was living with the Buddha, would 
be like discarding the balance and weighing something by the hand. Hence his 
question was put to the Buddha.”) 

At that time, being desirous of answering the Venerable Sãriputta's question, the Buddha 
said: “Dear son Sãriputta, the dispensations of the Buddhas Vipassĩ, Sikhĩ and Vessabhũ did 
not last long (through successive generations of disciples). Those of the Buddhas 
Kakusandha. Konãgamana, and Kassapa lasted long (through successive generations of 
disciples)” 

Then Venerable Sãriputta continued to ask: 

“Exalted Buddha, why the dispensations of the Buddhas Vipassĩ, Sikhĩ and 
Vessabhũ did not last long?” 

The Buddha ansvvered: 

“Dear son Sãriputta, the Bnddhas Vipassĩ, Sikhĩ and Vessabhũ did not bother 
to give discourses to Their disciples elaborately. Their teachings of nine 
divisions, such as Sutta, Geyya, etc., were so few. Nor did They prescribe 
disciplinary rules for them. Nor did They recite the (Authoritative) 
Pãtimokkha rules. When They passed away and when Their immediate 
disciples passed away, the later generations of disciples, who were of diverse 
names, clans and births, let the dispensations become extinct rapidly. 

“Dear son Sãriputta, just as flowers of diíTcrent kinds placed on a wooden 
board without being strung are scattered, blown away and destroyed by the 
wind for the very reason that they are not strung; even so, when these 
Buddhas and Their immediate disciples passed away, Their Teachings were 
caused to disappear fast by later disciples of diverse names, clans and births. 

“Dear son Sãriputta, the other (three) Buddhas, knowing the intentions of 
Their disciples with Their minds, bothered to exhort them. 

“Dear son Sãriputta, there took place an incident in íormer times. In a certain 
terrible íorest, Buddha Vessabhũ knew the minds of His thousand monks 
with His mind and exhorted them: 

‘Cultivate these three wholesome thoughts: the thought of renunciation 
( nekkhamma-vitakka ), etc. Do not cultivate these unwholesome thoughts: the 
thought of sensual pleasure ( kãma-vitakka ), etc. Bear in mind that they are 
impermanent (anicca), miserable ( dukkha), unsubstantial (anatta) and 
unpleasant (asubha). Do not bear in mind that they are permanent ( nicca ), 
happy ( sukha ), substantial ịattã) and pleasant ( subha)■ Abandon the 
unwholesome thoughts! Abide developing the wholesome thoughts!’ 
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“Dear son Sãriputta, the thousand monks who had thus been exhorted by 
Buddha Vessabhũ became arahats, free from ãsavas. The minds of these 
thousand monks, thereíore, were entirely cut off from grasping of anything 
through craving and wrong view that ‘This am I, this is mine!’ They were 
totally emancipated from ãsavas that had now come to complete cessation, 
(cessation in the sense of not arising again). With regard to the terrible 
forest, the terror of the íorest was such that those who were not free from 
passion generally had gooseílesh upon entering it. 

“Dear son Sãriputta, what has been said is the reason for the short-lived 
dispensations of the Buddhas Vipassĩ, Sikhĩ and Vessabhũ.” 

(N.B. With reíerence to the statement that the three Buddhas “did not bother to 
give discourses to Their disciples elaborately,” They did not do so not because 
They were idle. In fact, there is no such thing as indolence or lack of industry on 
the part of Buddhas. Explanation: When Buddhas teach, They do so with the same 
degree of effort whether They are to teach a single person or two persons, or the 
whole universe full of beings. They do not reduce Their energy when seeing that 
the audience is small; nor do They increase Their effort when seeing that the 
audience is big. Just as the lion, king of animals, goes out in search of food aíter 
seven days (spent in the den), chases and catches his preys with the same speed, 
whether they are big or tiny, because he is resolved that his speed should not be 
inadequate, even so when Buddhas deliver Their sermons to Their listeners whether 
They form a multitude or only an inconsiderable gathering, They do so with equal 
industry, for They have a noble purpose not to decrease Their respect for the 
Dhamma. 

(Unlike our Buddha, who taught in detail as though He were to fill the ocean, these 
three Buddhas, in fact, did not elaborate Their Teachings. The reason was that, in 
those times, beings had little dust of deíilement in their eyes of wisdom. 
Explanation: In the liíetimes of these three Buddhas, beings enjoyed longevity, and 
the amount of dust that covered their eyes of wisdom was also slight. Beings in 
those days were thereíore instantly converted on listening just one stanza 
connected with the Four Truths. It was thereíore not necessary to preach to them 
elaborately. Hence the Teachings of these Buddhas in nine divisions were so 
meagre. 

(In the time of these three Buddhas, since Their monk-disciples were wholly free 
from wrongdoings, no Authoritative Disciplinary Rules ( Ẫnã-Pătimokkha ) 
associated with the seven portions of oíTences had to be promulgated. 

Only the recitation of the Exhortative Pãtimokkha ( Ovãda-Pãtimokkha ) was known 
to them. Even that Pãtimokkha, they did not recite íortnightly. (The two kinds of 
Pãtimokkha have been dealt with in detail in the Chapter 25.) 

(These long-lived Buddhas had two generations of disciples to follow them: (1) the 
immediate disciples and (2) the later disciples who were monks ordained by those 
immediate disciples. At the time when the later disciples, under the second 
category emerged, since there had been no disciplinary rules from the outset and 
since the disciples, who were of diverse names, clans and births, did not feel 
obliged to protect and preserve the small amount of discourses but remained 
careless as though they shirked their duty, saying: “Such and such Thera will do it, 
such and such Thera will do it,” they did nothing for saíeguarding the Teachings 
by holding Councils (Sarigặyanãs). Hence the rapid disappearance of their 
dispensations. 

(With regard to the statement: “The dispensations of the long-lived Buddhas did 
not last long,” it originally meant to say that Their dispensations did not last long 
for many generations of disciples. The life of Buddha Vipassĩ, however, was eighty 
thousand years long; the life span of His immediate disciples also was eighty 
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thousand years, so was the life span of the last generation of later disciples who 
were ordained by the immediate disciples. Thereíore, the dispensation with the two 
generations of disciples lasted for one hundred and sixty thousand years after the 
demise of the Buddha. In terms of generations of disciples, however, there were 
only two, and this small number of generations was meant, in speaking of “the 
short dispensation”; it was spoken, one should particularly remember, not in terms 
of years.) 

Having heard thus of the reasons for the short-lived dispensations (in terms of 
generations of disciples) of the three Buddhas: Vipasĩ, Sikhĩ and Vessabhũ, the Noble 
Thera Sãriputta, being desirous of hearing the reasons for the long-lived dispensations of 
the other three Buddhas: Kakusandha. Konãgamana and Kassapa, continued to ask the 
Buddha: 

“Exalted Buddha, why did the dispensations of the Buddhas Kakusandha, 
Konãgamana and Kassapa last long?” 

The Buddha ansvvered: 

“Dear son Sãriputta, the Buddhas Kakusandha, Konãgamana and Kassapa 
cared to give elaborate discourses to their disciples. Their teachings of nine 
divisions, such as Sutta, Geyya, etc., were numerous. They prescribed 
disciplinary rules for them. They recited the (Authoritative) Pãtimokkha. 

When they passed away and when their immediate disciples passed away, 
thereíore, the generations of their later disciples, who were of diverse names, 
clans and births, caused the dispensations to last long. 

“Dear son Sãriputta, just as flowers of diíTerent kinds strung by a string and 
placed on a wooden board cannot be dispersed, blown away and destroyed by 
the wind (for the very reason that they are strung) even so, when these 
Buddhas and Their immediate disciples passed away, Their teachings were 
caused to last long by later (generations of) disciples of diverse names, clans 
and births. 

“Dear son Sãriputta, the aíoresaid íactors (elaborate teaching, large number 
of discourses, promulgation of disciplinary rules and recitation of the 
Pãtimokkha) together íormed the reason for the long existence of the 
teachings of the three Buddhas: Kakusandha, Konãgamana and Kassapa.” 

(“Herein with regard to the long existence of the dispensations of these three 
Buddhas, the lengthy duration in terms of both life span and generations of 
disciples should be noted. Explanation: The life span of Buddha Kakusandha was 
íorty thousand years, that of Buddha Konãgamana, thirty thousand, and that of 
Buddha Kassapa, twenty thousand. The life spans of Their immediate disciples 
were the same as Theirs respectively. Many generations, one aíter another, of these 
immediate disciples nurtured and carried the dispensation. In this way, the 
Teachings of these three Buddhas long endured in terms of both life spans and 
generations of disciples. 

(As for our Inestimable Chieí of the three worlds, He should have been born when 
the life span was ten thousand years, which was half that of Buddha Kassapa; if 
not, He should have been born in the period of five thousand years life span, one 
thousand years or five hundred years life span. But His wisdom was not mature 
enough until then. It attained maturity only when the life span became one hundred, 
which is very short indeed. Thereíore, it should be stated that although the 
dispensation of our Buddha lasted long, in terms of generations of disciples, it did 
not last long as did the dispensations of those íormer Buddhas in terms of years.) 

Having thus learnt the reason for the long existence of the dispensations of the Buddhas 
Kakusandha, Konãgamana and Kassapa, the Venerable Sãriputta made a conclusion that 
“Only the laying down of rules is the main cause for the perpetuity of the dispensation of a 
Buddha.” Wishing to ensure the perpetuity of the dispensation of the present Buddha, he 
rose from his Seat, adjusted his robe, covering the left shoulder, and raised his hands in 
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adoration towards the Buddhas. He, then emphatically requested the Master with these 
words: 

“May the Exalted Buddha lay down disciplinary rules so that this 
dispensation may last long? May He recites the Pãtìmokkhal Glorious 
Buddha, it is time to promulgate rules vital to the long standing of the 
Teaching, and to recite the Pãtimokkhal Exalted Buddha of good speech, the 
time has come to lay down rules and to bring about the Pãtimokkha which 
was noted for the lasting endurance of the dispensation!” 

Being desirous of telling that “the time is not ripe yet for laying down rules,” the Buddha 
said: "Wait, dear Sãriputta! Wait, dear Sãriputta! Only the Buddha shall know the proper 
time (for promulgating rules and reciting the Pãtimokkha)\ 

(1) “Dear Sãriputta, as long as there do not take place in the Sangha some wrong- 
doings which are the basis of ãsavas in this dispensation, the Buddha does not lay 
down rules for the disciples nor does He proclaim the (Authoritative) 
Pătimokkha. Dear Sãriputta, when there take place some wrongdoings in the 
Sangha which are the basis of ãsavas in this dispensation, does He lay down the 
rules and proclaim the (Authoritative) Pãtimokkha, only for the beneíit of 
eliminating those wrongdoings. 

(2) “Dear Sãriputta, as long as the Sangha does not have a large number of monks of 
long standing, there do not take place yet in it some wrongdoings, which are the 
basis of ãsavas, in this dispensation. Dear Sãriputta, when the Sangha has a large 
number of monks of long standing, there take place in it some wrongdoings, 
which are the basis of ãsavas in this dispensation, then only for the beneíit of 
eliminating those wrongdoings, which are the basis of ãsavas, does the Buddha 
lay down rules and proclaim the (Authoritative) Pãtimokkha. 

(3) “Dear Sãriputta, as long as the Sangha does not thrive, there do not take place yet 
in it some wrongdoings which are the basis of ãsavas in this dispensation. Dear 
Sãriputta, when the Sangha thrives, and there take place in it sorne wrongdoings 
which are the basis of ãsavas in this dispensation, then only for the beneíit of 
eliminating these wrongdoings, does the Buddha lay down rules and proclaim the 
(Authoritative) Pãtimokkha. 

(4) “Dear Sãriputta, as long as the Sangha does not know many gains, there do not 
take place yet in it some wrongdoings which are the basis of ãsavas in this 
dispensation. Dear Sãriputta, when the Sangha knows many gains, and, there take 
place in it some wrongdoings, which are the basis of ãsavas in this dispensation, 
then only for the beneíit of eliminating those wrongdoings, does the Buddha lay 
down rules and proclaim (Authoritative) Pãtìmokkha. 

(5) “Dear Sãriputta, as long as the Sangha does not have much knovvledge, there do 
not take place yet in it some wrongdoings which are the basis of ãsavas in this 
dispensation. Dear Sãriputta, when the Sangha has much knowledge, and, there 
take place in it some wrongdoings which are the basis of ãsavas in this 
dispensation, then only for the beneíit of eliminating those wrongdoings, does 
the Buddha lay down rules and proclaim the (Authoritative) Pãtimokkha. 

“Dear Sãriputta, now the Sangha is free from íorms (in the form of immoral 
persons), free from blemishes. free from impurities, clean, and stands (in the 
essence of such virtues as morality and the like). Dear Sãriputta, of these five 
hundred monks, the lowest is a sotãpanna, whose assured destination is the three 
higher stages of the Path, for he will never land in woeful abodes.” 

(Herein by ãsavas is meant moral deíilement and suííering such as accusation, 
killing, imprisonment, etc., by others in this life, and suííering of rebirth in the 
woeful States hereaíter. Since such wrong-doings as sexual intercourse, stealing, 
kịlling human beings, etc., form the ground for ãsavas, they are called 
Ẫsavatthaniya (basis of ãsavas). 
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(At the time when the Venerable Sãriputta made the request for laying down rules, 
transgression had not occurred at all. Had the rules such as the four Pãrặịikas and 
others been laid down long beíore the actual taking place of transgressions, such an 
action would not have escaped private abuse and blame and public censure. How 
would such an action would not have escaped? 

(If rules were to be laid down in advance, all the necessary rules would have been 
done so, saying: “lf a monk commits sexual intercourse...” and so on. Laying down 
the rules beíore seeing the transgression, others would abuse and blame privately 
and censure publicly as follows: 

(“Why does the Monk Gotama bind us to these rules, taking for granted that the 
Order of monks adheres to Him and follows His words? Why did He lay down the 
Pãrặịika rules? Have not these clansmen become monks aíter renouncing their 
great luxury, vast circles of relatives and princely wealth that they had in their 
possession? Are they not content with what is just enough for their food and what 
is just enough for their clothing, and do not they abide with extreme respect in the 
threeíold training and without regard for their bodies and lives? Among such good 
men, who would indulge in such earthly practices (ìoka-ãmisa) as sexual 
intercourse, stealing another's property, taking another's life, earning his living by 
íalsely telling of his virtues. Even if the four Pãtimokkha rules were not laid down, 
has it not been made clear that sexual intercourse, stealing, etc., are not proper, not 
practicable, for even while as a novice one keeps the precepts, saying: ‘I take upon 
myselí the rule of staying away from taking life’ and so on?” Such would have 
been private abuse and blame and public censure. 

(Moreover, probably the Buddha's wisdom would not have been known to beings. 
The rules that had been laid down would have been destroyed. They would not 
have lasted. To use a worldly simile, an unclever medical doctor sends for a man 
who has no ulcer yet (but who would soon suffer from an ulcer) and said: “Come, 
man, on this part of your body there will appear an ulcer, bringing no beneíit but 
threatening your life. Get it treated early!” “Very well, sir. You yoursell' give 
treatment to it?” Saying thus the man submits himseir to the doctor, who then gives 
surgical treatment to that part of the man's body without an ulcer and caused the 
skin to become normal by taking out the blood, applying the medicine, dressing, 
cleaning, and so on. Thereaíter, he asks the man saying: “I have cured your ulcer. 
Give me the cost of the medicine!” 

(The man who has been medically treated may then privately abuse and blame and 
openly censure the unclever surgeon in his presence, saying: “What is this íoolish 
doctor talking about? Which disease of mine has been cured by this íoolish doctor? 
As a matter of fact, has not the stupid surgeon caused trouble to me? Has he not 
made my blood gone?” The man may not feel grateíul to the doctor. 

(In the same way, had the Buddha laid down the rules for His disciples beíore the 
actual wrong-doings happened, he would not have escaped private abuse, etc. His 
wisdom might not have been known to beings. The rules that had been laid down 
would have been destroyed. They would not have lasted. Hence the Buddha said, in 
the negative: “Dear Sãriputta, as long as there do not take place wrong-doings in 
the Sangha, a Buddha does not lay down rules for the disciples,” and so on. 

(Herein, “the time when wrong-doings ha ve not taken place” means the time which 
was not ripe yet for laying down rules. “The time when wrongdoings have taken 
place” means the time which is ripe for doing so. Laying down of rules in an 
inopportune time might bring about the aíoresaid blame and censure. The same 
action, taken as required by the occurrence of wrong-doings, may be likened to a 
clever medical doctor who gives the ulcer, that has appeared curative treatment by 
operating on it, applying medicine, dressing, cleaning and so on and cause the 
recovery of the ulcer and the normalcy of the skin. The Buddha may be likened to 
him, who is not abused but honoured for his distinguished Service in his medical 
proíession, for He was similarly not abused and blamed privately or otherwise but 
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honoured for His distinguished efficiency in the matter of His Omniscience. The 
rules laid down would not then be impaired but would stand intact for long. 

(By the words in the first statement is shown opportune time and inopportune time 
for laying down rules. By the words in the second, third, fourth and fifth 
statements is shown the time when wrong-doings occurred. The elaborate meaning 
of these words may be taken from the Veranjã section of the Pãrãjika Kanda 
Commentary.) 

Taking His Leave at The End of The Vassa 

Aíter the Buddha had thus explained in detail the question of laying down the disciplinary 
rules to the Venerable Sãriputta, the General of the Dhamma, He spent the whole vassa at 
Verãnjã and períormed pavărana on the Mahãpavaranã Day, the full moon of Assayiýa, at 
the end of vassa. Then He called Venerable Ãnanda and said: “Dear Ãnanda, when the 
Buddhas have observed vassa at the request of others, it is not their custom to depart 
without asking them for leave (or they are to depart only after iníorming them). Come, 
Ananda, let us go and seek permission from Brahmin Veranjã.” Aíter íinishing His meal, 
the Buddha with the Venerable Ananda as his companion visited Vernjã's place in the 
aíternoon, illuminating the City gates and all the roads and streets with His body rays. 

When the Buddha stood at the door of the Brahmin's house, the Brahmin's men, seeing 
the Buddha, reminded their master; (only then did Veranjã regained a sense of his 
responsibilities and got up from his Seat excitedly to prepare a Seat worthy of the Noble 
One; he then welcomed and invited Him respectíully saying: “Please come this way, 
Exalted Buddha!” The Buddha walked along as had been invited by the Brahmin and sat 
down on the prepared Seat. (It was the time when Mara had withdrawn his spell.) 

“Brahmin, we have observed the vassa at your invitation. Now we iníorm you that 
we want to go elsewhere!” 

Veranja replied to the Buddha: 

“Right, Venerable Gotama. You have observed the vassa at our invitation. But I 
have not given alms yet. (The reason for that is) not because we have nothing to 
give, not because we do not want to give. People of household life have too many 
things to do. Where can they ha ve a chance to give? May the Venerable Gotama 
accept together with the company of monks my food, my act of merit, tomorrow.” 

(The Brahmin did not know about the magical iníluence of Mãra. He thought his 
absent-mindedness was due to the affairs and drawbacks of household life. Hence 
his supplication to the Buddha.) 

It occurred then to the Buddha: “If 1 do not accept the Brahmin's invitation, demerit will 
develop to him, and to all the Veranjã citizens as well for that matter, who would think: 
‘The Monk Gotama seems to be angry because He receives no alms for the whole period 
of the three vassa months. Thereíore, He rejects even a single meal despite my request. 
The Monk Gotama has no patience. He is not an Omniscient One!’ Let there be no 
development of demerit to them!” Out of compassion, the Buddha accepted the invitation 
by keeping silent. Thereaíter, He made the Brahmin know the íutility of being occupied 
with the domestic affairs and drawbacks. With a Dhamma-talk appropriate at that moment, 
the Buddha showed the two beneíits; one for this life and the other for the next. He also 
made him dedicated to good deeds, and enthusiastic about and happy with them. Then He 
rose from His Seat and departed. 

Veranjã’s Great Alms-giving 

Aíter the departure of the Buddha, the Brahmin Veranjã summoned all his íamily 
members and other inmates of the house to a meeting, at which he said: “Dear ones, I have 
offered not a single day’s meal to the Buddha though I invited him to stay here for the three 
months of vassa. Let us now offer alms meant for the three months vassa period in a day 
tomorrow.” Having given instructions thus, the Brahmin had excellent food cooked, and 
next morning he had his place decorated and seats worthy of Noble Ones prepared. Aíter 
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setting up exquisite offerings of períumes and flowers, he sent for the Buddha with the 
word: “It is rneal time now, Venerable Gotama, the food is ready!” 

Accompanied by His hundred monks, the Buddha arrived at Veranjã's house and sat 
together with them on the seats prepared. Veranjã personally served the Order of monks, 
headed by the Buddha, with delicious meals until they were satisíied and reíused to take 
more. As the Buddha removed His hand from the alms-bowl after finishing the meal, 
Veranjã offered Him a set of three robes which worth three thousand. (Each robe cost a 
thousand.) To each monk too, he oííered a set of two pieces of cloth to make robes. (The 
value of each robe of cloth was five hundred. Hence the amount of his donation made to 
the monks was five hundred thousand. Only this much comes from the Pãli Text. The 
Commentarial account is as follows.) 

As he was not satisíied with this much of his offering (of robes worth five hundred 
thousand), the Brahmin Veranjã offered again a large number of rugs, bolts of cloth made 
in Pattunna country, each costing seven or eight thousand, so that they might be cut and 
made into garments of double layers, shoulder coverings, waistbands, water strainers, etc. 

He also gave each monk, jugs and bottles íilled with medicinal ointment heated a hundred 
or thousand times and worth one thousand. There was nothing left out from the four 
requisites he presented for their use. He gave away in charity all the necessaries to the 
monks. 

Having done such a great alms-giving, the Brahmin sat down together with his wife and 
children, respectíully doing obeisance to the Buddha. Owing to Mãra's magic, he had lost 
the opportunity of enjoying the taste of immortality in the form of a discourse throughout 
the vassa. In order to make up the Brahmin's loss and to fulfil his wish, Buddha let the rain 
of immortality fall heavily in a single day. He preached the double advantage for the 
present life and the next and established him in meritorious deeds. Finally, the Buddha 
made Veranjã zealous and delighted in good deeds, and left the place. 

Together with his wife, Veranjã respectíully raised his hands in adoration towards the 
Buddha and His assembly of monks and followed them to see them off, requesting: 
“Exalted Buddha, kindly do another íavour by visiting us once again!” Then the Brahmin 
returned with tears trickling from his eyes. 

Aíter staying in Veranjã for as long as he wished, the Buddha left the City. Being desirous 
of reducing the great circular journey, He led the monks, who had been so tired and 
íatigued because of the scarcity of food during the whole vassa, along the direct route, 
bypassing Sorreyya, Sankassa, and Kannakujja cities. On arriving at the port of Payãga, the 
Buddha crossed the Gangã and reached Vãrãnasĩ. At this City too He stayed for as long as 
He wished, and then He headed for Vesãlĩ. Having arrived at Vesãlĩ the Buddha sojourned 
at Kutĩgãra (a monastery with the gable) in the íorest of Mahãvana. 
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THE MONK SUDINNA, THE SON OF THE KALANDA MERCHANT 


A t that time, in the village of Kalanda, near the City of Vesãlĩ, there was the merchant 
Kalanda's son, named Sudinna. Accompanied by many íriends, Sudinna, the merchant's 
son, went to Vesãlĩ on some business. 

(The village was named Kalanda because it abounded in black squirrels. The 
Kalanda merchant owned a wealth of forty crores. He was thereíore a man of 
riches recognized by the King. His son, Sudinna, went to Vesãlĩ to transact 
business, to collect debts, and to make appointments among other things. 

(Some scholars said that he was in Vesãlĩ to have fun in the íestival of the 
constellation Kattikã (Pleiades). The Buddha indeed came to Vesãlĩ in the bright 
íortnight of the month of Kattikã (October-November). The íestivity of Kattikã in 
Vesãlĩ attracted large crowds of people. For the sake of this íestive gathering, 
Sudinna the merchant's son went.) 

On seeing the people who went out from Vesãlĩ aíter breakíast, wearing clean clothes 
and carrying flowers, períumes and unguent, to see the Buddha and to listen to His sermon, 
Sudinna asked them where they were going and was iníormed of their purpose. Thinking: 
“I too should go along with them,” he joined the crowd that tlockcd to hear the Buddha, 
who in the midst of the audience composed of four classes of devotees. was delivering a 
disconrse in a voice resembling that of a Brahmã. Inspired by the Buddha’s pleasing manner 
and stirred by his past wholesome kamma, he thought to himselí: “How well it would be if 
I too could listen to the discourse!” But since the audience was so large, he was unable to 
go near the Buddha and had to take a suitable Seat at the edge of the assembly, paying 
attention to the Buddha’s talk. 

While he was thus paying attention to the Buddha's talk on the threeíold training of sĩla, 
samãdhi and paMã , a thought arose in him: 

“When I ponder in many ways the Buddha’s discourse, I come to the conclusion 
that it is not easy indeed for a householder to practise such a noble practice (of the 
threeíold training) which is so pure and períect like a newly polished conch. How 
wonderful it would be if I leave household life for monkhood, having shaved my 
head and beard and donned the dyed robe!” 

Thereaíter, Sudinna went along with the moving crowd for a short distance, for in the 
crowd were many of his relatives and íriends, who might be in his way and they would 
íorcibly take him away by the arm, saying: “You are the only son of your parents. You 
must not be given permission to become a monk.” Hence his short distance of departure 
together with the crowd. Then pretending that he had to wash his hands, he turned back and 
approached the Buddha with these words of request: 

“Exalted Buddha, when I pondered your discourse in many ways, I carne to the 
conclusion that it was not easy indeed for a householder to practise such a noble 
practice (of the threeíold training), which is pure and perfect like a newly polished 
conch. Exalted Buddha, I wish to enter monkhood, having shaved my head and 
beard and donned the dyed robe. Exalted Buddha, kindly accept me as a monk!” 

As the Buddha had denied monkhood to those who were not permitted by the parents 
since the initiation of Prince Rãhula, the Buddha asked Sudinna, “Have your parents, 
Sudinna, permitted you to leave household life for monkhood?” “No, Exalted Buddha, they 
have not yet permitted me to do so,” replied Sudinna. Then said the Buddha, “Sudinna, 
Buddhas do not ordain a man who has not got permission from his parents.” “Exalted 
Buddha,” said Sudinna, “I shall seek permission from my parents.” 

Then Sudinna, having íinished his business in Vesãlĩ, approached his parents, at Kalanda 
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village, with these words: 

“Dear parents, when I pondered the Buddha’s discourse in many ways, I came to 
the conclusion that it was not easy indeed for a householder to practise such a 
noble practice (of the threeíold training), which is pure and períect like a newly 
polished conch. I wish to leave household life for monkhood, having shaved my 
head and beard and donned the dyed robe! Please give me permission to do so.” 

The parents then rejected Sudinnấs request, saying: 

“Our son Sudinna, you are our only son whom we love so dearly. You are the child 
whom we have brought up and nurtured in happiness. Dear Sudinna, you know no 
discomíorts whatever. Let us be separated from you against our wish only when 
you die. How can we permit you to leave household life for monkhood while you 
are living?” 

The son requested as beíore for the second time. The parents similarly rejected for the 
second time. He did so for the third time. And they too did reject for the third time. 

Knowing then that “my parents will not permit me (by any means) to renounce my 
household life,” and lying down on the bare ground, the very spot on which he made the 
request, he said: “This place will see either my death or my renunciation.” He reíused to 
eat his meal once, twice, three times, four, five, six and seven times and demonstrated his 
great meritorious desire (by íasting). 

Then the parents said to their son: 

“Dear son Sudinna, you are our only child, whom we love so dearly. You are the 
one whom we have brought up and nurtured in happiness. Dear Sudinna, you know 
no discomíort whatever. Only your death will separate us from you against our 
wish. How can we permit you to leave household life and take up monkhood while 
you are alive? Rise, dear Sudinna, eat, drink and have fun. Feel delight in doing 
good deeds while eating, drinking and having fun. However, we will never give 
you our permission (by any means) for your renunciation.” 

Sudinna kept quiet while they were saying so. He remained silent even when his parents 
said so a second time and a third time. 

Not getting even verbal response from their son though they had appealed to him three 
times, the parents sent for his íriends and urged them saying: “Your íriend Sudinna is 
desirous of becoming a monk. Please prevent him from doing so!” The friends went up to 
Sudinna and tried to prevent him three times as they had been told by his parents. To the 
íriends as well, Sudinna gave no ansvver but kept his mouth shut. 

Then the íriends reílected and discussed among themselves: “If this Sudinna were to die 
for not getting permission to become a monk, no beneíit would accrue from his death. If he 
were to become a monk his parents could see him at will and so could we. Monkhood is 
very burdensome. The monk goes on alms-round carrying an earthen bowl daily. He sleeps 
alone and eats a single morning meal. Such a noble practice is so diííicult to follow. And 
Sudinna is a delicate urbanite. By no means can he devote himselí to the noble practice that 
requires one to sleep alone and to eat a single morning meal. He will deíinitely corne back 
home. Well, we shall ask his parents to permit him.” Thereaíter they approached Suddinấs 
parents and said to them with some advice: 

“Dear elders, Sudinna is lying down on the bare ground, saying: ‘This place will 
see either my death or my renunciation. If you do not give him permission to 
renounce the world and enter monkhood, he will die at that very place (where he is 
lying down). Suppose you grant him permission for his monkhood, you can have a 
chance to see him as a monk. After becoming a monk, if he is not happy with 
ascetic life, where will he go except his parents' house? He will come back to this 
house of yours. You had better permit Sudinna to go forth and live an ascetic life!” 

Then Sudinna’s parents replied: “Dear boys, we grant him our permission for his 
renunciation and entering upon monkhood,” and the íriends went up to Sudinna and said: 
“Get up, ữiend Sudinna, permission has been granted to you by your parents!” 
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So happy and elated with the news that he had been permitted to become a monk, Sudinna 
got up, dusting his body with his hands, and tried to regain his strength for one or two 
days; thereaíter he approached the Buddha, bowed his head in adoration, sat down at a 
suitable place and requested: 

“Exalted Buddha, permission has been granted to me by my parents. May the 
Exalted Buddha make me a monk!” 

The Buddha asked a nearby monk who was practising pindapãta-dhntariga, “Monk, as has 
been requested by Sudinna thus, you, dear son, grant him ordination as a novice and then 
ordination as a monk!” “Very well, Exalted Buddha,” replied the dhutanga practicing 
monk, and taking Sudinna, his co-residential ( saddhivihãríka ) pupil entrusted by the 
Buddha, he made him a novice and then a monk. 

Soon aíter becoming a monk, the Venerable Sudinna engaged in the following dhutanga 
practices, the means of shaking off mental deíilements, ãrannika-dhutaúga, dwelling in a 
íorest monastery, pindapãtika-dhutanga, eating food obtained by going on alms-round, 
parhsukũlika-dhutaúga, putting on robes made of rags, sapadãnacãrika-dhutanga, collecting 
food from houses serially. Thus he dwelt with an unknown small village as his resort for 
food. 

At that time, the country of Vajjĩ was short of food. It was hard to live there. There were 
white bones. People had to live by food tickets. It was not easy for monks to get enough 
food going round with alms-bowls in their hands. Then it occurred to the Venerable 
Sudinna: 

“Now Vajjĩ country was short of food. It was hard to live there. There were white 
bones. Lots had to be drawn for food. It was not easy for monks to get enough 
food by going round with alms-bowls in their hands. I have a large number of 
relatives in the City of Vesali who are prosperous (with wealth), who possess plenty 
of (hidden) treasures, who are endowed with abundance of riches, abundance of 
gold and silver, abundance of delightíul articles and gems (for daily use) and a 
large quantity of goods and grains (for trading and exchange). What if I were to 
live, depending on my relatives. On account of me they would make oííerings and 
do things of merit. And material gains will accrue to monks. Monks, I too will not 
be troubled by food.” 

With this idea, Venerable Sudinna packed his bedding and headed for Vesãlĩ, taking his 
bowl and robe. On his arrival at Vesãlĩ, he stayed at a monastery with a peaked roof 
(kũtagãra ) in Mahãvana (Great Forest) near Vesãlĩ. 

Getting the news that “the Kalanda merchant's son, Sudinna, is said to have been in 
Vesãlĩ, his relatives sent sixty pots of food as oííering to him. (Each pot contained food for 
ten monks.) Then (according to his previous plan) he olTered the sixty pots to (six hundred) 
monks, and (as for himselí), being an observer of pindapãta-dhutanga of the highest kind, 
he adjusted his garment, took his bowl and robe and entered the village of Kalanda for 
food. While going round and stopping in íront of the houses, one aíter another he 
happened to have approached the gate of the house belonging to his íather, the (Kalanda) 
merchant. 

(N.B. The events aíter his return from the country of Vajji began to take place only 
in his eighth year as a bhikkhu (i.e. when the Buddha was in the twentieth year of 
His ministry). Here the events are told continuously in order to keep the sequence 
of the events uninterrupted.) 

At that moment, a íernale slave to kinsmen of Sudinna was Corning out of the house to 
throw away barley cakes that had become stale for having been kept overnight, (so stale 
that it was impossible for male slaves, workers and cattle to eat). Then Sudinna said to her: 
“Sister, if you are to throw away those cakes, please put them into my bowl!” 

While she was putting the stale cakes into the Venerable Sudinna's bowl, she could not 
recognize him as the son of her master, for Sudinna had been away for eight years; but 
taking note of the íeatures of his hands and feet and also his voice, she went to Sudinna's 
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mother and said: “You know, o madam, your son Sudinna has returned!” Sudinna's mother 
replied: “O woman, if you have told me the truth, I will set you free from slavery!” 

Meanwhile the Venerable Sudinna was leaning against the base of the wall (in a eating 
house in Kalanda) and enjoying the stale food with relish. 

(Some homes of donors in certain regions had eating houses built. In these houses 
seats were readily arranged. (Jars of) water for drinking and use was placed; 
vinegar was also provided. After receiving food, monks sat and ate it in these 
houses. If need be, they took oíTerings which were placed there by donors. 
Thereíore, ‘the base of the wall’ here means the bottom of the wall of a reíectory 
erected by donors. Monks never eat, sitting at an unseemly place, unlike destitutes. 

See the Commentary.) 

When Sudinna's wealthy íather came back from work and saw him enjoying the stale 
food with relish, he went nearer and reproved, saying: 

“O dear, my beloved son Sudinna! it is a pity that you should be eating the stale 
barley cakes! In fact, should not you come home?” 

The Venerable Sudinna then replied: “I have been to your house donor. And I got the 
stale barley cakes from there!” The íather grasped Sudinna’s arm and said: “Come, dear 
Sudinna. Let us go home?” An obedient son having love for his íather, Sudinna went along 
to his father's house and took the prepared Seat. 

The wealthy íather asked him: “Help yourselí son!” “Enough, íather,” replied the 
Venerable Sudinna: “I have eaten for the day.” When the íather invited him, saying: 
“Please accept my offering of meal for tomorrow,” though he was committed to the 
highest kind of pindapãta-dhutanga, Sudinna accepted it by keeping silent, he then rose 
from his Seat and departed, for he thought: “If I reject their single meal, it will be a great 
distress to my parents and kinsmen.” 

When the night was over, the Venerable Sudinnấs mother had the ground plastered with 
wet cow-dung, and two heaps of treasures made, one of gold and the other of silver. The 
treasure heaps were so great that a man standing on one side could not see another standing 
on the other side. So great and high were the piles of treasures. Having caused them to be 
covered by mats, and a Seat prepared in the middle and screens set up, then she asked 
Sudinna's ex-wife: “Dear daughter, I would like to ask you to put on the clothes that would 
please my son Sudinna.” “Yes, mother,” replied the ex-wife to Sudinna’s mother. 

When morning carne, the Venerable Sudinna, having adjusted his robe and carrying his 
bowl and robe, approached his parent's house, and sat down on the prepared Seat (between 
the two treasure heaps). The íather came to Sudinna and had the heaps uncovered and said: 

“Dear son Sudinna, this gold and silver is the treasure that has come down from the 
side of your mother's mother. This much is just for the use of íeminine things. 
(This is the cost of powder and flowers.) There is yet the treasure from me. The 
treasures from your grandíather and great grandíather are also kept separately. 
Dear son, they are available for you to live in luxury and pcríorm meritorious 
deeds when you leave monkhood. Come, dear Sudinna, enjoy your wealth and do 
good works.” 

“I cannot become a lay man, donor,” replied Sudinna, “I am very happy following 
the noble practice (of the threeíold training).” 

The íather said as bcíore for the second time, and the Venerable Sudinna replied 
similarly. When the íather said for the third time, however, Sudinna replied (differently), 
saying: “If you, donor, show no anger, I would like to say something.” Thinking that ‘my 
son would tell me íavourably,” the íather said delightedly: “Go ahead, son.” Then the 
Venerable Sudinna uttered determinedly to his íather, the wealthy merchant: 

“Father, in that case, have íibre bags made and fill them with gold and silver, take 
them in cans and drop them in the middle of the Ganges! Because, donor, on 
account of the possession of this gold and silver, you will have fear, trembling, 
gooseílesh and need protection. No possession means no fear and other íorms of 
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trouble. That is why.” 

This caused sadness to the íather who wondered: “Why does my son Sudinna have the 
heart to say so?” 

Lure Through The Wife 

Being unable to lure the Venerable Sudinna to return to household life by showing him 
the riches, the íather thought: “There is now no íetter like a woman for a man,” he sent the 
ex-wife of Sudinna, saying: “I pray you, dear daughter, my son Sudinna loves you. He is 
fond of you. He may listen to you.” Accordingly, the ex-wife grasped Sudinnấs legs in her 
arms and said: 

“You have followed the noble practice, my lord, for the sake of getting celestial 
damsels. How do they look like?” 

(Explanation: In those days, many princes, sons of brahmins, and sons of 
merchants renounced their untold luxuries and became ascetics. Seeing them, those 
who were ignorant of the beneíits of an ascetic life used to ask: “Why do these 
people became ascetics?” And the answers they got from those who pretended to 
know was: “Because they want to have celestial damsels and dancers.” The 
questions and ansvvers of these unknowledgeable people became widespread. 
Acting on that reply, the ex-wife of the Venerable Sudinna asked as mentioned 
above.) 

The Venerable Sudinna replied: “I do not, sister, practise the noble practice for celestial 
damsels.” This prompted the ex-wife to think thus: “My Lord Sudinna has now called me 
‘sister’. He no longer wants me now. Not wanting me who is his partner in life, and his 
own wife, he takes me as his own sister, born of the same mother.” Her thought brought 
about grieí and caused her to fall down in íaintness at that very place. 

Then the Venerable Sudinna said to his íather: “If you are to give food, donor, do so. Do 
not trouble us with your display of wealth and vvoman. Enticement with such a display 
means torment to monks!” Thereaíter, the parents personally offer excellent food to the 
Venerable Sudinna until he was satisíied and stopped them. 

Request for Procreative Seed 

When the meal was done, the mother of the Venerable Sudinna said to him: 

“Dear son Sudinna, our íamily is rích. We have a great hidden wealth. There are 
abundant luxuries and things for daily use. There are many delightíul articles and 
treasures. So are there countless goods and grains for trading and exchange. Come, 
dear Sudinna, return to lay life and enjoy the riches. And do good works.” 

Sudinna rejected his mother’s words by giving the same answer as that given to his íather: 
“I cannot become a lay man, mother. 1 dare not do so. I am very happily engaging in the 
noble practice (of the threeíold training).” The mother said as beíore for the second time 
and the Venerable Sudinna replied the same. On the third time, however, Sudinna's mother 
asked for procreative seed by saying: 

“Dear son Sudinna, our íamily is rích. We have a great hidden wealth. There are 
abundant luxuries and things for daily use. There are many delightíul articles and 
treasures. So are there countless goods and grains for trading and exchange. Dear 
Sudinna, in that case (if you find happiness so much in the Buddha’s dispensation), 
give the seed for procreation. Let not the Licchavi princes take over the 
possessions of ours as we have no sons to inherit.” 

Then Sudinna reílected: “1 am the only heir to the wealth of my íather and mother. There 
is nobody else. (As long as I do not give the seed) they will constantly follow me for 
protection of the wealth. If they do so, I will not have a chance to devote myselí to 
asceticism free of worries. My parents will give up following me only when they get a son 
as an heir. Then only will I be able to períorm my duties as a monk in comíort and 
happiness.” And he replied: “Mother, I can, however, do something to provide the seed for 
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procreation.” (without knowing that he would be guilty for doing so). 

Again, the mother asked: “Where are you staying now, dear Sudinna?” “In the Mahãvana, 
mother,” so replying, the Venerable Sudinna rose from his Seat and departed. 

Then Sudinnấs mother asked her son's ex-wife: “Dear daughter, let me make a request 
for getting a son. Tell me when your íertile period is.” “Very well, madam,” replied 
Sudinna's ex-wife. 


Provision of The Seed for Procreation 

Beíore long, Sudinna’s ex-wife was ready for natural conception, and she iníormed 
Sudinna's mother of the matter. “In that case, dear daughter, dress up in the clothes which 
used to have appeal for my son,” said the mother. “Very well, madam,” so saying she did 
as she had been told. 

Taking Sudinna's ex-wife, his mother went to Mahãvana and told Sudinna twice as beíore 
to leave monkhood and enjoy the riches and do acts of merit. Sudinna reíused to do so by 
saying as be lo re that he could not become a lay man and that he dared not do so. He 
íurther added that he was happy in pursuing (the noble practice of the threeíold training). 
On the third time, however, the mother asked for the seed of procreation. Saying: “This is 
something I can do,” he caught hold his ex-wife’s arm and together they had entered the 
Mahãvana. As it was a time when the íirst Pãrậịika rule had not been laid down yet, he did 
not see sexual intercourse as an offence. As such, in the íorest, he successíully indulged 
three times in the sex practice with his ex-wife. As a result his ex-wife became pregnant. 

Eight Causes of Pregnancy 

Possible causes of pregnancy: 

(1) by copulating, 

(2) by Corning into physical contact, 

(3) by inserting man's loin cloth (into the vagina), 

(4) by swallowing the sernen, 

(5) by stroking the navel, 

(6) by seeing the male's appearance, 

(7) by hearing the male's sound, and 

(8) by getting the male's odour. 

Of these, 

(1) pregnancy through copulation is explicit. (Sudinna's ex-wife had pregnancy by this 
means.) 

(2) Some women developing strong sexual íeeling when the monthly period comes, pull 
men’s hand and hair-knot, stroke limbs: big and small and take pleasure thereby, which 
makes her pregnant. Thus, through the physical contact pregnancy happens. 

(3) During the liíetime of the Buddha, the monk Udãyĩ gazed at the private part of his ex- 
wife and had a discharge of semen; he asked her to wash the soiled robe. She 
swallowed part of the sernen and put part of it together with the robe into her organ. 
By so doing, she became pregnant. Thus, through the insertion of men's loin cloth into 
the vagina, pregnancy takes place. 

(4) A Jãtaka story tells of a doe, the mother of Migasinga the hermit. When she was in 
heat she came to the place where the old hermit, Migasinga's íather, urinated, and took 
the urine together with the semen. By so doing she became pregnant and gave birth to 
the baby Migasinga. Thus, through the swallowing of semen pregnancy occurs. 

(5) In the Suvannasãma Jãtaka, the Sakka, foreseeing that the Bodhisatta's parents would 
becorne blind. and vvanting them to have a son, asked the wise hermit Dukũla whether 
sexual intercourse was permissible to hermits. When the reply was “Whether it is 
permissible or not, we became ascetic because we do not want to do it,” the Sakka told 
him to stroke Pãrikấs navel during menstruation. Dukũla did as he was told and Pãrikã 
became pregnant and gave birth to Bodhisatta Suvannasama. Thus, stroking of a 
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women's navel is another cause for pregnancy. 

Similarly, while menstruation was occurring to a rich man's daughter, Ditthamangalika, 
the Bodhisatta hermit, Mãtanga, stroke her navel which made her pregnant and her son, 
Mandavya, was born. The mother of Prince Canda Pajjota, during the menses, felt a 
scorpion's vvalking across her navel pleasant, she becarne pregnant and gave birth to 
the prince. 

(6) Being deprived of copulation with men, some women in this world who eye men 
lustíully while in the period and even staying at home can become pregnant. (In 
Ceylon there was a court lady, to whom the same thing happened.) Thus, through the 
sight of the male's appearance pregnancy happens. 

(7) No male is known among the pond herons. When they hear thunder when in heat, they 
become pregnant. Sometimes pregnancy occurs to hens on hearing the crowing of a 
cock. Similarly, pregnancy happens to cows as they hear the bellowing of a bull. Thus, 
through the hearing of the male's sound pregnancy takes place. 

(8) Sometimes, cows conceive when they get the smell of a bull. Thus, through the male's 
odour, pregnancy takes place. 

These eight causes for pregnancy should particularly be noted. 

— Vinaya Pãaịịikakanda, Vol. I. — 

Tumultuous Denunciation of Devas and Brahmãs 

(There is no hidden place in the world for a man who commits evil. In fact, he who does 
evil is the íirst to know his evil. Next, his guardian spirit and the guardian spirits of íorests 
know it. Then other devas and Brahmãs corne to know successively. Thereíore, when 
Sudinna copulated with his ex-wife, the terrestrial spirit living all over the entire Mahãvana 
saw the oíTence and transmitted by shouting so that higher devas and Brahmãs might hear: 
“Friends, the Sangha of bhikkhus (in the past) was indeed free from the thieves of 
immorality ( dussĩìa) ! It was indeed free from the blemishes of immorality 
(dussĩla )! But now the Kalanda merchant's son, Sudinna, has caused theít which is 
immorality ( dussTÌaỴ. He has caused the blemishes of immorality ( dussĩla )\” 

On hearing the voice of the terrestrial spirits, the celestial spirits, such as Catumahãrajika 
devas, Tãvatimsa devas, Yãma devas, Tusitã devas, Nimmãnarati devas, 
Paranimmitavasavattĩ devas, and Brahmãs shouted in the same way successively. Thus, in a 
moment, the roars of condemnation spread and rose to the world of Brahmãs. 

When her pregnancy became mature, Sudinnấs ex-wife gave birth to a son. Then 
Sudinna's íriends named him, Bijaka, but not otherwise (as it was well known that the 
baby's grandmother made the request saying: “ Bạịakarh pi dehi — give us then the 
procreative seed.”) Sudinna’s ex-wife also came to be known as Bĩjaka-mata, (Bĩjaka's 
mother), and Sudinna Bĩjaka-pitã.( Bĩjaka's íather). 

Seven or eight years later, the son and the mother, Bĩjaka and Bĩjaka-mata, went íorth 
from household life and joined the monastic Order, respectively as a monk and a nun. They 
attained arahatship through the help of good teachers and íriends. 

In this way the monastic life of the son and the mother was that of beneíit. The íather 
(the Venerable Sudinna) was, however, severely tormented by grieí. 

(In this connection, the Commentary says: “ pitã pana vippatisãrãbhibhũto-vihãsi, — 
the father (Venerable Sudinna), however, lived being overcome by great sorrow”. 

It should thereíore be assumed that for the Venerable Sudinna it was totally 
impossible to attain arahatship in that life (or existence). 

— Sãrattha Tika — 

Though it is said in the Commentary that the (íbrmer) Sudinna, the Kalanda 
merchant's son, while going to listen to the discourse, was bhabba kuỉaputta — ‘the 
clansman worthy of the Path and Fruition.’ Though he was a man endowed with 
merits leading to such higher attainments, a hindrance to the Path and Fruition 
would occur to him as in the case of King Ajãtasattu and that hindrance actually 
occurred, as he was in great torment on account of his evil (sexual intercourse with 
his ex-wife), teachers say so. 
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(A question may arise here: “Was such hindrance possible to occur to one, who is 
endowed with the potentials for higher attainments, even in the liíetime of a 
Buddha?” 

(The answer is: “Yes, it was.” But the hindrance did not derive from the Buddha. 

In fact, Buddhas are those who endeavour to help others attain the Path and 
Fruition; they constantly put efforts for the spiritual upliít of others. Thereíore no 
hindrance can come from Them to those who are possessed of merits of the past. 

(In reality, a hindrance on spiritual progress is due to (1) inadequacy of 
períormance, and (2) association with bad íriends. Of these two, (1) inadequacy of 
períormance is of two kinds: (a) the lack of teaching effort which is conductive to 
the Path and Fruition on the part of the teacher, and (b) the lack of practice 
conductive to the Path and Fruition on the part of the student who is endowed with 
the merits of the past. 

(Of these, (a) inadequacy of períormance on the part of the teacher means that on 
the part of a Buddha’s Disciple only, and not on the part of Buddhas. Explanation: 

(In the Brãhmana Vagga of the Majjhima Pannãsa, Majjhũna Nikãya, there is a 
discourse called Dhananjãni Sutta. It says that while the Brahmin Dhananjãni was 
dying, Thera Sãriputta taught him the doctrine of the four Brahmavihãras that could 
lead one to the Brahmã abode. When the Brahmin died, he was reborn on that very 
plane of existence. Details should be taken from the Sutta.) If Venerable Sãriputta, 
the General of the Dhamma, had known of the latent qualiíications of the Brahmin 
and if the Venerable had taught him accordingly, he would have become a 
sotãpanna. But now the teaching was diíTerent and the Brahmin's attainment was 
short of the noble status. Inadequacy of períormance on the part of the teacher thus 
can cause the danger of íailure to reach the Path and Fruition. 

((b) An example of inadequacy of períormance on the part of the student who has 
qualiíications may be seen thus (in the Kandaraka Sutta, Gahapati Vagga, Majjhima 
Pannãsa, Majjhima Nikãya. According to this Sutta, a wandering ascetic, named 
Kandaraka and an elephant trainer's son, named Pessa, once went to the Buddha, 
who taught them on the four individuals, the íirst being attantapa, one who worries 
oneselí. When the Buddha íinished just an outline of the discourse, and beíore He 
could go on to deal with it in detail, Pessa, the elephant trainer's son, departed in 
satisíaction. If he had listened to the discourse in detail, Pessa would have become 
a sotãpanna. As he left aíter hearing the discourse in brieí, he had only two 
advantages: his becoming faithful to the Sangha and a new method of practising the 
íoundations of mindíulness. Details should be taken from the translation of the 
Sutta.) Had he waited a little longer to hear the elaborate teaching on the four 
individuals, he would have reached the íirst stage on his way to arahatship. His 
impatience now caused his íailure to do so. Inadequacy of períormance on the part 
of the student with qualiíications for higher attainments is a cause of his loss. 

((2) Hindrance to the Path and Fruition due to association with bad ÍViends may be 
understood from the following: If King Ajãtasattu, an associate of Devadatta and a 
follower of his advice, had not killed his íather, he would have become a 
Sotãpanna the day he listened to the Buddha’s delivery of the Samannaphala Sutta. 
Now that he adhered to the advice of his evil íriend and wronged by murdering his 
íather, he did not become one. Association with a wicked companion creates a 
hindrance to the Path and the Fruition. 

(Here also it should be taken that Sudinna sulTcred the same loss because of his 
company with a bad íricnd. If he had not followed his parents' counsel and kept 
away from the sex practice with his ex-wife, there would not have occurred a 
sudden stop to his good prospects of attainments — the stop that was brought about 
by his grieí. The grieí was so great and tormenting that he met with íailure in 
achieving arahatship.) 

— Sãrattha Dĩpanĩ Tĩka, Volume n — 
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Chapter 31 

Thera Sudinna's Remorse 

At that time a fit of remorse occurred to Venerable Sudinna: “I have íailed to make 
achievements such as jhãnas, etc. My gain of monkhood has been worthless! I have ill- 
gotten the Teaching! The Buddha’s dispensation has corne to me not in a good manner! 
(Because) I have thus been incapable of practising in períection, in purity for life, the noble 
practice of the threeíold training after receiving ordination in the dispensation of the 
Dhamma and Vinaya taught so well!” So great was his remorse that he became emaciated 
day by day, and with poor and dry skin, his good appearance deteriorated and his 
complexion became pale like a withered leaf. His body had sinews that were like a cast net; 
his distress was hidden in him and his introverted thoughts developed gradually; tormented 
by his physical and mental unhappiness, he remained in pensive mood. 

Then Sudinna's íriends said to him: “Though íormerly you were handsome, your sense- 
íaculties were alert, your íacial colour was clear, and your complexion was especially 
clean, now you are emaciated day by day, and with poor and dry skin, your good 
appearance deteriorates and your complexion becomes pale like a withered leaf. Your body 
had sinews that are like a cast net; your distress is hidden in you and your introverted 
thoughts developed gradually: tormented by your physical and mental unhappiness, you 
remain in pensive mood. Why, íriend Sudinna? Are you practising the noble practice of the 
threeíold training with unhappiness in the Buddha’s dispensation?” 

Venerable Sudinna replied s follows: 

“Friends, I am practising the noble practice of the threeíold training in the 
Buddha’s dispensation not with unhappiness. There is one evil deed done by me 
though. I have committed sexual conduct with my ex-wife, for which I feel 
remorseíul, thinking: ‘I have íailed to make achievements such as jhãnas, etc.! My 
gain of monkhood has been worthless! I have ill-gotten the Teaching! The 
Buddha’s dispensation has corne to me not in a good manner!’ (Because) I have 
thus been incapable of practising in períection, in purity for life, the noble practice 
of the threeíold training aíter receiving ordination in the dispensation of the 
Dhamma and the Vinaya taught so well!” 

Then his íriends blamed him by citing a large number of instances: 

“Friend Sudinna, since you are thus incapable of practising in períection and purity 
for life the noble practice of the threeíold training aíter receiving ordination in the 
dispensation of the Dhamma and the Vinaya taught so well, you should be 
remorseíul. 

“Friend Sudinna, did not the Master teach us, in various ways, to separate from lust 
but not to combine with lust? Did not FIe teach us to dissociate from sensuality but 
not to associate with sensuality? Did not FIe teach us to be detached through 
craving and wrong view but not to be attached through craving and wrong view? 
Friend Sudinna, despite the Master's teaching to separate from lust, you have 
striven to combine with lust. Despite the Master's teaching to dissociate from 
sensuality, you have striven to associate with sensuality. Despite the Master's 
teaching to be detached through craving and wrong view, you have striven to be 
attached through craving and wrong view. 

“Friend, did not the Master teach us, in various ways, to separate from lust, to give 
up conceit, to remove hunger or thirst that is moral deíilement, to eliminate 
attachment that is lingering of craving, to cut the source of suííering, to cease 
craving, to have no passionate desires, to stop craving and to extinguish moral 
deíilements? 

“Friend, did not the Master teach us, in various ways, the removal of sensuality? 

Did not FIe teach us the analytical knowledge of perception concerning sensuality? 

Did not FIe teach us the elimination of craving that is hunger or thirst for 
sensuality? Did not FIe teach us the cutting off of thoughts connected with 
sensuality? Did not FIe teach us the cooling of the heat that is sensuality? 
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“Friend, the evil deed you have done cannot cause the íaithless to become faithful 
nor can it cause the faithful to become more faithful. In fact, íriend, the evil deed 
of yours will make the íaithless remain íaithless and will lead to the destruction of 
the íaith of the íaithíul.” 

Then they reported the matter to the Buddha. 

On account of this incident the Buddha held a meeting of the Sangha and asked the 
Venerable Sudinna: “Is it true, Sudinna, that you have committed sexual conduct with your 
ex-wife?” When he replied: “Yes, Venerable Sừ,” the Buddha rebuked Sudinna in the 
following manner: 

“You empty man (mogha purisà), who have íailed to attain the Path and Fruition, 
achieving nothing! It (i.e. what you have now done) is not beíitting a monk! It is no 
practice of a monk. It is improper. It should not be done! You, good for nothing! 
Why are you incapable of practising in períection, in purity for life, the noble 
practice of the threeíold training aíter receiving ordination in the dispensation the 
Dhamma and the Vinaya proclaimed so well? 

“You empty man, did not I teach you, in various ways, to separate from lust, but 
not to combine with lust? Did not I teach to dissociate from sensuality but not to 
associate with sensuality? Did not I teach you to be detached through craving and 
wrong view but not to be attached through craving and wrong view. Though I teach 
you to separate from lust, you have striven to combine with lust! Though I teach 
you to dissociate from sensuality, you have striven to associate with sensuality! 
Though I teach you to be detached through craving and wrong view, you have 
striven to be attached through craving and wrong view. 

“You empty man, did not I teach you, in various ways, to be free from lust, not to 
be intoxicated with conceit, to remove hunger or thirst that is deíilement, to cut off 
attachment tinged with craving, to eliminate the roots of the round of suííering, to 
cease craving, to reject desires, to stop craving and to extinguish deíilement. 

“You empty man, did not I teach you, in various ways, the removal of sensual 
pleasures? Did not I teach you the analytical knowledge of perception concerning 
sensual pleasure? Did not I teach you the removal of craving for sensual pleasure? 

Did not I teach you the cutting off of thoughts concerning sensual pleasure? Did 
not I teach you the extinguishing of the heat of sensual pleasure? 

“You empty man, it is rather better to put your male organ into the mouth of a 
highly poisonous, severely poisonous snake! But it is no good to put it into the 
íemale organ! 

“You empty man, it is better to put your male organ into the mouth of a cobra! But 
it is no good to put it into the íemale organ! 

“You empty man, it is better to put your male organ into a heap of embers with 
glowing and blazing ílames that illuminate all around! But it is no good to put it 
into the íemale organ! 

Because, empty man, by putting the male organ into the snake's mouth or into the 
heap of embers, you will just come to death or you will just suffer almost dying. 

By putting the male organ into the snake's mouth or into the heap of embers, you 
cannot go to the four woeful States of long suííering, of animals, of departed 
spirits and asurakãyas on destruction of your body. But by so doing with regard to 
the íemale organ, empty man, you may go to those woeful States on destruction of 
your body! 

“You empty man, even then you ha ve committed sexual intercourse which is not 
the practice of noble persons, which is the practice of villagers, which is a crude 
act that ends in washing, which is done only in a secluded place (because of its 
unseemly sight), which is done by the couple of man and woman. You empty man, 
you are the pioneer in the sense that you engage in unwholesomeness ahead of 
others! 

“You empty man, what you have done now cannot cause the íaithless to become 
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faithful; nor can it cause the faithful to become more faithful. In fact, empty man, 
the evil deed of yours will make the íaithless remain íaithless and lead to the 
destruction of the íaith of the faithful.” 

Then the Buddha censured Thera Sudinna in many ways and taught the disadvantages of 
such unseemly things as diííicult self-maintenance, diííicult maintenance by others, 
greediness, discontent, fondness of companions, and indolence. He also taught the 
advantages of such seemly things as easy self-maintenance, easy maintenance by others, 
little want, easy content, decrease in deíilement, the shaking off of deíilement, assuming 
pleasant appearance, the destruction of deíilement, and industriousness. He also gave the 
monks a talk appropriate to this incident and addressed them as follows: 

Ten Objectives for Laying Down Disciplinary Rules 

“Monks, in that case I will lay down disciplinary rules with ten objectives: 

(1) for the acknowledgement of its goodness and observance by the Sangha, 

(2) for the welfare of the Sangha, 

(3) for suppressing those who violate morality, 

(4) for the happy life of monks who cherish morality, 

(5) for barring out peculiar suííering in the present life, 

(6) for removing peculiar suííering that may arise in íuture, 

(7) for causing the íaithless to becorne íaithíul, 

(8) for causing the íaithíul to become more íaithíul, 

(9) for the perpetuation of the threeíold dispensation, the three divisions of the True 
Law, and 

(10) for the sanctiíication of disciplinary pales. 

“Monks let it be proclaimed thus: 

“A monk who commits sexual intercourse suííers loss in the dispensation (which 
amounts to Pãrậịika'). There should no longer be his association with moral 
bhikkhus in pcríorming various monastic acts. Let it thus be proclaimed.” 

In this manner did the Buddha lay down the first Pãrặịika rule. 

Here ends the story of Sudinna the Kaìandaka merchant's son. 

The Vãlodaka Jãtaka told by The Buddha on His arrival in Sãvatthi 

(The previous account of Sudinna the merchant's son contains the events from the 
close of the Buddha’s vassa at Veranjã up to his ordination when the Buddha 
arrived in Vesãlĩ. The events leading to the laying down of the first Parạịika rule 
took place in the eighth year, aíter Sudinnấs ordination. This should be noted 
careíully by readers.) 

Having stayed thus in Mahãvana, Vesãlĩ, preaching to those worthy of conversion, the 
Buddha left that City and eventually arrived in Sãvatthi and stayed at Jetavana monastery. 

An event then happened, leading to the relation of the story of Vãlodaka Jãtaka by the 
Buddha: Five hundred lay devotees in the City of Sãvatthi left their domestic undertakings, 
wandered in one group with their wives from place to place, listening to the discourses of 
the Buddha. Among them some were sotãpannas, some were sakadãgãmins and the rest 
anãgãmỉns. There was not a single worldling ( puthujjana ). Those who extended invitation 
to the Buddha included the five hundred lay devotees in the list of invited monks. 

There lived also five hundred young attendants who, while waiting upon the five hundred 
devotees, ate what was leítover. Aíter eating the leítover food as breakíast, they slept, as 


1. Parạịikcr. The first category of oííences, considered to be grave and irremediable; it entails the 
removal of the oííender from the bhikkhuhood. 
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they had nothing more to do, and when they woke up they went to the river Aciravatĩ and 
wrestled among themselves on the banks of the river, shouting roaringly. Their masters, the 
five hundred lay devotees, however, did not shout at all but kept quiet and engaged in 
phala-samãpatti in solitude. 

When the Buddha heard the loud noises of the five hundred eaters of leítover food, He 
asked Venerable Ãnanda: “What are these noises, Ãnanda?” “These noises belong to the 
five hundred eaters of leítover food, Exalted Buddha,” replied the Venerable. 

Then the Buddha said: “Ãnanda, not only now do they eat leítover food and shout 
roaringly, but in íormer times too did they do the same thing. Not only now do these five 
hundred devotees remain quiet but in íormer times too did they do so.’ As requested by the 
Venerable Ãnanda, the Buddha related the past incident as follows: 

“In ancient times when King Brahmadatta was reigning in Bãrãnasĩ, the Bodhisatta 
was born into the íamily of a noble man and when he came of age, he became a 
counsellor to the King. 

One day, hearing of a rebellion in a border area, he harnessed five hundred horses 
of Sindhava breed and went to the border with the íoưríold army. Aíter restoring 
peace there, he returned to Bãrãnasĩ and asked his oííicers to give the horses the 
syrup made of grapes, saying: ‘These horses are íatigued. Let them have grape 
drink.’ The officers did as they were told by the King. 

The five hundred horses then took the ílavoured tasty grape-drinks and went to 
their stables and stayed quietly in their respective places. 

Aíter giving the syrup to the horses, there were a lot of the remains of the grapes 
without ílavour and taste. The oíTicers asked the King: ‘What shall we do with the 
remains of the grape?’ ‘Comrades,’ said the king, ‘knead them in water and íilter 
them with pieces of coarse cloth made of íibres from marsh date palms and give 
the water to the mules that carry the food for the horses.’ The olTicers acted as 
they were ordered by the King. 

The mules, that were the carriers of the food loads, took the íiltered secondary 
juice became intoxicated with pride and they frolicked braying, jumping and 
running in the courtyard. The King opened the palace window, and looking at the 
courtyard, he desired to ask the Bodhisatta, the counsellor: “Look, o wise man, 
aíter drinking the secondary grape juice, these five hundred mules are intoxicated 
with pride and írolicked, braying, jumping and running. But the Sindhava horses, 
aíter drinking the ílavoured and delicious syrup of grapes made no sound: not 
showing their 1'rolicsome behaviour, they keep quiet. What is the reason? So he put 
íorth the question in the following verse: 

(1) Vãìodakaríi apparasarh nihĩnarh 
pitvã mado jãyati gadrabhãnaríì 
Imarh ca pitavãna rasarh panĩtarh 
mado na saiyãyati sindhayãnam. 

(Wise man!) To the mules that have taken the secondary grape syrup of less 
taste and poor quality and íiltered with a piece of cloth made of íibres from 
marsh date palms, the intoxication with pride occurred to the mules. Such 
intoxication does not happened to the Sindhava horses though they have 
taken the delicious grape juice. (What is the reason?) 

In order to give his ansvver to the King, he uttered the following verse: 

(2) Apparíi pivivãna nihĩnajucco 
so majjatĩ tena janida phuttho 
Dhorayhasĩlĩ ca kulamhi jãto 
na majjatĩ aggarasarìi pivitvã. 

Your Majesty! The lowly born mule that has been eííected by its 
msigniíicant birth becomes intoxicated aíter drinking an inconsiderable 
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amount of secondary grape syrup. The Sindhava horses that strenuously 
renders Service to the country, though he had taken the svveetest taste of the 
juice extracted from fresh grapes, is not intoxicated because of his birth in a 
high íamily. 

(What the verse means to say is that because the mules are iníerior by birth, they 
become intoxicated after drinking less tasty secondary juice. On the contrary the 
Sindhava steeds, on account of their superiority by birth, do not show conceit or 
are not intoxicated with conceit though they have taken the primary juice of top 
taste.) 

On hearing the Bodhisatta's saying, the King had the mules driven out from the courtyard. 
Taking the Bodhisatta's advice the King períormed meritorious deeds, beginning with alms- 
giving and passed away to another existence according to his kamma. 

Having delivered this sermon of the Vãlodaka Jãtaka, the Buddha concluded the story 
thus: “The five hundred mules then have now become the five hundred eaters of leítover 
food. The five hundred Sindhava horses then have now become the five hundred noble lay 
devotees. The King of Bãrãnasĩ then is now Ananda. The wise counsellor then is now I.” 

Here ends the Buddhas relation of the Vãlodaka Jãtaka. 

Delivery of The Rahulovada Sutta to Rãhula 

While the Buddha was staying at Jetavana monastery, Sãvatthi, the Buddha’s son, Rãhula, 
was then a novice of eighteen years of age. He had then reached the eleventh year as a 
sãmanera. 

One day the Buddha entered the City of Sãvatthi in the morning for alms-food. The 
Sãmanera Rãhula followed the Buddha closely. 

When the Buddha and Rãhula were thus vvalking, the latter close behind the íormer, the 
Buddha was as splendid looking as a grand bull elephant that marches out of a jungle to 
come upon the pleasant ground in a grove of sãla tree in full bloom. Rãhula too was as 
splendid looking as a young elephant that comes close behind the bull elephant. The 
Buddha was as splendid looking as the lion-king that marches out of his ruby cave to look 
for food in the evening. Rãhula too was as splendid as a young lion that comes close 
behind the great lion king. The Buddha was as splendid as the tiger king that marches out 
of his íorest resembling a jade cave. Rãhula, too, was as splendid as a young tiger that 
comes close behind the tiger king. 

The Buddha was as splendid as the garuỊa- bird king that emerges out of a íorest of cotton 
trees while Rãhula was as splendid as a young garuỉa that comes close behind the garuỊa 
king. The Buddha was as splendid as the golden hamsa king that ílies up to the sky from 
Cittakũta Mount while Rãhula was as splendid as a young golden hariisa that comes close 
behind the hamsa-king. The Buddha was as splendid as a large golden boat that sails in 
Lake Chaddanta while Rãhula was as splendid as a smaller golden boat that comes behind 
the larger one. The Buddha was as splendid as the Universal Monarch that roams in space 
by the power of his Wheel-Treasure while Rãhula was as splendid as the eldest royal son 
that comes close behind the Monarch. The Buddha was as splendid as the moon, the lord of 
stars that roams in the cloudless sky while Rãhula was as splendid as the morning star that 
comes behind the moon. 

The Buddha was born in the lineage of King Okkãka, a descendent from the 
Mahãsammata. So was the Sãmanera Rãhula. The Buddha belonged to the Khattiya birth 
that was as pure as the milk poured into a conch. So was Rãhula. The Buddha's body was 
adorned with the thirty two marks of a great person and was attractive to the hearts of 
others as a jewel gate-post well erected at the gate of a celestial City or as a Pãrichattaka 
tree in full bloom. So was Rãhula's body. 

In this manner the two extraordinary men, Noble Ones, who had realized their unique 
aspirations of the past, who had become ascetics from the ruling class, who had possessed 
royal gentleness, who had golden complexion, and who had borne the marks of a Great 
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Man, walked along the same road, being resplendent as though they were to overcome by 
means of their own splendour, the splendour of two moons, two suns, and each pair of 
such deities as Sakka, Suyãma, Santusita, Sunimmita, Vasavattĩ, Mahã-Brahmã, and others. 

While they were thus resplendent, Rãhula closely following the Buddha from behind, 
watched his íather careíully from the suríace of the soles up to the tip of the hair and saw 
his father's resplendence generated by the glory of a Buddha. Wonder-struck, he thought 
thus: 

“As His body frame is exquisite with the thirty-two major marks and surrounded 
by body lustre, He is resplendent as though He were amidst gold dust drizzled all 
over, as a golden mountain encircled by streaks of lightening, as a golden gatepost 
exquisite with seven kinds of gems that are strung on mechanical threads, as a 
golden mountain screened by red rugs though He is attired in dark-red rag-robes, 
as a golden gate-post inlaid and adorned with coral creeps, as a golden shrine 
honoured with vermilion powder, as a golden sacriíicial post painted with liquid of 
lac, as the moon that rises all of a sudden from between red clouds. The Buddha's 
possession of splendour, that is eíTected by the power of His Períections thirty in 
all, is amazing endlessly!” 

Thereaíter he looked at his own self and developed craving associated with household 
life on account of his own frame: “I am of beauty, too. If the Buddha were a Universal 
Monarch, Lord of the four continents, He would have appointed me pro-leader (pari- 
nặyaka), the position reserved for the eldest son. In that case, the whole of Jambudipa 
would become splendid.” 

While the Buddha was walking ahead it occurred to Him thus: “Now the body of my son 
Rãhula has grown with flesh and blood. It is a time when one's mind restlessly wanders 
about all attractive objects such as sights, etc. I wonder by what thoughts he is being 
occupied to pass away his time!” While the Buddha was thus reílecting, He fottnd out 
clearly His son's thoughts that were accompanied by greedy inclinations tovvards household 
life (gehassita taụhãlobha), He íound out Rãhula's thoughts as though He saw the moving 
fish in the clear water, and as though He saw His own image in the round mirror. This led 
Him to decide as follows: “While following behind Me, My son, the Sãmanera Rãhula, had 
developed craving for household life on account of his own body, thinking: ‘I am beautiíul. 
My appearance is pure and clean. Landing not at a right path and following a wrong path, 
he directs his mind to the unworthy sense objects. Like a travelling man who has lost his 
way, he is heading for a place which is not worth visiting. If the arising deíilement of 
greed were to stay in him and allowed to grow, this would not give him a chance to see 
clearly the welfare of oneselí, as well as that of another, in their true perspective. This will 
lead him to the four woeful States of purgatory, animals, petas, and asurakặyas , and also to 
conception in the mother's cramped womb. Thus will he be thrown into the wheel of 
sarhsãra that knows no beginning (anamatagga). In fact, this greed produces what is 
íruitless. It destroys the meritorious consciousness. Owing to it, a terrible danger may 
occur in one's mental continuum. This is not seen by men. 

One who craves, does not see the cause and its effect clearly. When a being is 
overwhelmed by greed, complete darkness reigns. 

A big mechanized boat, íully loaded with treasures, is not to be neglected, even for a 
moment, if water is seeping in through the breakage of the planks. As the breakage should 
be blocked up quickly, so the Sãmanera Rãhula should not be negligently left aside. Beíore 
the deíilement of greed destroys the treasures of the virtuous, such as morality and the like, 
that have accrued to him, I shall subdue those moral deíilements of his.” 

In such an event the Buddha used to look back by turning round His whole body like a 
bull elephant which is called nãga-vilokana, ‘an elephant's looking.’ The Buddha stood, 
after turning His whole body as though a golden statue turned mechanically, and He 
addressed Rãhula: 

“Rãhula, there is matter ( rũpa ) of the past, matter of the íuture, and matter of the 
present (3), matter inside the body and matter outside the body (2), rough matter 
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and soft matter (2), bad matter and good matter (2), far matter and near matter (2). 

All this matter of eleven kinds is not mine; it is not I; it is not my self; thus must 
matter be contemplated as it really is through Vipassanã Knowledge and Wisdom.” 

When Rãhula asked: “Exalted Buddha, must only matter be (thus) contemplated? Speaker 
of Good Words, must only matter be (thus) contemplated?” The Buddha answered: “Matter 
must be (thus) contemplated, Rãhula; sensation ( vedanã ) must be (thus) contemplated; 
perception (sannã) must be (thus) contemplated; mental íormations ( sarikhãra ) must be 
(thus) contemplated; consciousness (vinnãna) must be (thus) contemplated." 

(Herein the reason for Rãhula's question, “must only matter be (thus) 
contemplated?”, was as follows: 

(On hearing the Buddha’s instruction that “All this matter of eleven kinds is not 
mine; it is not I; it is not my self: thus this matter be contemplated as it really is, 
through Vipassanã Knowledge and Wisdom,” it occurred to Rãhula, who developed 
skill in application of methods (nayakusala-nãna), thus: “The Exalted One said: 

‘All matter must be thus contemplated through Vipassanã Knowledge and 
WisdonT; how must the remaining four aggregates, such as sensation, etc., be 
contemplated? It should follow that they must also be contemplated as in the case 
of the aggregate of matter!” Hence his question on the basis of his skill in 
application of methods (nayakusula-nãna). 

(Indeed, the Venerable Rãhula possessed nayakusala-nãna (a high degree of 
intelligence). When taught just one thing saying “This should not be done,” he 
would then ponder this too should not be done; this too should not be done" and 
penetratingly proceeded in hundreds of thousands of ways. Similarly, when 
instructed just one thing, saying, “This should be done”, he would then ponder, 
“This too should be done; this too should be done”, he was able to penetrate by 
hundreds of thousands of means. 

(Besides, Venerable Rãhula cherished the threeíold training. Early in the morning, 
in the precincts of the Buddha’s Scented Chamber, he would scatter daily a pattha 2 
of grains of sand and utter: “May I today get from the Exalted One or from my 
preceptor Thera Sãriputta words of advice as much as this sand.” (He put forward 
his questions because he wished to practise íully as he possessed nayakusala 
intelligence and cherished the three training.) 

On receiving the Buddha’s reply the Venerable Rãhula considered thus: 

“Aíter knowing the craving that has its base in my body, the Exalted One did not 
admonish me indirectly saying to the effect that, ‘A monk should not have such an 
idea!’ Neither did He send a messenger to me saying: ‘Go, monk, ask him not to 
have such an idea!’ In fact, He stood face to face with me and gave me a Buddha's 
instruction presently as though He seized a thieí together with the stolen property, 
catching hold of his top knot. Hard is to get a Buddha’s advice even in the long 
duration asarikhyeyya aeons! Who, on getting the instruction of a Buddha in 
person, would care to enter a town or a village for food if he were truly wise?” 

Accordingly, Rãhula gave up his alms-food round and turned back from the spot where 
he heard the Buddha’s exhortation (without following the Buddha further) and sat down at 
the foot of a tree. 

Though the Buddha saw Rãhula turning back, He did not íorbid him by saying: “Rãhula, 
do not go back yet. This is the time for you to go on alms-round,” for he had conceived an 
idea: “Let Rãhula take the food of immortality the kãyagatã-sati, body-related mindíulness, 
meditation, for the day!” 

Duties of Venerable Sãriputta 


2. Pattha : a certain measure of capacity. Grains of rice measuring eight times (of a condensed milk 
tin) is a pattha in Pãli and pyi in the Myanma Language. 
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The duties of the Venerable Sãriputta, while he was staying alone, were different from 
those, while he was staying together with the Buddha. 

Explanation: While the two Chief Disciples were staying alone they would sweep their 
residential ground early in the morning, wash themselves, engage in jhãna attainment, 
sitting quietly, and go on alms-round, each according to his wish. While they were staying 
with the Buddha, the two Mahã-Theras (Chief Disciples) would not do so. Citation: While 
they were thus staying with the Buddha, the Buddha in the company of monks, first went 
for alms-food. When the Buddha had left thus for alms, Venerable Sãriputta would corne 
out from his cell, and being aware that “a residence of monks is a place which can 
sometimes be made pleasant by themselves or which cannot be done so at other times”, he 
would go round the precincts and sweep the place that had not been swept, dispose of the 
rubbish that had not been disposed of, keep a drinking water pot at a suitable place where 
there was none. Visiting a sick monk, he would ask: “Friend, what food shall I bring for 
you? Which food do you want to have?” He would also go to those who had not observed 
even a single vassa and advise them: “Friends, be happy in the Buddha’s dispensation! But 
do not be indolent! The Buddha’s Teaching contains practice as its essence!” Having done 
all these, he would go on alms-round following all others. 

For example, when the Universal Monarch, the Lord of the Four Continents, desired to 
go to a certain place, he marched out first with the íouríold army, his eldest son, the Vice- 
Chieí, followed him supervising the troops. In the same way, the Exalted One, the 
Universal Monarch of the True Law, who set in motion the Wheel of the Dhamma, went in 
the company of monks first, the Venerable Sãriputta, the Buddha's eldest son and the Vice- 
Chieí, the General of the Dhamma, went on alms-round following all other bhikkhus aíter 
períorming all his duties mentioned above. 

When the Venerable Sãriputta, as the last person, went out for alms aíter íinishing his job 
in Jetavana Monastery on that very day, he saw the Venerable Rãhula seated cross-legged 
with his body upright, cultivating mindíulness and urged him with encouraging words to 
develop ãnãpãnassati-bhãvanã (meditation on mindíulness of in-breath and out-breath): 

“Rãhula, develop ãnãpãnassati-bhăvanãl When ãnãpãnassati-bhãvanã is 
developed, when it is repeatedly developed, it will be of great beneíit.” 

(Herein it may be questioned as to why the Venerable Sãriputta urged and 
encouraged Rãhula to develop ãnãpãnassati-bhãvanã. 

(Answer: Because ãnãpãnassati-bhãvanã was agreeable to Rãhula's disposition. 
Explanation: Not being aware of the fact that the Buddha had taught Rãhula 
meditation on matter, he noticed that the way Rãhula was seated motionless would 
go best with ãnãpănassati-bhãvanã. Hence his drive and encouraging words. 

(With reíerence to the words, “When ãnãpãnassatỉ-bhãvanã is repeatedly 
developed, it will be of great beneíit,” the way the beneíit accrues is as follows: 

A bhikkhu who develops ãnãpãnassti-bhăvanã can attain arahatship in one sitting; 
even if he cannot attain arahatship, he can became a samasĩsĩ arahat when nearing 
his death; if not, during his rebirth in a celestial abode, he can attain arahatship 
aíter listening to the Dhamma from a deva; if not, he can become a Paccekabuddha 
at a time when there is no Períect Buddha; if not, he can become an arahat of 
khippabhinnã (Quick Intelligence) like Thera Bãhiya Dãruciya in the liíetime of a 
later Buddha. In this way ãnãpãnassati-bhãvanã is of great beneíit. 

(Discerning the great beneíit thus, Venerable Sãriputta urged and encouraged 
Rãhula, who had taken him as preceptor and who was his co-resident pupil 
(saddhivihãrika ), to practise ãnãpãnassati-bhãvanã.) 

In this way, the Buddha and the Venerable Sãriputta gave Rãhula meditation on matter 
and meditation on ãnãpãnassatti respectively and went away. Rãhula remained at the 
monastery. 

Although, knowing that Rãhula was left behind, the Buddha did not personally bring food 
(for him), nor did He send food through Venerable Ananda nor did He iníorm His male 
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and female donors, such as King Pasenadĩ, Anãthapindika the wealthy merchant, etc., of 
the matter. (Had they known of this, they would have pots of food conveyed by means of a 
carrying pole indeed.) 

Like the Buddha, Venerable Sãriputta did nothing. For that very day the Venerable 
Rãhula received no food at all and had none whatever. Despite his being deprived of 
provisions thus, he did not mind a bit thinking: “Though the Exalted One knows that I have 
been left behind at the monastery, He does not bring, in person, the food He obtained, nor 
does He send through somebody else, nor does He tell lay people of the matter. Though my 
preceptor also knows that I have remained, he too does nothing for me.” How could there 
be low or high opinion (contempt or admiration) in him on account of that? There was 
neither. In the morning as well as in the daytime, he engaged in meditation on the element 
of matter taught by the Buddha: 

“It is true that matter is impermanent for such and such a reason, it is true that 
matter is miserable for such and such a reason; it is true that matter is unpleasant 
for such and such a reason; it is true that matter is insubstantial for such and such a 
reason.” 

He reílected thus incessantly like a man who urgently kindles a fire, and in the evening 
he pondered: “I have been instructed by my preceptor to develop ãnãpãnassatỉ. I will take 
up his instruction. In fact, one who does not follow the advice of one's preceptor is one 
who is hard to exhort ( dubbaca ). There is no worse oppression for me than a censure by 
my fellow-monks saying: “Rãhula is hard to exhort; he does not even follow his preceptor's 
advice!” Desirous of asking about the engagement in anãpãnassati-bhãvanã, he came out 
from his cell, and approached the Buddha. Paying obeisance most respectíully, he sat down 
on a blameless place, and asked: 

“Exalted Buddha, how is ãnãpãnassati-bhãvanã developed? How is it repeatedly 
developed so that it becomes to be of great beneíit?” 

Then the Buddha explained to Rãhula in detail: 

(1) How to develop meditation: 

(a) on twenty portions ( kotthãsa ) of earth element, 

(b) on twelve portions ( kotthãsa ) of water element, 

(c) on four portions ( kotthãsa ) of fire element, 

(d) on six portions (kotthãsa) of wind element which are all Mahã-bhũta (Great 
Elements), 

(e) on space element which is dependent matter ( upãdã-rũpa ); 

(2) How to develop meditation on tãdibhava-lakkhana, the characteristics of which are 
similar to those of the five elements of earth, water, fire, wind and space; 

(3) on mettã, loving-kindness; 

(4) on karunã, compassion; 

(5) on muditã, altruistic joy; 

(6) on upekkhă, equanimity; 

(7) on asubha, unpleasantness; 

(8) on anicca-sannã, perception of impermanence; the Buddha gave a discourse (which 
included the advantages), urging him to practise all these íorms of meditation. 

(9) on ãnãpãnassati, which íormed the original question put forth by Rãhula; the Buddha 
explained it in detail, showing the beneíit derived thereírom. (The Buddha's elaborate 
saying may be read in the Majjhima Pannãsa of the Majjhima Nikãya.) 

Discourses delivered by The Buddha with Reference to Venerable Rãhula 

Several discourses were delivered to Venerable Rãhula by the Buddha: (1) The Sãmanera- 
panha, “Questions for a novice”, (2) the Ambalatthika Rãhulovãda Sutta, “Advice to Rãhula 
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given in Ambalatthika Park”, (3) the Rãhula-samyutta, “Saying connected with Rãhula” (4) 
the Mahã-Rãhulovãda Sutta, “Greater Discourse as Advice to Rãhula”, and (5) the Cũla 
Rãhulovãda Sutta, “Lesser Discourse as Advice to Rãhula”, 

Gist of these Suttas: At the time when the Buddha visited the palace at Kapilavatthu for 
the first time and met Prince Rãhula who was then seven years old, the Prince asked for his 
inheritance, grasping the edge of the Buddha’s robe: “Father, you whose deíilements have 
all been put away! Please grant me your inheritance!” Accordingly the Buddha handed him 
over to Venerable Sãriputta to ordain him as a novice. 

(1) Thereaíter the Buddha decided to make some exhortations to Rãhula, for he thought: 
“Children tend to speak of all kinds of things, proper as well as improper.” He then 
summoned His son and said: “Rãhula, a sãmanera should not indulge in tiracchãna- 
kathã, ‘animal talks’ such as those about princes and rulers and the like, which are 
not conducive to the Path and Fruition. Dear son, if you wish to talk, talk about such 
and such Dhamma.” And the Buddha gave Rãhula a sermon, ‘Sãmanera-panha’ by 
name, containing ten questions and fifty-five answers that are never left out by all 
Buddhas from Their Teaching. (Khuddaka-patha, the í irst book of the Khuddaka 
Nikãya) 

(2) Again the Buddha considered: “Children are fond of telling lies. They are likely to 
say: ‘I see’ when they do not; or ‘I do not see’, when they do. Thereíore I shall 
exhort Rãhula in advance.” Hence, He taught the Ambalatthika Rãhulovãda which 
enumerates seven examples in order: íirst, the four examples of water cups which 
can be easily seen by the eye, the two examples of an elephant in warfare, and one 
example of a mirror. (Ambalatthika-Rãhulovãda Sutta, Bhikkhu-Vagga, Majjhima- 
Pannãsa, Mãjjhima Nikãya.) 

Besides, the Buddha taught Rãhula another Sutta which íorbade the arising of craving 
for the four requisites, which removed desire, greed and craving for the five sensual 
pleasures, and explained the signiíicant advantages of association with good íriends. 
(Sutta-Nipãta I, this particular Sutta is called Abhiụha Rãhulovãda Sutta) 

(3) The Rãhula Samyutta teaches not to develop craving and desire for the three kinds of 
existence wherever one is born. (Samyutta Nikãya, etc.) 

(4) The Mahã-Rãhulovãda Sutta was delivered in order not to cultivate gehassita 
chandarãga, thinking: ‘I am beautiíul, my look is clean and serene’ with reíerence to 
one's body. (Majjhima Paụnãsa, Majjhima Nikãya) 

(5) Aíter that when the Buddha was in his fourteenth year as an Enlightened One (when 
Rãhula-was newly ordained as a bhikkhu but had not yet completed a vassa ), the Cũla 
Rãhulovãda was taught so that Rãhula might attain arahatship right away (Upari- 
Pannãsa, Majjhima Nikãya) 

Of the above discourses, 

Nothing can be said of the date of the deliverance of the Rãhula Sutta (Abhiíĩnã 
Rãhulovda Sutta). In fact, it was taught by the Buddha off and on. 

(1 & 2) The Sãmanera Panha and the Amblatthika Rãhulovãda Sutta were delivered when 
Rãhula was a young sămanera of se ven. 

(3) The Rãhula Samyutta was given occasionally during the period between Rãhula's 
novitiate which commenced when he was seven and his ordination as a young 
bhikkhu who had not yet observed even a single. 

(4) The teaching of the Mahã-Rãhulovãda took place when Rãhula was eighteen. 

(5) The teaching of the Cũla-Rãhulovãda took place when Rãhula had just become a 
bhikkhu with no experience even for a vassa. 

Among these Discourses, the Rãhula Sutta (Abhinnã Rãhulovãda Sutta) was given in 
order to exhort Rãhula incessantly; (1) The Sãmanera Panha was preached to make Rãhula 
avoid talking about improper things. (2) The Ambatatthika Rãhulovãda Sutta was to instruct 
him not to tell lies knowingly. (3) The Rãhula Samyutta was given in order to let Rãhula 
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receive the doctrine concerning Vipassanã-Knowledge; (4) The Mahã Rãhulovãda was 
taught in order to eradicate gehassaita chanda-rãga (the five sensual pleasures, the craving 
and greed for household life). (5) The Cũlã-Rãhulovãda Sutta was sermonized in order to 
make Rãhula attain arahatship when the íiíteen vimutti-paripãcanĩya characteristics reached 
maturity (as he was then just a íreshman in the community of bhikkhus). With reíerence to 
this point, the Venerable Rãhula, desirous of extolling the Buddha’s virtues, spoke in the 
midst of bhikkhus as follows: 

Kikĩ va bĩjam rakkheyya, camarĩ valam uttamarh, 
nipako sĩlasampanno, mamarh rakkhe tathãgato. 

As a íemale pheasant protects her egg, as a yak saíeguards his precious tail, 
so did the Exalted One, my íather, the apple of the eye to the three classes of 
beings, has sheltered me, His own flesh and blood, the manner of which 
being comparable to that adopted by the pheasant or the yak, so that I might 
attain arahatship. 

In this way, many discourses were delivered by the Buddha in connection with Venerable 
Rãhula. 
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THE BUDDHA'S THIRTEENTH VASSA ON CALIKA HILL 


A fter staying at the Jetavana monastery in Sãvatthi during the period after the twelfth 
vassa and converting and exhorting such beings as devas, humans and Brahmãs through 
the Mahã-Rãhulovãda Sutta and other Discourses, the Buddha arrived eventually at the 
town of Cãlika. Having arrived there, He took up residence at the monastery on the hill, 
named Cãlika, observing the thirteenth vassa. 

(Herein there was moving marshy soil all around the town except in the area of the 
town-gate. As the marshland was unsteady, the town in the middle of that land 
gave the impression of being shaky to those who viewed it from afar; thereíore, 
the town was called Cãlika. 

(There stood a hill near the town. As the entire hill was white, it too looked shaky 
to those who saw it during the uposatha days of the dark íortnight. Hence its name 
also was Cãlika. 

(On the top of the hill was a big monastery built for the Buddha by His male and 
íemale donors. The Buddha spent the thirteenth vassa at the Cãlika monastery on 
the Cãlika Hill.) 

The Buddha's Discourse given to His Temporary Attendant Venerable Meghiya 

While the Buddha was thus observing the thirteenth vassa at the big monastery on the 
Cãlika Hill, Meghiya was the temporary attendant íulíilling his major and minor duties to 
the Buddha. 

Explanation: The Buddha had no permanent attendant (upatthãka) during the íirst twenty 
vassa called the First Enlightenment (Pathama Bodhi). Sometimes Venerable Nãgasamãla, 
sometimes Venerable Nãgita, sometimes Venerable Upavãna, sometimes the monk 
Sunakkhatta, a íormer Licchavi prince, sometimes Venerable Cunda (younger brother of 
the Venerable Sãriputta), sometimes Venerable Sãgata, and sometimes Venerable Meghiya 
waited upon the Buddha. During the Buddha’s thirteenth vassa at the big monastery on the 
Cãlika Hill it was the Venerable Meghiya who was serving the Buddha temporarily. 

Then one day, Venerable Meghiya approached the Buddha, and fell at his feet in 
veneration. Then while standing, he said: “Exalted Buddha, I would like to enter the village 
of Jantu on alms-round.” “Meghiya,” replied the Buddha, “now you know the time for your 
going” i.e., “You may go as you wish.” 

So the Venerable Meghiya entered the village of Jantu on alms-round and aíter íinishing 
his meal, he left Jantu for the bank of the river KimikãỊã, where he took a leisure walk to 
and fro. While he was doing so, he saw a mango grove appealing with its trees standing not 
very far from one another in green íoliage, pleasant with its dark shade and excellent 
landscape, and delightíul as it amused the hearts of those who happened to enter it. Seeing 
thus, the following thought arose: 

“This mango grove is appealing, pleasant and delightíul. It is a proper place 
for those clansmen who are desirous of practising meditation. If the Exalted 
Buddha were to permit me, I should come back here for meditation practice.” 

(That mange grove was the place where he, as a monarch, had enjoyed kingly 
pleasures when he was reborn in his five hundred íormer existences successively. 
That was why the desire to stay there arose in him as soon as he saw the grove.) 

Then Venerable Meghiya returned to the Buddha and paid homage to Him. While sitting, 
he reported the matter in detail, beginning from his entry into the village for alms-food to 
the occurrence of his idea to revisit the mango grove for meditation practice. He added his 
request: “Exalted Buddha, provided you give me permission, I would like to go back to the 
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mango grove to meditate there.” 

Being requested thus, the Buddha replied only to prohibit his going there: “Wait, dear 
Meghiya! At the moment, I am alone, so wait till someone else comes!” 

(Herein as requested by Meghiya, the Buddha pondered and came to know that 
“This Meghiya's intelligence has not attained maturity yet.” That was the reason for 
His prohibition. He said: “At the moment I am alone,” because He thought: “If I 
tell him thus, and if his meditation ends in íailure in the mango grove, he will 
come back entirely without embarrassment, but with love for me.” The Buddha 
said so in order to soíten his mind.) 

For the second time Meghiya made the request. “Exalted Buddha, as you have 
accomplished the sixteeníold task of the Path, you have nothing else to accomplish, nor 
have you to develop what has been accomplished. As for me, Exalted Buddha, I have to 
accomplish (the sixteeníold task of the Path) seriously. Also, I have yet to develop íurther 
what has been accomplished. If the Exalted Buddha give me permission, I would like to go 
to the mango grove to meditate there.” For the second time too the Buddha rejected 
Meghiya's request saying (as beíore); “Wait, dear Meghiya! At the moment I am alone: so 
wait till someone else comes!” 

For the third time Meghiya made the request. This time the Buddha did not bar him but 
said: “Dear Meghiya, how can we Buddhas prevent somebody who is asking for 
meditation? Dear Meghiya, do as you think fit.” 

Then the Venerable Meghiya rose from his Seat, made obeisance to the Buddha and went 
to the mango grove. Having entered the grove, he sat at the foot of a tree to spent the day. 

Arising of Unwholesome Thoughts in Venerable Meghiya 

The stone slab at the foot of the tree where Meghiya was then sitting was the same one 
he had used as a Seat, happily surrounded by various dancers, when he was a ruler in his 
five hundred successive existences in the past. 

The moment he sat, it appeared as though his monkhood had slipped away. He felt (as in 
a dream) that he had assumed kingship, being accompanied by dancers and sitting under a 
white umbrella and on the throne worthy of noble personages. 

Then with his attachment to royal luxuries, there gradually arose in him unwholesome 
thoughts of sensuality ( kãma-vitakka ) connected with sensual objects (vatthu-kãma). 

At that moment, he saw (as in a dream) two thieves who had been caught red-handed 
were brought and placed beíore him. Thoughts of malice ( vyãpãda-vitakka ) gradually 
occurred to him as though he were to pass a sentence to execute one of the thieves. 
Thoughts of violence (ỵihirhsã-vitakkà) gradually took place in him as though he were to 
pass a sentence to imprison the other one. 

In this way the three kinds of unwholesome thoughts, namely, the sensual thoughts, the 
malicious thoughts and the violent thoughts, besieged Meghiya, giving him no chance to 
escape, as a tree overwhelmingly entangled by creepers or as a honey-gathering man 
overpoweringly stung by bees. 

Then Venerable Meghiya reílected: “Oh, how strange it is! Oh, how unusual it is! We are 
the ones who have renounced the world and joined the Order through íaith (saddhã), yet 
we are overcome by the three wicked, unwholesome thoughts of sensuality, malice and 
violence!” 

As the Venerable Meghiya was seized by the three unwholesome thoughts from all sides, 
he was not able to do what was proper to meditation: “Certainly, it was only aíter 
íoreseeing this that the íarsighted Exalted One had prohibited me,” he remembered, and 
thinking: “I must report this to the Master,” he rose from his Seat and went to the Cãlika 
Hill where the Buddha was. Having paid his respect, he sat at a proper place and related 
what had happened to him: 

“Exalted Buddha, the three wicked unwholesome thoughts of sensuality, 
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malice, and violence had repeatedly arose in me as I was staying in that 
mango grove. (As these thoughts repeatedly arose in me) I reílected: ‘Oh, 
how strange it is! Oh, how unusual it is! We are the ones who ha ve 
renounced the world and joined the Order through faith ( saddhã ), yet we are 
overcome by the three wicked, unwholesome thoughts of sensuality, ill will 
anti violence!” 

(Herein it may be asked: “Why did the Buddha permit the Venerable Meghiya to 
go to the mango grove?” Because the Buddha knew Meghiya would go there even 
without His permission, leaving Him alone anyvvay. If he were prevented, he would 
think wrongly and misunderstand, saying to himselí: “The Buddha does not permit 
me because He desires just one thing which is my Service.” The Buddha was also 
aware thus: “If Meghiya had this misunderstanding, it would have been lasting loss 
and long suííering to him.” Hence the Buddha’s permission.) 

When the Venerable Meghiya had íinished relating what had happened to Him, he sat 
down, and while he was sitting down, the Buddha, being desirous of giving him an 
appropriate Dhamma-talk, uttered (according to the Text): “ Aparípakkãya Meghiya ceto 
vimuttiyã panca dhamma paripakkãya sarhvattanti — Meghiya, there are five íactors that 
would lead the mind's liberation from defilements to maturity,” and so on. (The full text of 
the Dhamma-talk may be read in the Udãna. Here in this Chronicle, however, only a gist of 
it will be given.) 

“Dear Meghiya, the (following) five íactors are to make immature mental 
liberation mature. These five are: 

(1) association with good ữiends, 

(2) having morality, 

(3) listening to and reHection on the ten kinds of speech: 

(a) speech connected with less desire, 

(b) speech connected with contentment, 

(c) speech connected with quietude, 

(d) speech connected with alooíness, 

(e) speech connected with energy, 

(f) speech connected with morality, 

(g) speech connected with concentration, 

(h) speech connected with wisdom, 

(i) speech connected with the Path, Fruition and Nibbãna and 

(j) speech connected with reílective knowledge, 

(4) having developed energy, 

(5) having wisdom as to the arising and íalling nature of things. 

“Only when one is associated with a good íriend, which íorms the íirst 
íactor, can one acquire the remaining four. 

“Dear Meghiya, having established himseir in the said five Factors, a 
yogãvacara (an earnest practising) bhikkhu must go to the next stage for 
developing four things: (a) he must develop notions of loathsomeness of 
things ( asubha ) to eradicate lust (rãga), (b) he must develop mindfulness of 
breathing in and out (ãnãpãnassati) to eradicate distracting thoughts ( vitukka ), 
and (c) he must develop perception of impermanence (anicca-sannã) to 
eradicate egoistic conceit ( mãna ). True, Meghiya, to the perceptionist of 
impermanence, perception of non-self (anatta-aũnẩ) maniíests, the 
perceptionist of non-self can shed his egoistic conceit and realize Nibbãna 
even in the present life.” 

Knowing this the Buddha breathed íorth the following two verses of solemn utterances: 
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1) Khuddã vitakkã sukhumã vittakkã 
anugatã manaso uppilãvã: 

Ete avidvã manaso vitakke 
hurã hurarh dhãvati bhantacitto. 

Iníerior thoughts and subtle thoughts follow the mind and make it írisky. He 
who does not understand these thoughts is not stable mentally and runs from 
one sense object to another. 

2) Ete ca vidvã manso vitakke 
ãtãpiyo sarhvarati satimã. 

Anugate manaso uppitãve 
asesam ete pạịahãsi Buddho. 

Understanding these thoughts, the Noble Disciple (Sutabuddhù), endowed 
with energy that can burn up mental deíilements and with mindíulness, is 
able to block the thoughts that follow the mind and make it írisky. The Noble 
Disciple, who understands the four truths, is able to abandon the thoughts of 
sensuality and others, completely. 

(The exposition of the Dhammapada Commentary is as follows:) 

To the Venerable Meghiya, who had returned to the Buddha as he was entangled by the 
three wicked and unwholesome thoughts and could not meditate in that mango grove, the 
Buddha said: 

“You ha ve done something seriously wrong, for you left me alone although I 
begged you saying, ‘Wait, dear Meghiya! At the moment I am alone; so wait till 
someone else comes!’ A bhikkhu should not yield to the desire of the mind. The 
mind is light and quick. One should try only to keep it under one's control.” 

Then the Buddha uttered the following two verses: 

Phandãnam capalarh cittarh, dũrakkharh dunnivãrayarh. 

Ujum karoti medhãvĩ, usukãro'va tẹịanam 

(Dear Meghiya,) just as a proud brave Hetcher makes the curve arrow 
straight to his satisíaction by scorching it, (even so) a man with penetrative 
knowledge can make the mind upright by scorching it by means of energy, 
both physical and mental. The mind which is excitable by the six sense 
objects, such as form ( rũpa ), sound ( sadda ), etc., which is not stable but 
fickle in a single sense object, which cannot be fixed on a proper sense 
object and is thus diíTicult to control, which can hardly be prevented from 
vvandering about improper sense objects. 

Vãrtjo'va thaìe khitto, okamokata ubbhato, 

Pariphundi'darh cittarh, măradheyyarh pahãtave. 

(Dear Meghiya,) just as the fish born in water, when taken out of its water 
abode and thrown on land, restlessly jumps about, (even so) the mind in 
pursuit of enjoyment in the five sense objects, (when taken out from the vast 
water expanse of sensual pleasure and kept on the land of Vipassanã 
meditation) in order to abandon the evil deíilement within oneselí in the 
manner of samuccheda-pahãna (relinquishing through extermination), 
restlessly hops about almost to death as it is away from the five water-like 
sense objects and heated by the four kinds of energy in the from of strenuous 
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meditation. 

At the end of these Dhamma-verses, the Venerable Meghiya was established in the 
Fruition of Sotãpatti. Many other persons also became sotãpanna or nobler ones. 

THE BUDDHA'S FOURTEENTH VASSA AT SAVATTHI 


After observing the thirteenth vassa at the big monastery on Cãlika Hill, near Cãlika 
Town and teaching worthy beings by means of the Dhamma-talks, such as Meghiya Sutta, 
etc., as has been mentioned above and after remaining there for the post-vữííữ period for 
as long as there existed beings to be enlightened, the Buddha set out from there, 
administering the cool water of elixir to devas, humans and Brahmãs. Eventually, He 
arrived in Sãvatthi and stayed at the Jetavana monastery to observe the íourteenth vassa. 

Story of Venerable Sãriputta 

At that time, Venerable Sãriputta went with his follower-monks to a certain big 
monastery in the district and spent the rainy season. The people of the district visited the 
mahãthera and promised to give him a large number of robes for the vassa. 

Having períormed the Pavãranã ceremony at the end of the vassa. the Venerable, being 
desirous of visiting the Buddha even beíore the vassữ-robes were offered, said to the 
monks: “Friends, when the lay devotees bring vaxsa-robes for the young monks and 
novices, accept them and send them to me. Or store them well and give the message to 
me.” Having said thus, the Venerable set out to visit the Buddha. 

When he arrived in Sãvatthi, many monks whispered among themselves, saying: “Friends, 
still Venerable Sãriputta appears to have greed? That was why he came to the Exalted One 
only after saying to the monks, who remain there: ‘When the lay devotees bring vassa- 
robes for the young monks and novices, accept them and send them to me. Or store them 
well and gi ve the message to me.’ ” 

When the Buddha came to the assembly of monks, He asked: “Monks, what are you 
talking about?” When the monks replied that they were talking about such and such a 
matter, the Buddha said: “Monks, in my eldest son, Sãriputta, there is not the slightest 
amount of greed. Indeed, he left the word with his disciples because he thought to himselí 
thus: ‘Let the meritorious deeds of the devotees not decrease! Let the righteous acquisition 
of robes for the young monks and novices not decrease!’ ” Thereaíter He uttered the 
following verse: 


Asayassa na vỵịanti, asmirh ìoke paramhi ca. 

Nirãsãsarh visarhyuttarh, tam aharh brũmi brãhmanarh. 

(O My dear sons, My dear monks!) In the (mental) continuum of an arahat, 
whose ãsava s are gone, craving that clings to things does not exist, not even 
the minutest part of it, in the present world as well as in the next, as it has 
been broken and uprooted through the íotiríold Path Knowledge in the 
manner of samuccheda-pahãna. The arahat, whose ãsavas are gone, who has 
been totally emancipated from a hundred and eightíold craving and who is 
dissociated from every kind of mental deíilement, him naturally do I declare 
a true Brãhmana! 

By the end of the Dhamma-talk, a large multitude of people attained the Fruition of 
Sotãpatti and so on. 

This is the story of Venerable Sãriputta (contained in the Brãhmana Vagga of the 

Dhammapada Commentary). 

As the Venerable Sãriputta was misunderstood by the monks who said that the Venerable 
seemed to have greed, so was the Venerable Moggallãna who was once misunderstood too. 
His incident was also somewhat similar to that of Venerable Sãriputta. What was different 
in the case of Moggallãna was, aíter asserting that there was no greed in him, the Buddha 


754 



Chapter 32 

gave another verse as follows: 

Ycissãlayã na vijjanti aiinãya akatham kathĩ 
Amatogadham anuppattarh, tam almríi brũmi brãhmanarh. 

(O My dear sons, My dear monks!) In the (mental) continuum of an arahat 
whose ãsavas are gone, craving that clings to things does not exist, not even 
the slightest part of it, as it has been broken and uprooted through the 
íouríold knowledge in the manner of samuccheda-pahãna. Having 
analytically understood the Triple Gem, the Triple Training and the 
Paticcasamuppada Wheel in their true nature, he is free from doubt. The 
arahat whose ãsavas are gone, who has plunged wisely into the deathless 
Nibbãna and attained arahatship straight away, him naturally do I declare a 
true Brãhmana. 

By the end of this Dhamma-talk a large multitude of people attained the Fruition of 
Sotãpatti and so on. (Dhammapada) 

Establishment of Rãhula in Arahatship through The Cũla-Rãhulovãda Sutta 

The Buddha was still staying at Jetavana, Sãvatthi, observing the fourteenth vassa in that 
City. At that time, Rãhula had completed twenty years of age and had become a newly 
ordained monk, and had not completed a vassa as a bhikkhu. 

One day, at daybreak, when the Buddha surveyed the world of beings, a thought arose in 
Him: “The fifteen íactors leading to arahatship ( Vimutti-paripãcainya-dhamma ) ha ve now 
ripened in Rãhula. What if I were to exhort and guide him so that he would take a step 
ínrther to the attainment of the Path and Fruition of Arahatship!” 

Herein the the fifteen íactors leading to arahatship are: 

(1) dissociation from íaithless persons, 

(2) association with íaithíul persons, 

(3) reílection on discourses causing faith (three íactors with reíerence to saddhă), 

(4) dissociation from lazy-persons, 

(5) association with energetic persons, 

(6) reílection on discourses causing energy (three íactors with reíerence to vĩriya), 

(7) dissociation from unmindíul persons, 

(8) association with mindíul persons, 

(9) rcílection on discourses causing the íoundation of mindíulness (three íactors with 
reíerence to sa ti), 

(10) dissociation from persons of unconcentrated mind, 

(11) association with persons of concentrated mind, 

(12) reHection on discourses dealing causing jhãna and vimohhka (emancipation) (three 
íactors with reíerence to samãdhi), 

(13) dissociation from unwise persons, 

(14) association with wise persons, and 

(15) reílection on profound discourses (three íactors with reíerence to pannă). 

Besides, the five íaculties ( indriya ), namely, íaith ( saddhã ), energy ( vĩriya ), 
mindíulness ( sati ), concentration (samãdhi) and wisdom (pannđ)\ the five 
perceptions of weariness (nibbedhabhãgiya-samẩ), namely, the perception of 
impermanence ( anicca-sannã ), the perception of suííering ( dukkha-sanũã ), the 
perception of non-soul ( anatta-sannã ), the perception of abandonment ( pahãna- 
sannã), and the perception of freedom from lust (virãga-sannđ)', the five íactors as 
contained in the Sutta given to Meghiya, narnely, association with good íriends, 
having morality, listening to and reílection on the ten kinds of speech, having 
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developed energy, and having wisdom as to the arising and íalling nature of things 
( udayabbaya-sannă ); these also make the fifteen factors of Vimuttỉ.) 

Having conceived this idea the Buddha entered Sãvatthi City in the morning for alms and 
after íinishing His meal, He departed from the alms-resort and said to Rãhula: “Bring a mat 
to sit on, Rãhula, and let us go to the Andha grove to spend the day there.” “Very well, 
Exalted Buddha,” he answered and followed the Buddha closely carrying the mat. 

At that time, several thousands of devas and Brahmãs (who had resolved to have certain 
spiritual attainments together with Palita, the Nãga King, who was to become Rãhula, in the 
presence of the Buddha Padumuttara a hundred thousand aeons ago) also followed the 
Buddha in close succession with the belieí that “the Exalted One would exhort and teach 
Rãhula so that he would take a step íurther to the attainment of the Path and Fruition of 
Arahatship.” 

(Herein these several thousands of devas and Brahmãs, who had resolved 
spiritually a hundred thousand aeons ago, had been waiting, asked among 
themselves: “When will the Exalted One's exhortation and guidance take place so 
that Rãhula would attain arahatship as a íurther step?” When the Buddha thought of 
exhorting and guiding Rãhula, as his íaculties, such as faith, etc., had íinally 
grown, these several thousands of celestial beings, who had been longing all the 
time for that opportune moment of the Buddha’s thinking, for they had shared the 
desire for spiritual growth, assembled only in the Andha grove knowing that 
conditions were thus becoming íavourable to them as well.) 

The Audha Grove 

Herein a short account of the Andha Grove near Sãvatthi City will be reproduced 
from the exposition on the Vammika Sutta of the second volume of the 
Mũlapannãsa: 

The grove was widely known as Andhavana in the times of the two Buddhas, viz., 
Buddha Kassapa and our Buddha. Explanation: The body relics of the Buddhas who are of 
short span of life do not become one mass. In accordance with their resolution, they are 
disintegrated. Thereíore, our Buddha (who was of short life span) considered thus: “I shall 
not exist long. As My life span is short, only a small number of beings will be able to see 
Me. There are far more beings who have no chance to do so. They will carry My relics to 
different places to worship and attain celestial abodes.” Consequently, He resolved 
immediately beíore His Parinibbãna: “May My body relics be disintegrated!” (Hence the 
breaking up of the relics of our Buddha.) 

The body relics of the long-lived Buddhas, however, remain as a mass like solid gold. As 
Buddha Kassapa (who appeared at a time when the people's life span was twenty thousand 
years) was long lived, His relic remained, taking a solid form. Then the people discussed 
among themselves: “The relic remains as a solid form. It cannot be broken up. What shall 
we do with it?” After discussions, they agreed on constructing a solid cetiya (which was the 
only monument). They decided unanimously that its size should be one yojana in height as 
well as in circumíerence. When they discussed the bricks and cement, they made decisions 
to lay bricks of gold. Each costing a hundred thousand on the outer side, while bricks of 
gold, each costing fifty thousand, on the inner side. For cement, realgar and orpiment 
powder and oil for the liquid matter were used. There must be four gates, of which (1) one 
was the king's undertaking, (2) another, Prince Pathavindhara's, (3) still another, the 
undertaking of the oíTicials led by the general, (4) the íinal one being that of the people led 
by the chieí merchant. 

Of these four groups, the íirst three were men of wealth; so they took their own gold and 
started their work at their respective gates. 

But there was delay in the work assigned to the last group as its members had no 
suííicient wealth. Then a lay devotee who was well-versed in the three Pitakas and who 
was an anãgãmin, named Yasorata, knowing the delay, prepared five hundred carts and 
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went round the country, crying out to the citizens and urging them to participate in the act 
of merit. 

“O people, countrymen! Buddha Kassapa has now attained Parinibbãna after 
existing like a great golden mountain for twenty thousand years. The great 
jewelled cetiya, one yojana in measurement, to house the only body relic of 
that Buddha, is under construction. Please contribute whatever material you 
can afford whether gold, silver, gems of seven kinds, realgar or orpiment.” 

The people gave in charity gold, silver and other materials as much as they could. Those, 
who could not afford, participated in the act of merit by giving rice, oil and the like. 

The anãgãmĩ lay devotee, Yasorata, had rice, oil, pulses, etc., sent as provisions for the 
workers. He bought gold with the remaining things on the barter System and had it sent. In 
this way, roaming all over the Jambudipa, he received donations and had them handed 
over. 

When the construction was done, executive elders from the work site of the cetiya gave a 
letter to him saying: “The construction of the cetiya has been íinished. Please, master, 
come and pay homage to it!” Yasorata had also sent a letter with the message reading: “I 
have urged and made the whole Jambudipa established in the meritorious act. Try to 
complete the ceí/ya-monument by using whatever is available.” The two letters crossed 
midway. But the letter from the worksite reached him earlier. 

Having read the letter, Yasorata thought: “I would pay homage to the cetiya” and set 
alone. On the way, five hundred robbers were terrorừing in a íorest grove. Some of them 
saw the devotee and told others: “This elderly man had collected gold and silver from the 
entire Jambudipa. Pots of gold have come now rolling on and on,” and they seized him. 

Anãgãmin Yasorata’s Fate 

Then Yasorata asked: “Young, men, why did you seize me?” The robbers replied: "You 
have collected all the gold and silver from the entire lambudipa. You must give us a little 
each out of that gold and silver.” 

“Do you know, young men, that Buddha Kassapa has attained Parinibbãna? A great cetiya 
of one yojana in size for enshrining the body relic of that Buddha is being built. For that 
great ediíice, I have tried to get the people involved in the act of merit, but not for me. And 
whatever I receive, I send to the work site from the place of donation. I have nothing, not a 
single thing that is worthy, other than the clothes on my body.” Then some robbers said: 
“What the gentleman told us is true. So let us set him free.” But others asserted: “This man 
is honoured by the king as well as by the ministers. On seeing any of us in a Street at town- 
centre, he would disclose the matter to them and bring misíortune to us,” thus they spoke, 
representing those who did not want to free him. 

Yasorata, the anãgãmĩ lay devotee, assured them saying: “Young men, I will not create 
trouble for you.” (He said so out of compassion for the robbers, but not because he had 
attachment for his life.) Then a dispute arose among the robbers, one group vvilling to 
continue his detention and the other willing to let him go. Finally, the ĩormcr group won 
more votes and Yasorata was slain. 

At that very moment, as they had committed a grave crime to the extent of slaying a 
highly virtuous man, an anãgãmin, the eyes of the robbers suddenly went blind, as the 
ílame of an oil lamp is extinguished. When the five hundred robbers moved about touching 
this and that with their hands and each vvailing: “Where are my eyes, men, where are my 
eyes?” some (who had relatives) were taken by their relatives to their respective homes. 
Others who had no kinsíolk had to live there miserably in leaf-roofed huts under the trees 
in the íorest. 

People, who came to the forest, took pity on the blind robbers and gave rice, meal 
packets and other kinds of food to them (as much as they could). Those who went there for 
gathering vegetables were asked on their return: “Friends, where have you been?” and they 
answered: “We have been to the ‘Forest of the blind’ (Andhavana).” 
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In this way, the íorest came to be known, far and wide, as Andhavana during the 
dispensations of the two Buddhas. What was peculiar about it was its location near a 
deserted district during the Buddha Kassapa's ministry. During the ministry of our Buddha, 
however, it stood at the back of the Jetavana monastery, near the City of Sãvatthi, like a 
meditation centre where clansmen, vvanting the calm of the five sense objects stay. 

This is an account of the Forest of the Blind. 

The Buddha then entered the Andhavana and sat on the Seat prepared under a certain tree 
by Rãhula, who, having done obeisance respectíully to the Buddha, took a proper Seat. To 
Rãhula, who had thus taken his Seat, the Buddha gave the following Dhamma-talk. 

The Discourse on The Cha-pancaka 

(1) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is the sensitive matter called ‘eye’, permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sir.” 

Buddha: “Is the impermanent sensitive matter called 'eye' unsatisíactory or 
satisíactory?” 

Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should the impermanent, unsatisíactory and changeable sensitive matter 
called ‘eye’ be taken falsely (through craving) as ‘mine’ (etam mama ), 
(through conceit) as ‘I’ (eso'ham asmi ), and (through wrong view) as ‘my 
self’ (eso me attã)T 
Rãhula: “No, Venerable Sir.” 

(2) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is this or that form called ‘object’, permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Is this impermanent form called ‘object’ unsatisíactory or satisíactory?” 
Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should this or that impermanent, unsatisíactory and changeable form called 
‘object’ be taken íalsely (through craving) as ‘mine,’ (through conceit) as ‘I’, 
and (through wrong view): as ‘my self’?” 

Rãhula: “No, Venerable Sừ.” 

(3) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is eye consciousness or consciousness depending on the eye ( cakkhu-vihhãna) 
(the element of seeing), permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Is the impermanent eye-consciousness unsatisíactory or satisíactory?” 

Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should the impermanent, unsatisíactory and changeable consciousness 
depending on the eye be taken íalsely (through craving) as ‘mine’, (through 
conceit) as ‘I’, and (through wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

(4) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is eye-contact or contact depending on the eye ( cakkhu-samphassa ), 
permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Is the impermanent eye-contact unsatisíactory or satisíactory?” 

Rãhula: “Unsatisíactory, Venerable Sir.” 
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Buddha: “Should the impermanent, unsatisíactory and changeable eye-contact be taken 
íalsely (through craving) as ‘mine’, (through conceit) as ‘I’, and (through 
wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

(5) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Are the four mental aggregates of íeeling (vedanã), perception (saiĩnđ), 
mental íormations (sankhãra) and particular consciousness (vúmãna), 
depending on the contact of the eye, permanent or impermanent?” 

Rãhula: “Impermanent. Venerable Sir.” 

Buddha: “Should the four impermanent, unsatisíactory and changeable mental elements 
be taken íalsely (through craving) as ‘mine’, (through conceit) as ‘I’, and 
(through wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

This is the teaching on the five items concerning the eye (cakkhu-pancaka). 

(1) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is the sensitive matter called ‘ear’ permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sir.” . This is the teaching on the five items 

concerning the ear (sota-pancaka). 

Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 
Is the sensitive matter called ‘nose” permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sir.” . This is the teaching on the five items 

concerning the nose (ghãna-pancaka). 

Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 
Is the sensitive matter called ‘tongue’ permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sir.” . This is the teaching on the five items 

concerning the tongue (ịivhã-pancaka). 

Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 
Is the sensitive matter called ‘body’ permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sir.” . This is the teaching on the five items 

concerning the body (kãya-pahcaka). 

Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is the sensitive matter called ‘mind’ permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Is the impermanent sensitive element called ‘mind’ unsatisíactory or 
satisíactory?” 

Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should the impermanent, unsatisíactory and changeable sensitive element 
called ‘mind’ be taken íalsely (through craving) as ‘mine’, (through conceit) 
as ‘I’ and (through wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

(2) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is mind and matter called ‘object of ideas’ ( dhammã-rammana ) permanent or 
impermanent? ” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Is the impermanent mind and matter called ‘object of ideas’ unsatisíactory or 
satisíactory?” 

Rãhula: “Unsatisíactory, Venerable Sir.” 
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Buddha: “Should the impermanent, unsatisíactory and changeable mind and matter 
called ‘object of ideation’ be taken íalsely (through craving) as ‘mine’, 
(through conceit) as ‘I’ and (through wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

(3) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now?” 

Is mind-consciousness (mãno-vinnãna) permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Is the impermanent mind consciousness unsatisíactory or satisíactory?” 
Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should the impermanent, unsatisíactory and changeable mind consciousness 
be taken íalsely (through craving) as ‘mine’, (through conceit) as ‘I’, and 
(through wrong view) ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

(4) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Is mind contact or contact depending on the mind (mano-samphassa) 
permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sir.” 

Buddha: “Is the impermanent mind contact unsatisíactory or satisíactory?” 

Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should the impermanent, unsatisíactory and changeable mind-contact be 
taken falsely (through craving) as ‘mine’, (through conceit) as ‘I’, and 
(through wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” 

(5) Buddha: “My dear son Rãhula, how do you think of what I am going to ask you now? 

Are the four mental aggregates, such as sensation (vedanẩ), perception 
(,sannã ), mental íormations (sarikhãra) and consciousness (yinnãna), arising 
from mind-contact (mano-samphassa), permanent or impermanent?” 

Rãhula: “Impermanent, Venerable Sừ.” 

Buddha: “Are the four impermanent mental aggregates unsatisíactory or satisíactory?” 
Rãhula: “Unsatisíactory, Venerable Sir.” 

Buddha: “Should the four impermanent, unsatisíactory and changeable mental 
aggregates be taken íalsely (through craving) as ‘mine’, (through conceit) as 
‘I’, and (through wrong view) as ‘my self’?” 

Rãhula: “No, Venerable Sir.” This is the teaching on the five items concerning the 
mind (mano-pancaka). 

(Such a discourse delivered by asking three times so that the three points of 
impermanence, unsatisíactoriness and non-self might become clear is called 
“Teparivatta Dhamma Desanã”.) 

(Conclusion) “My dear son, Rãhula, when a knowledgeable disciple of mine views thus, 
he becomes weary of the sensitive matter called ‘eye’, he becomes weary of various forms 
and objects of seeing, he becomes weary of eye-consciousness, he becomes weary of eye- 
contact, he becomes weary of the four mental aggregates, such as sensation, perception, 
mental íormation and consciousness, arising from eye-contact. He becomes weary of the 
sensitive matter called ‘ear’; he becomes weary of various sounds and objects of hearing 

. He becomes weary of the sensitive matter called ‘nose’; he becomes weary of various 

odours and objects of smelling . He becomes weary of the sensitive matter called 

‘tongue’; he becomes weary of various tastes and objects of savouring . He becomes 

weary of the sensitive matter called ‘body’ he becomes weary of various contacts and 
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objects of touching . He becomes weary of the sensitive element called ‘mincT; he 

becomes weary of the objects of ideation.He becomes weary of cognition; he becomes 

weary of mind-contact; he becomes weary of the four mental aggregates, such as sensation, 
perception, mental íormations and consciousness, arising from mind-contact. On becoming 
weary he is free from attachment, on being i'ree from attachment, he is liberated from 
mental deíilements; on being liberated from mental deíilements, he knows by retlection 
that he is “liberated from mental deíilements. He gains knowledge through successive 
retlections thus: ‘Rebirth for me is over.’ The noble practice has been íinished. The task 
(for the Path) has been carried out. There is nothing more to be done (for the Path).” When 
the Buddha has delivered this Cũla Rãhulovãda Sutta, the Venerable Rãhula became 
established in arahatship. Among thousands of devas and Brahmãs, some become 
sotãpanna, some sakadãgãmin, and the rest anãgãmin and some arahats (according to their 
pãramĩs). 

(Then follow the themes for meditation given in Pãli prose & Myanmar verse 
which we propose to leave out from our translation as they are helpful only to 
Myanmar meditators.) 

Mãra’s Threat to Rãhula 

One day, when night fell, a large number of theras went into the Jetavana monastery, 
visited the Venerable Rãhula's place and took their seats. As Rãhula was just a junior 
monk, he could not prevent senior theras from taking seats at his place, he then looked for 
another place and, íinding none, had to lie down at the entrance to the Fragrant Chamber of 
the Buddha. At that time, the young Rãhula had just attained arahatship but he had not 
completed a vassa yet as a bhikkhu. 

From the celestial abode of Vasavatti, its residence, Mãra saw Venerable Rãhula lying at 
the entrance of the Fragrant Chamber and conceived an idea: 

“The Monk Gotama's small íinger (meaning Rãhula) that will suffer when hurt is 
sleeping outside the Fragrant Chamber. The Monk Gotama himselí was sleeping 
inside. If I hurt the small íinger, it would mean that I hurt the Monk Gotama as 
well.” 

So he assumed the appearance of a huge elephant, approached Rãhula and embraced 
Rãhula's head with his trunk; moreover he made a heron-like sound at a high pitch. 

Even while sitting in the Fragrant Chamber, the Buddha knew it was Mara and said: 

“Hey Mãra, even a hundred thousand mãras, let alone you, are incapable of 
írightening my son Rãhula. In fact, my son has no fear at all. He is free from 
craving, very energetic and highly intelligent.” 

In order to stamp His word with the Seal of Dhamma, the Buddha uttered the following 
two verses: 

Nitthangato asamtasi 
vĩtatanho cinangano 
Acchindi bhavasallãni 
antimo'yarh samussayo 

(Hey Mãra, a disturbing one! My son) Rãhula is one who has realized his 
goal, that is arahatship called Brahmacariya pariyosãna. He is absolutely free 
from fear, he is puriíied of the hundred and eight kinds of real craving; he is 
devoid of the one thousand and five hundred mental deíilements; he has 
uprooted the thorns and spikes of all existences such as sensual ( kãma ), 
material ( rũpa ) and innnaterial ( arũpa ). The body (of my son Rãhula) in the 
present existence is his last body. 


Vĩtatanho anãdãno 
niruttipada-kovido. 
Akkharãnarh sannipãtarh 
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jaíĩnã pubbãparãm ca. 

Sa ve antimasãrĩro 
mahãpanno mahãpuriso ti vuccuti. 

(He who is) puriíied of the hundred and eight kinds of real craving, has no 
attachment at all; does not grasp the five aggregates of the body and the mind 
as ‘I’, ‘mine’ and ‘my self’ is clever in respect of the íouríold analytical 
knowledge of meaning, truth, wit and analysis; sees the combinations of 
letters known as natural speech (sabhãva-nirutti) as they really are (If one 
knowing no natural speech says ‘ phusso ’ wrongly with reíerence to the 
mental concomitant of phassa: he knows it is ‘ phasso the correct word of 
the natural speech.) He clearly knows the preceding syllable from the 
following and the following syllable from the preceding. (Of the three 
syllabic word cetanã, for instance, if the initial syllable alone is distinct, from 
it he correctly knows the indistinct middle and final ones: if the middle 
syllable alone is distinct, from it he correctly knows the indistinct initial and 
final in like manner; if the final syllable alone is distinct, from it he correctly 
knows the indistinct initial and middle in like manner. That person, having 
his final, is indeed to be spoken of as a man of great wisdom, an extra- 
ordinary man free from one thousand and five hundred moral deíilements. 

By the end of the discourse many attained sotãpatti-phaìa and so on. 

Aware of the fact that the Buddha came to know his identity, Mãra disappeared from that 
very place. 

Delivery of The Suciloma Sutta 

(The Suciloma Sutta is contained in the Sutta Nipãta and the Sagãthã Vagga of the 
Samyutta Nikãya. Here, in this Chronicle, the Sutta will be reproduced according to 
the Commentary.) 

One day when the Buddha emerged from the mahã-karunã-samãpatti immediately beíore 
dawn and surveyed the world of sentient beings with His Buddha-Eye (consisting in the 
asayanusaya-nãna and indriya-paropariyatti-nãna), He saw the past acts of merit belonging 
to the two ogre íriends, namely, Suciloma and Kharaloma, that would bring about their 
attainment of sotãpatti íruition. Hence, He took his bowl and robe and set out, even at 
dawn, and sat on the lithic couch called Tamkita at the mansion of Suciloma near the 
village of Gayã. 

(Tamkita lithic couch was a stone slab placed on four stones; it served as a Seat). 

At that time, the two ogre íriends went out in search of food, vvandering about the place 
somewhat near the Buddha. 


Story of Kharaloma, The Ogre 

Of the two ogres, one in his past life happened to have smeared his body with the oil 
belonging to the Sangha without seeking its permission. For that unwholesome act, he 
suííered in hell and was reborn in an ogre íamily near the bank of the lake at Gayã. As a 
result of his wrong doing, his limbs were big and small and were írighteningly distorted. 
His skin was like a tiled roof (with his tile-skin resembling scales of a fish) and terribly 
rough to touch. 

When he írightened others, he had his skin (or scales) bloated. As he had a rough body 
suríace, he was called Khara the ogre. 

Story of Suciloma, The Ogre 

The other ogre was a supporting lay devotee during the liíetime of the Buddha Kassapa. 
He used to go to the monastery and listened to the sermon on every sermon-day, eight days 
a month. One day, when the invitation for attendance to the sermon was being announced, 
he heard it from his farm where he was cleaning it. Without taking a bath lest it should 
take time, he entered the uposatha hall with his dirty body and lay on a very costly rug on 
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the ground, showing no care for it. 

Because of this and other acts, he suffered in niraya and became a member of an ogre 
íamily near the lake at Gayã. As a subsequent result of his bad deeds, he had a terribly ugly 
look. His body hair was sharp-pointed and pricking like needles. When he írightened other 
beings, he did so as though he were piercing them with needles. Because he had needle-like 
hair, he was given the name Suciloma. 

Getting out of their abode to look for food, the two ogre friends walked for some time 
and returned by the sarne way. While visiting another place, they happened to reach a place 
that was somewhere close to the Buddha. 

Then Kharaloma said to Suciloma what he honestly thought: “That man is a monk!” 
Suciloma replied: “That man is not a true monk; he is only a false one. I will investigate to 
know for certain whether he is a true monk or not.” 

(Herein on seeing the appearance of a monk, Kharaloma honestly said: “That man 
is a monk!” Suciloma was of opinion that “if the man fears, he is not a true monk; 
he is only a íalse one,” and wrongly thinking that the Buddha would be írightened, 
he hastily said: “That man is not a true monk; he is only a íalse one.” Then he 
became desirous of making an investigation. Hence he added: “I will investigate to 
know for certain whether he is a true monk or not.”) 

Thereaíter Suciloma went up to the Buddha and bent his big ugly, bristled body towards 
the Buddha. The Buddha suddenly moved His body to the other side. This prompted 
Suciloma to ask: “Are you írightened by me, Monk?” “Dear ogre,” answered the Buddha, 
“I am not frightened by you. Your body contact is indeed rough and vile (though)!” 

Seeing the Buddha vvithout the slightest trace of fear, Suciloma thought: “Despite His 
experience of my body-touch that was so rough, this man, though a real human, is not 
aíraid. Now I shall present to Him some problems worthy of an Omniscient Buddha’s 
sphere of wisdom ( Buddha-visaya). He will not be able to tackle them íully. Then I shall 
torment Him in such and such a way.” So he said rudely: “Monk, I shall ask You some 
questions. If You cannot give me a thorough answer, I shall make You mad. Or, I shall 
burst open Your heart. Or, I shall throw You to the other bank of the river by catching hold 
of Your legs.” 

Then the Buddha with his face gladdened by his great compassion said: “Friend ogre, the 
celestial world with devas, mãras and Brahmãs, and the terrestrial world with monks, 
brahmins and princes, in either of these two worlds, I see none who is able to make Me 
mad, or to burst open My heart, or to throw Me to the other bank of the river by catching 
hold of My two legs. Be that as it may, ữiend ogre, ask Me whatever questions you want. I 
shall ansvver your questions without leaving anything.” When the Buddha invited the ogre's 
questions the way an Omniscient Buddha would, Suciloma put his question thus in verse: 

Rãgo ca doso ca kutonidãnã 
aratĩ ratĩ lomahãmso kutọịã 
Kuto samutthặya mano vitakkã 
kumrakã dhankam ivossaýanti. 

(Monk!) Where do lust and hate have their source? Displeasure in the 
wholesome things of a quiet íorest monastery, pleasure in the five sense 
objects, and goose ílesh ( cittutrãsa dhamma — sign of a terriíied mind), 
from what do these (three kinds of emotion) arise? As village children throw 
up a crow for fun (aíter tying its feet with a rope), from what do the nineíold 
thought appear and overthrow the wholesome consciousness? 

Then the Buddha gave his answer and preached to Suciloma ogre by the following verses: 

1) Rãgo ca doso ca itonidãnã 
aratĩ ratĩ lomahãmso itọịã. 

Ito samutthãya mano vitakkã 
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kumãrakã dhankam iv'ossajanti. 

(Dear ogre!) Lust and hate have their source in this body. (These three kinds 
of emotion, namely,) displeasure in the wholesome things of a quiet íorest 
monastery, pleasure in the five sense objects, and goose flesh arise from this 
body. As village children throw up a crow for fun (aíter tying its feet with a 
rope), so the nineíold thought appear from this very body and overthrow the 
wholesome consciousness. 

2) Snehcỳă attasambhută 
nigrodhass 'eva khandhạịã. 

Puthũ visattã kãmesu 
mãluvã va vitatã vane. 

(Friend ogre!) As shoots of a banyan tree appear on its trunk, so do lust, hate 
and the like caused by the sap of craving appear on this very body. As 
creepers in the íorest wrap up the tree that they cling around, so innumerable 
moral deíilements attach themselves in a strange manner to the sense objects 
and pleasures. 


3) Ye nam pajãnanti yato nidãnarh 
te nam vinodeni sunohi yakkha. 

Te duttaram oglìam imarh taranti 
atinnapubbarh apunabbhavãya. 

Listen, íriend ogre! Certain persons know thoroughly that the physical írame, 
which is the embodiment of the five aggregates, and which íorms the Truth 
of suííering, has its source in craving and greed, which form the Truth of the 
cause [of suffering]; they drive away that craving and greed, the Truth of the 
cause of suííering, by means of the Truth of the Eightíold Path [leading to 
the cessation of suííering]. These Noble Ones, who ha ve thus driven away 
craving and greed, the cause of suííering, cross over this fourfold torrential 
flood of moral deíilements, the flood which is diííicult to overcome, which 
has not been crossed over in the past existences in sarhsãra, even not in a 
dream, for the non-arising of rebirth, i.e. the Truth of the Cessation [of 
Suffering]. 

When the two ogre íriends had thus heard these Dhamma-verses, both of them attained 
sotãpatti-phala as the verses came to an end. 

As soon as the two íriends become noble sotãpanna, their original ugliness and bad looks 
disappeared. With bright golden complexion and bedecked in deva ornaments, they 
assumed an appearance, that was pleasant to beholders. 
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THE BUDDHA'S FIFTEENTH VASSA AT KAPILAVATTHU. 


A fter staying in Sãvatthi for the íourteenth vassa, the Buddha remained in that City, after 
the end of the vassa, for as long as there were beings worthy of teaching. Thereaíter, 
He set out to administer the medicinal Dhamma of Deathlessness to all beings, devas, 
humans and Brahmãs, and He eventually arrived in the City of Kapilavatthu and observed, 
together with a host of monks, the fifteenth vassa at Nigrodhãrãma (which was built and 
given to Him on His first visit by the Sakyan prince, Nigrodha, and which had come to be 
known as Nigrodhãrãma). 

Preaching to the Sakyan Prince Mahãnãma as to what makes a lay devotee 

While the Buddha was thus staying at Nigrodhãrãma of Kapilavatthu in the country of 
Sakka, the Sakyan prince, Mahãnãma, paid a visit to Him, did obeisance and sat down at a 
proper place. Then the Prince asked the Buddha: 

(1) Prince: “By doing what, Exalted, Buddha, does one become a lay devotee (upãsaka)?” 
Buddha: “Mahãnãma, (1) taking reíuge ( Saraụa-gamana ) in the Buddha; (2) taking 
reíuge in the Dhamma, and (3) taking reíuge in the Sangha. By doing so, 
Mahãnãma, one becomes a lay devotee. 

(Tlmt is to say, taking refuge in the Triple Gem makes one a lay devotee.) 

(2) Prince: “By doing what, Exalted Buddha, is a lay devotee endowed with morality 
( sĩla)T’ 

Buddha: “Mahãnãma, (1) abstaining from taking life, (2) abstaining from taking what 
is not given, (3) abstaining from wrong sexual acts, (4) abstaining from telling 
lies and (5) abstaining from taking strong drink, a cause of unmindíulness. By 
doing so, Mahãnãma, a lay devotee is endowed with morality.” 

(Tlmt is to say, taking the Tripỉe Reỷuge and keeping the Five Precepts makes one a 
lay devotee of morality.) 

(3) Prince: “By doing what, Exalted Buddha, is a lay devotee endowed with íaith 
( saddhã)T ’ 

Buddha: “In this dispensation, Mahãnãma, a lay devotee believes that the Buddha is an 
arahat (Araham) because He is vvorthy of extra-ordinary homage; .... that He 
is a Bhagavã because He has great glory in the sense of Enlightenment. By 
believing so, Mahãnãma, a lay devotee is endovved with íaith” 

(Herein, talking only ahout the nine attributes of tlie Buddha is just an elliptical way 
(upalukkhana-nava) of preaching, Ả lay devotee who believes in the nine attributes of 
the Buddha also believes in the six attributes of the Dhamma and in the nine 
attributes of the Sanglm. Therefore, it means to say that a lay devotee who is 
convinced of the attributes or the Triple Gem is endowed with faith.) 

(4) Prince: “By doing what, Exalted Buddha, is a lay devotee endowed with generosity 
( cãga)T ’ 

Buddha: “In this dispensation, Mahãnãma, a lay devotee abides at home with his mind 
iTeed from the impurity of stinginess ( macchera ), he gives away with full 
detachment; he washes his hand to give with (his hand is wet); he takes 
delight in giving; he is beíitting to alms-seekers as he shuns vvearing a grim 
face; he is delighted in oííering and distributing things. By doing so, 
Mahãnãma, a lay devotee is endowed with generosity.” 
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(5) Prince: “By what, Exalted Buddha, is a lay devotee endowed with wisdom 
( paiĩnãỊT’ 

Buddha: “In this dispensation, Mahãnãma, a lay devotee is wise; he has wisdom which 
is pure and noble, which destroys moral deíilement, which leads to Nibbãna, 
the end of suffering, and which helps him understand the rise and fall 
(udayabbaya-nãna) of mind and matter. All this makes him endowed with 
wisdom.” 

— Mahãvagga Samyutta Pãli — 

(Details of Mahãnãma, the Sakyan prince, will be given in the portion of the Jewel of the 

Sangha.) 

Prince Suppabuddha swallowed by The Earth 

While staying at Nigrodhãrãma, Kapilavatthu, in the country of Sakka, the Buddha 
delivered a discourse beginning with “Na antalikkhe na samuddamajjhe” in 
connection with His uncle and father-in-law Suppabuddha, a Sakyan prince. 

Elaboration: The Buddha’s uncle, Prince Suppabuddha, bore a grudge against the Buddha 
for two reasons. He thought: “This nephew and son-in-law of mine, Prince Siddhattha, 
Buddha Gotama, has abandoned my daughter and renounced the world. And having 
ordained my son Devadatta into monkhood He treats him as an enemy.” One day, thinking: 
“I should not give Him a chance to have His meal,” he blocked the Buddha’s way, by 
having a drinking bout in the middle of the road. 

At that time, when the Buddha came in a company of monks to that place, the Prince's 
men inlormed him of the Buddha’s visit. “Men,” said the Prince bitterly, “tell Prince 
Siddhattha, my nephew Buddha, to take another road. He is not older than I. (Thereíore) I 
cannot make way for him.” Despite his men's repeated plea, the Prince said the same and 
kept on drinking! 

Failing to get permission from his uncle, the Buddha turned back from that place. 
Suppabuddha then sent a spy with these words: “Go, man, take note of what my nephew 
has to say, and come back.” 

While turning back, the Buddha smiled and Venerable Ãnanda asked Him about the 
reason for His smile. “Dear Ananda,” the Buddha asked in return, “Did you see My uncle 
Suppabuddha?” “Yes, Exalted Buddha,” replied Venerable Ãnanda. The Buddha then 
íoretold as follows: 

“Dear Ãnanda, My uncle Suppabuddha, who refused to make way for Me, 
has done a very serious mistake. Seven days from now, he will enter the 
earth (he will be swallowed up by the earth) at the bottom of the stairs 
leading down from the upper terrace.” 

Having overheard these words, the spy went back to Suppabuddha who asked: “What did 
my nephew, who has turned back, say?” The man told him of all he had heard. The Prince 
then conceived an idea: “What my nephew has said cannot go wrong. Whatever He says 
comes true. Despite this I will accuse Him of íalsehood now. He said that I would be 
swallowed up by the earth on the seventh day. He said not without mentioning the place, 
but He did say I was to be swallowed by the earth at the foot of the stairs. From now on I 
shall never go to the foot of the stairs. If I do not go there, I shall not be swallowed by the 
earth there. On being not swallowed at the end of seven days, I shall accuse my nephew 
Buddha, Prince Siddhattha, of íalse speech.” 

Aíter getting the idea, Prince Suppabuddha had his belongings taken on to the top and the 
stairvvay removed and the doors locked; at each doorway he placed a couple of vvrestlers, 
whom he ordered: “In case I try to descend absent minded, you must check me then.” So he 
remained in his cosy chamber on the seventh and top terrace of his residence. 

Hearing of the matter, the Buddha said: “Monks, the word of a Buddha is never 
ambiguous, it is only of one meaning that is truthíul no matter whether my uncle Prince 
Suppabuddha stays only on the terrace, or takes flight and remains in the sky, or cornes 
down and abides in a boat in the ocean, or dwells inside a mountain. On the very spot I 
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have mentioned (i.e. at the foot of the stairs), he will be swallowed by the earth.” Being 
desirous of preaching by connecting the íormer speech with the latter, the Buddha uttered 
the following verse: 


Na antalikkhe na sanudamajjhe 
na pabbatãnarh vivararh pavissa. 

Na vijjati so jagatippadeso 
yattlm Ịhitarh nappasaheyya maccu. 

Monks, he who stands in the air cannot escape from death; nor can he who 
lies in the middle of the ocean; he who enters a hole or a cleft in a mountain 
and lives there cannot escape from death; there is no space on the ground, 
not even that of a hair’s breadth, that is not plagued by death. 

By the end of this verse, innumerable persons attained sotãpatti-phaìa and so on. 

On the seventh day, while the road leading to the palace where the Buddha would take 
His meal was being blocked, Suppabuddha's State horse (kept) under the mansion got away 
from the ropes, with which he was tied to a post, kicking the walls around and neighing 
forcefully. Nobody was able to írighten or capture him. While staying up on the terrace of 
the mansion, Suppabuddha heard the cries of his State horse and asked what it was all 
about. His male servants then replied that the Prince's charger had broken loose. 

As soon as he saw the Prince, the State horse stood quietly. Then Suppabuddha could not 
help trying to catch the horse, he then rose from his Seat and went up to the door which 
opened by itselí. The stairvvays that had been removed previously stood at its original 
place. The wrestlers who were on guard caught hold of the Prince by the neck and (instead 
of getting him into the mansion) threw him down. The doors on all seven rioors already 
became open of their own accord. The staừvvays were reinstated by themselves. The guards 
on each floor threw him down successively by catching hold of him by the neck. 

Aíter that, when he got down to the foot of the stairs leading to the ground, the great 
earth opened, making a roaring sound, and received Suppabuddha, the Sakyan prince. 
Having entered the earth, the Prince reached the Avĩci niraya (hell). 

The Buddha's Answers to Sakka's Four Questions 

While staying at Nigrodharama of Kapilavatthu and observed the íiíteenth vassa, the 
Buddha administered the distribution of the cool water of Dhamma, the elixir of 
deathlessness to worthy beings. When the fifteenth vassa came to an end, He set out from 
Kapilavatthu in accordance with a Buddha’s practice and arrived eventually at Jetavana in 
the good City of Sãvatthi. 

While He was staying there, the Buddha delivered a serrnon beginning with Sabbadãnarh 
Dhammadãnarh jinãtỉ as He was asked by Sakka, the King of Devas. The details are as 
follows: 

Once the devas of Tãvatimsa celestial abode met and raised four questions: 

(1) What is the best of all gifts? 

(2) What is the best of all tastes? 

(3) What is the best of all delights? and 

(4) Why should arahatship, the end of craving, be called the best? 

Not a single deva was able to ansvver these four questions. In fact, one deva asked 
another, who, in turn, asked another and so on. Thus asking among themselves, they 
roamed about the ten thousand universes for twelve years (without getting the ansvvers). 

Knowing nothing of the meaning of these questions, though twelve years had passed, the 
devas residing in the ten thousand universes assembled and went up to the Four Great 
Kings. When asked by the Four Great Kings as to why they had thus made a great 
assembly, the devas said: “We came to you as we have four questions which we are unable 
to solve.” “What are the four questions, íriends?” asked the Deva Kings. “Of innumerable 
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gifts, of innumerable tastes and of innumerable delights, which is the best gift, which is the 
best taste and which is the best delight? Why is arahatship, the end of craving, the best?” 
answered the devas, “Finding no answers to these questions, we have come to you.” 

Then the Four Great Kings said: “We too do not know the meaning of these questions, 
íriends. But our Lord Sakka is capable of knowing promptly when he reílects on the 
signiíicance of the questions that may be forwarded by a thousand persons. Sakka is 
superior to us in intelligence, wisdom and glory. Come, we shall go to Sakka.” When the 
Four Deva Kings took them to Sakka and when asked by him about such a great 
assemblage, the devas explained the matter to him. 

“Devas!” addressed Sakka, “The signiíicance of these four questions cannot be known by 
all (except the Buddha). In fact, these four questions are for a Buddha to solve. Where is 
the Buddha staying now?” Sakka added: “Come, we shall go to the Exalted Buddha and 
asked him.” Together with all these devas, Sakka illuminated the whole of Jetavana at night 
and approached the Buddha, did obeisance to Him and stood at a proper place. When the 
Buddha enquired about their Corning in such a great multitude, Sakka replied: “The devas, 
Exalted One, have these questions to ask. There is none other than you, Venerable Sir, who 
will be able to answer them, who could know the signiíicance of questions. Please explain 
the meaning clearly, to us, Exalted Buddha.” 

“Very well, Sakka!” said the Buddha. “Having fulfilled the Períections and períormed 
unílinchingly the íiveíold generosity, I achieved Omniscience just to eliminate the doubts 
of persons like you. The answers to your four questions are as follows: 

(1) Of all giíts, the gift of Dhamma is the best. 

(2) Of all tastes, the taste of Dhamma is the best. 

(3) Of all delights, the delight in Dhamma is the best. 

(4) Arahatship, at the end of craving, is the best because it is the cessation of all 
suííering. 

Having spoken thus in prose the Buddha uttered the following verse: 

Sabbadãnam Dhammadãnarh jinãti, 
sabbcirassarii Dhammarasam jinãti. 

Sabbaratirh Dhammarati jỉnătỉ, 
tanhakkhayo sabba dukkharh jinãti. 

(Sakka, the King of Devas,) the gift of Dhamma, which is the teaching and 
learning of Dhamma, excels all other giíts overwhelmingly. 

The taste of Dhamma, consisting in the thirty-seven íactors of Enlightenment 
and the nine supra-mundane attainments, excels all others overwhelmingly. 

The delight in Dhamma excels all other delights overwhelmingly. 

Arahatship, at the end of craving, absolutely overcome all suííering. 

Explanation of The Meaning 

(1) Even if robes, as soft as layers of a banana trunk, were given to Buddhas, 
Paccekabuddhas and arahats, who were seated up to the abode of Brahmãs in a universe 
with no space betvveen one another, a four-footed verse, which was delivered in that 
assembly in appreciation of the gift, is far superior. In fact, the value of such a gift of 
countless robes is not even a two hundred and fifty-sixth part of the value of the Dhamma 
verse which was delivered in appreciation of the gift of robes. Hence, the excellence of the 
speaking, teaching and learning of the Dhamma. 

Even to those, who put eíTorts to organize and manage so that the multitude might listen 
to the Dhamma, the beneíit accrue is immense. 

To the gift of food in bowls, each and every one of them íilled with sumptuous meal, to 
the gift of medicine in bowls, each and every one of them íilled with butter, oil and such 
like, to the gift of hundreds of thousands of dwellings like the Mahãvihãra, to the gift of 
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hundreds of thousands of pinnacled mansions like the Lohapãsãda, even to the various gifts 
including the Jetavana monastery given by Anãthapindika and others to Buddhas, Paccekka 
Buddhas and arahats who were seated and occupying the whole of the aíoresaid universe 
with no space between one another; to all these giíts, the gift of the Dhamma taught in a 
four-footed verse, least of all in appreciation of a material gift, is far superior. 

Why? Because those who perform the wholesome act of giving the aíoresaid four 
requisites, namely, robes, food dwelling and medicine, do so only after hearing the 
Dhamma, not otherwise. If they had not heard the Dhamma they would not have given 
even a ladleíul of rice gruel or a spooníul of food. For this reason the gift of Dhamma 
excels all other gifts. 

To make the fact more explicit: Leaving out Buddhas and Paccekabuddhas, even the 
Venerable Sãriputta and other Noble Ones, who had intelligence that could help them count 
the rain drops when it rained heavily and endlessly for the whole ặyu-kappa, were unable 
to make such noble attainments as sotãpatti-phaìa and higher stages on their own (without 
hearing the Dhamma). In fact, it was aíter hearing the teaching of Thera Assaji and others 
that they attained sotãpatti-phaìcr, it was by listening to the Buddha’s Teaching (of the 
Dĩghanakha Sutta and others) that they attained Discipleship (Sãvaka-Pãramĩ-nãụà). “For 
this reason, too, Sakka, only the gift of the Dhamma (Dhamma-dãna) is more admirable 
than the gift of requisites ( paccaya-dãna ).” Hence the Buddha’s saying: “The gift of the 
Dhamma excels all other giíts overwhelmingly.” 

(2) All kinds of tastes including the taste of ÍTLiit. the taste of flowers, the taste of ílavour 
(even that of the food of the devas) are the cause of rebirth in sarhsăra and of íalling into 
suííering. The taste of the nine-fold supra-mundane Dhamma together with the thirty-seven 
íactors of Enlightenment and the four pairs of magga and phala plus Nibbãna, however, is 
more praiseworthy than all mundane tastes. Hence the Buddha’s saying: “The taste of 
Dhamma ( Dhamma-rasa ) excels all other tastes overwhelmingly.” 

(3) All kinds of delights in earthly things, such as sons, daughters, riches, women, 
dancing, singing, music, etc., are the cause of rebirth in sarhsãra and of íalling into 
suííering. Joy (pĩti) that arises in one, through one's attention paid to the Dhamma while 
speaking, teaching or hearing it, causes elation, even tears and gooseílesh. Only such joy 
that can put an end to suííering in sarhsăra and bring about welfare to the extant of 
realization of sotãpatti-phaìa, is more praiseworthy than all kinds of delight in earthly 
things. Hence the Buddha’s Teaching: “The delight in Dhamma ( Dhamma-rati ) excels all 
other delights overwhelmingly.” 

(4) All kinds of craving disappear the moment arahatta-magga is attained. Arahatta- 
magga is immediately followed by (its result which is) arahatta-phala. As arahatta-phala 
arises at the end of craving, it is called Tanhakkhaya (destruction of craving). As arahatta- 
phaìa, called Tanhakkhaya, overcomes all suííering, it is the Dhamma that is superior to 
and more praiseworthy than all other things. Hence the Buddha’s saying: “ Arahatta-phaìa, 
the end of craving, absolutely overcomes all suííering.” 

Conversion of Eighty-four Thousand Beings 

When the Buddha explained the verse in detail, eighty-four thousand sentient beings 
realized the Four Truths and were converted. 

Having listened to the Buddha's elaborate teaching, Sakka did obeisance to Him and made 
a request: 

“Exalted Buddha, although the gift of the Dhamma is so great and praiseworthy, 
why are we not let to share the merit of it? From now on, please make the Sangha 
give our shares of merit from the gift of the Dhamma.” 

Having heard Sakka's request, the Buddha called a meeting of the Sangha and said: 

“From now on, monks, aíter giving a Dhamma-speech, be it a grand one, or an 
ordinary one, or one given to those who visit you, or (at least) one given in 
appreciation of some alms-giving, share the merit, which accrue to you from the 
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Dhamma-speech, with all beings.” 

— Dhammapada Commentary — 

Taming of ÃỊavaka The Ogre 

King ÃỊavaka, of the City of ÃỊavĩ, was in the habit of pursuing pleasurable hunting in a 
deer íorest once a week, leaving behind all his enjoyment at the palace together with 
ícniale courtiers and dancers. In order to ward off the dangers of rebels, foes and thieves, 
to prevent his contemporary rulers from attacking him, he took up a sporting exercise to 
boost his kingly might. 

One day, just beíore he set out for hunting, he had an agreement made with his military 
oíTicers: “He, from whose charge a deer escapes, must be responsible for that deer,” and 
when they got to the íorest a deer ran away from the king's charge. 

As he was quick and strong, the King, equipped with a bow, immediately followed the 
deer on foot for up to three yoịanas. These (deer) belonging to enĩ íamily can run 
continuously only for three yọịanas. Thereíore, when the King had covered that distance, 
he killed the deer that was lying exhausted in a pond, with an arrow. He cut up the animal 
into two pieces. Though he did not want its ílesh, he carried it by means of a pole lest he 
should be ill-spoken of as “one unable to catch the deer.” On his way back he saw a shady 
banyan tree in new and old íoliage at a place that was neither too near nor too far from the 
City; he approached the foot of the tree to take some rest. 

Now, ÃỊavaka the ogre had been granted a boon by Vessavana, the deva king, that 
whoever came into the vicinity of the banyan tree as far as its shadow fell at noon would 
be his food. (Herein, it should not be taken that those who came under the tree only at 
midday should be eaten by him. The fact was that those who came into the vicinity of the 
tree covered by the shadovv of the tree at noon would be eaten, whether they came by day 
or by night.) 

When the ogre saw the King came under his banyan tree, he showed himselí in person 
and wanted to eat the King. [The King gave the two halves of the deer as he wanted the 
ogre to set him free. But the ogre did not do so, saying: “Since it came into my hand, is it 
not mine? How could you, Great King, seek your freedom by giving me the deer?” (This 
part of the story is given only in some versions.)] 

Then the King made a promise to the ogre saying: “Set me free! I shall send you each day 
a man and a pot of cooked rice.” Still the ogre reíused to release him, he said: “You might 
íorget about it, being intoxicated with your kingly luxuries. As for me, I cannot eat those 
who do not come up to my residence nor can I eat tho se who do not voluntarily gi ve up 
themselves. How could I live if you were released?” When the King satisíied the ogre by 
saying: “The day I fail to send you (food), you may devour me.” He regained his Ireedom 
from the ogre's hand and returned to the City of ÃỊavĩ. 

While vvaiting for the King at the make-shift shelter of branches that they had constructed 
midway, the oííicers saw the King Corning back; they greeted the King and received him 
saying: “Why did you try so hard to catch the deer, Great King, íearing loss of dignity?” 
Relating nothing of the incident, the King returned to the City and had his breakíast. Then 
he summoned the administrative minister of the City and secretly told him (of the promise 
which he had gi ven to the ogre). 

“Have you agreed upon the time, Great King?” asked the minister. “No, I have not,” 
replied the King. “You have made a mistake, Great King,” said the minister. “Ogres are to 
have access only to things limited. As you have not put a limit, the whole district is in 
danger of a disease. Be that as it may, Great King, though you have been wrong, do not 
worry but enjoy your royal comíort, I shall do what is to be done in this matter.” The 
minister rose early and went to the prison and made an announcement to the criminals who 
had been sentenced to death, he said: “Those who wish to survive may come out.” 

He took the convict that came out íirst and had him bathed and fed, he then sent him 
saying: “Take this pot of rice to the ogre!” As soon as the convict got into the shade of the 
banyan tree, the ogre assumed a very terrible frame and ate him as though he were biting 
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lotus stalks and stems. 

NB: Through the supernatural power of ogres, a human body, including its hair, 
etc., turns into a lump of butter 

Those who escorted the convict and the food for the ogre saw ÃỊavaka devouring the 
man, became ữightened and told their intimate íriends of the matter. From that time 
onvvards the news that “the King catches thieves and gives them to the ogre”, spread and 
people abstained from stealing. 

At a later time, as there were no new thieves and old ones were all gone, the prisons 
became empty. Then the minister reported the matter to the King, who had his gold and 
silver dropped on all the main roads of the City, thinking that somebody might want to pick 
it up. But nobody touched it even with his foot lest they should be accused of theít. 

When the King of ÃỊavaka íailed to get new recruit of thieves in this way, he discussed it 
with his ministers, who advised, saying: “We shall make people send one aged person from 
each household in serial order. An aged person means one who by himselí is about to enter 
the mouth of death.” But the King rejected the advice saying that people would then be 
terrorized with the thought ‘the King has the heart to send my íather to the ogre!’ or ‘He is 
cruel enough to send my grandíather to the ogre!’ I do not preíer that plan." 

Then the ministers presented their alternate idea thus: “In that case Great King, make 
people send their children who are lying on their backs in their cradles, each day. Such 
children have no such aííection as ‘This is my mother’ or ‘This is my íather.’ Upon this the 
King agreed and let him do so. The minister started executing the plan. 

From the City, mothers fled with their children, and pregnant women fled too. Aíter 
bringing up their children in another country, they brought back their young children to the 
City. 

In this manner the daily íeeding of the ogre took place for twelve long years. One day, 
when the royal servants roamed about the City looking for children, they íound not a single 
child. So they reported to the King: “Leaving aside your son, Prince AỊavaka, in the palace, 
there are no children in the City.” The King replied: “As I love my son, so do all these 
people love their respective sons. But in this world there is none more lovable than one's 
own self. Go, men, save my life by giving my son to the ogre!” 

At that time, the Queen, mother of Prince ÃỊavaka, had her son bathed with scented water 
and adorned with ornaments. She was sitting with her son wrapped in soft white pieces of 
cloth and placed him at her bosom to let him sleep. Under the command of the King, the 
royal servants went there, and while the Queen and sixteen thousand íemale attendants 
were crying, they took away the chieí nurse and the prince, declaring that the little prince 
would become food for the ogre. 

The Buddha's Visit to ÃỊavĩ 

On that day the Buddha rose early in the morning and engaged in mahã-karună-samãpatti 
in the Fragrant Chamber inside the letavana monastery. And when He surveyed the world 
by His two-fold Buddha eyes, (consisting in ăsayãnusaya-nãna and indriya-paropariyatti- 
nãna) He saw in His Vision three signiíicant things: 

(1) the past merit of Prince ÃỊavaka that would lead him to anãgãmĩ-phala, 

(2) the past merit of the ogre ÃỊavaka that would lead him to sotãpatti-phaìa, and 

(3) the past merit of eighty-four thousand beings that would lead them to the realization 
of the Eye of the Dhamma (i dhamma-cakkhu ), the penetration of the Four Truths, at 
the end of His discourse. 

Accordingly, at daybreak He pcríormcd His morning duty. Beíore He could íinished His 
afternoon undertakings, at sunset on that new moon day, He set out on foot alone and 
unaccompanied, taking His bowl and robe, on a journey of thirty yoịanas from Savatthi, 
and entered the precinct of the ogre's residence. 

Now where did the Buddha stay? Did He stay in the ogre's mansion that was invisible to 
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ordinary people and near the banyan tree? Or did He sit at the foot of the banyan tree? He 
took His Seat in the ogre's mansion. Explanation: As ogres saw their mansions, so did the 
Buddha see them. Thereíore, He went up to the ogre's mansion and stood at its gate. 

At that tịme, ÃỊavaka was attending a meeting of ogres in the Himavanta. The door 
keeper of ÃỊavaka, the ogre by the name of Gadrabha, approached the Buddha and paid his 
respects. And a dialogue took place between Gadrabha and Buddha: 

Gadrabha: “Glorious Buddha, did you come only at sunset?” 

Buddha: “Yes, Gadrabha, I came only at sunset. If it were not a burden to you, I 

would like to spend the night in ÃỊavaka's mansion.” 

Gadrabha: “Glorious Buddha, it is not a burden to me. But that ogre ÃỊavaka is violent. 

He does not show respects even to his parents. Thereíore please do not 
preíer to stay there.” 

Buddha: “Gadrabha, I know of ÃỊavaka’s violence. There would not be a bit of harm 

to me. I want to stay for the night there in ÃỊavaka’s mansion, if you do not 
feel my stay burdensome.” 

Gadrabha: “Glorious Buddha, ÃỊavaka is like an iron pan aglow with fire. He is 

absolutely ignorant of parents, monks, and brahmins and the Dhamma. 
Those who come to this place he is able to drive them mad, or burst open 
their hearts, or to throw them beyond the ocean or beyond the universe by 
catching hold of their legs.” 

Buddha: “Gadrabha, I know all about this. If it were not burdensome to you, I would 

like to stay in ÃỊavaka's mansion for the night.” 

Gadrabha: “Glorious Buddha, it is not burdensome for me. But ÃỊavaka might kill me 

if I were to give you permission without íirst iníorming him. Glorious 
Buddha, let me go to him thereíore and tell him of the matter first.” 

Buddha: “Gadrabha, tell him as you like.” 

Gadrabha: “Glorious Buddha, please consider then whether you should stay here or 

not.” 

Having said thus, Gadrabha paid his respect to the Buddha and departed to the 
Himavanta. The door of AỊavaka’s mansion opened by itselí. The Buddha entered and took 
His Seat on the divine jewelled throne which AỊavaka usually sat, on important and 
auspicious days, enjoying divine luxuries. Being seated, the Buddha emanated golden 
yellow ipĩtà) rays. 

Beholding the yellow rays, ÃỊavaka's íemale attendants gathered, did obeisance to the 
Buddha and sat around Him. The Buddha gave a miscellaneous Dhamma-talk to them, 
saying: “Ogresses, as you have in the past given alms and observed morality and honoured 
those who deserved honour, you attain divine luxuries. Now also, do as you have done 
beíore. Abide not by jealousy ịissđ) and stinginess ( macchariya )” and so on. Having heard 
the sweet talk of the Dhamma, they gave a thousand cheers and remained sitting and 
surrounding the Buddha. 

Having arrived at the Himavanta, Gadrabha the ogre told ÃỊavaka respectíully: “O 
AỊavaka, King of Ogres, who know no suffering! May I draw your attention. Please be 
inlormed. The Buddha has come and sat in your mansion.” Then AỊavaka made a gesture, 
meaning to say: “Be quiet! (You shut up!) I will go back immediately and do whatever is 
necessary.” 

(Herein ÃỊavaka was so strong in improper thinking that he took the Buddha’s stay 
in his mansion as a disgrace, and out of pride as an ogre, he hushed up the news, 
thinking: “Let nobody amidst this assembly of ogres hear of it.”) 

Then the two noble devas, Sãtãgira and Hemavata, agreed between themselves to go visit 
the Buddha at Jetavana beíore they went to attend the assembly of devas. Riding different 
vehicles, they set off by air together with their hosts of retinue. 

N.B. Routes existed nowhere in the space for the ogres. They only had to find out 
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their way, avoiding celestial mansions standing there. 

ÃỊavaka’s mansion, however, was situated on the ground. It was well secure, 
surrounded by properly fixed walls, doors, turrets and archways. Above the 
mansion was spread a net made of white brass. The mansion was like a box. It was 
three yojanas in height, over which there íormed an aerial route used by divine 
ogres. 

When the two íriends, the divine ogres Sãtãgira and Hemavata, happened to come just 
above the mansion on their way to visit the Buddha, they were unable to proceed. 

In fact, up to Bhavagga above, nobody can pass over the place where a Buddha is 
seated. 

Thereíore, when they thought of the cause for their such inability to go íurther, they saw 
the Buddha and descended to the ground like a thrown up stone íalls earth-bound. Having 
did obeisance to the Buddha, they listened to a discourse and circumambulated the Buddha, 
and asked for His permission to leave: “Glorious Buddha, we have to attend a meeting of 
divine ogres.” Saying some words in praise of the Three Gems, they headed for the 
Himavanta, the venue of their meeting. 

On seeing the two íriends (noble devas), ÃỊavaka rose from his place and invited them 
saying: “Please take your seats here.” 

The Fury of ÃỊavaka The Ogre 

The two íriends iníormed ÃỊavaka: “Friend_ÃỊavaka, in your mansion is the Exalted One 
still sitting. You are so íortunate! Go, friend AỊavaka, wait upon the Exalted Buddha!” 

(To a íaithless person, the pious word connected with íaith is unbearable, so is the 
word connected with morality to an immoral one; the word connected with 
knowledge to an ignorant one; the word connected with generosity to a miser; and 
the word connected with wisdom to a fool.) 

The words of the two íriends encouraging faith with reíerence to the Buddha was 
unbearable to AỊavaka who had no íaith. Thereíore, on hearing words of praise of the 
Buddha, the íaithless AỊavaka the ogre became íurious. His heart crackled with rage like 
lumps of salt thrown into fire. He asked in anger: “What kind of man is the so-called 
Exalted Buddha who sat in my mansion?” 

Then the two íriends (noble devas) said to ÃỊavaka; “Friend ÃỊavaka, do not you know of 
our Master, the Exalted One? (He is a very prominent and noble personage.) Even while in 
the Tusitã abode of devas, He made five investigations (and they related the biography of 
the Buddha up to his delivery of the Dhammacakka Sutta. They also told the ogre íully of 
the thirty-two portents that took place at the time when the Bodhisatta was conceived, and 
so on.) Friend ÃỊavaka, have you not seen those marvellous portents?” they asked. 
Although he had seen them, but he was carried away by anger, AỊavaka replied, hiding the 
truth: “No, I have not.” 

The two devas then became unsatisíied and said: “Whether you have seen them or not, 
what is the use of your seeing or no seeing? Friend, what are you going to do to our 
Master, the Exalted Buddha? Compared with Him, (a) you are like a calf that has been born 
today near a bull with his hump swaying; (b) like a baby elephant that has been bom today 
near a bull elephant in musth with his granular secretion flowing from the three parts, 
namely, the trunk, the tip of the male organ and the ears; (c) an old ugly fox, near a lion- 
king who is graceíul with his round back and shoulders and with long bright mane; and (d) 
like a young crow with its broken wings near a garuỊa-bird king with his body of a hundred 
and fifty yọịanas in size. Go and do what is to be done.” Being íurious, the ogre got up 
from his Seat, and standing íirmly with his left foot placed on the Hat rock of red orpiment, 
he shouted: “Is your Master, the Buddha, powerful? Or, is it I, who is powerful? You will 
see now (who is more powerful)!” So shouting he stamped his right foot on the top of 
Mount Kelasa that was of sixty yọịanas. Then just as íiery particles fall off from the 
glowing iron that has been excessively heated in the blacksmith's íurnace and that is put on 
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the anvil and hammered, even so Mount Kelasa broke up into layers of rock, 

Standing on the mountain top, the ogre declared roaringly: “I am ÃỊavaka indeed.” The 
roar overwhelmed the whole Jambudipa. 

Four Great Roars 

There have been four great roars which were heard by all Jambũdĩpa (1) The roar: "I 
have won! I have won!", made by the Ogre General, Punnaka, when he beat King 
Dhanancaya Korabya in the game of dice as told in the Vidhũra Jãtaka; (2) the roar: “I will 
eat up all wicked monks, wicked nuns, wicked male lay devotees and íernale lay devotees 
and unrighteous men,” made by Visukamma in the guise of a big black dog under the 
command of Sakka, the King of Gods, when the dispensation of Buddha Kassapa 
deteriorated; (3) the roar: “King Kusa, the Sihssara, whose voice is bold and penetrating 
like that of a lion king, am I!” made by the Bodhisatta Kusa, after going out of the City 
with Princess Pabhãvatĩ on the back of his elephant, when the seven kings, desirous of 
winning the princess's hand in marriage, besieged his City; and (4) the present one: “I am 
Alavaka indeed!” made by the ogre standing on Mount Kelasa. When those shouts were 
made it seemed that they appeared beíore each and every town-gate and village-gate 
throughout the whole Jambũdĩpa. 

Because of Alavaka's power, the Himavanta, three thousand yọịanas in vastness, 
trembled. 

Thereaíter, the ogres attacked the Buddha with the nine kinds of missiles (in the way 
mentioned in the section on the Vanquishing Vasavaĩ Devaputta Mãra, Chapter 7). Despite 
his attack with such missiles, AỊavaka was unable to make the Buddha flee. Consequently, 
he marched tovvards the Buddha, leading a írightening army composed of four divisions: 
elephants, horses, chariots and foot-soldiers, and mixed up with various íorms of ghosts 
armed with weapons. 

The ghosts made all sorts of guises and threats and, shouting: ”Seize him! Kill him!” they 
appeared as though they were Corning overpoweringly from the sky above the Buddha. But 
they dared not go near to the Buddha, like flies which dare not approach a solid piece of 
hot glowing iron. 

Although they dared not go near, they did not retreat in a short time, unlike Mãra and his 
enormous army turned back immediately after being deíeated on the verge of the 
Bodhisatta's Enlightenment at Mahãbodhi tree. Instead, they, AỊavaka and his ghosts, spent 
half the night doing disturbances. 

The Last Attack with The Weapon of White Divine Cloak 

Having íailed in his attempt to ÍYighten the Buddha by displaying various terrible objects 
thus for half the night, he conceived an idea: ‘Tt were well if I would íling the weapon of 
white divine cloak that is invincible!” 

The Four Great Weapons 

There are four most powerful weapons in the world. They are: 

(1) Sakka's weapon of thunderbolt, 

(2) Vessavana's weapon of iron Club, 

(3) Yama's weapon of side glance, and 

(4) ÃỊavaka's weapon of white divine cloak. 

Explanation: 

(1) If Sakka, in his fury, were to discharge his weapon of thunderbolt towards Mount 
Meru, it would pierce the mountain, which is 168,000 yoịanas in height, making a 
hollow right through it, and come out from the bottom. 

(2) Vessavana's weapon of iron Club, when hauled by him in anger, as in his earlier days 
(when he was still a puthujjana), would chop off the heads of thousands of yakkhas 
and, after returning, would lie in its original position. 
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(3) When an angry Yãma, the King of Hell, glances side ways, thousands of kumbhanậas 
are destroyed making a hissing sound like sesame seeds when thrown into the red-hot 
iron pan. 

(4) If ÃỊavaka the ogre, ílying into a rage, were to throw up his weapon of white divine 
cloak into the sky, there would be a drought for twelve years. If it were thrown upon 
the earth, all the trees and plants and others things would dry up, and the land would 
be deprived of vegetation for twelve years. If it were thrown into the ocean, all the 
vvaters in it would be dried up, like drops of water would in a red-hot pot. A Meru-like 
mountain, when flung at by it, would fall, breaking up into íragments. 

With that idea ÃỊavaka took off his white divine cloak, so powerful a weapon, and while 
standing, he was poised to cast it. 

At that time, all the devas, most of whom belonging to the ten thousand universes, 
assembled quickly, for they had decided: “Today the Exalted One will tame the violent 
ogre, AỊavaka. At that taming place, shall we listen to the Buddha’s Teaching.” Apart from 
those willing to listen to the Teaching, the devas, who wished to watch the íight, also 
gathered there. In this way the entire vault of heaven was full of celestial beings. 

Then ÃỊavaka, rising up and up, around the Buddha and roaming about, hurled his 
weapon of white divine cloak towards the Buddha. Making a terrible sound in the sky, like 
the weapon of thunder, and emitting smoke all over and burning with ílames, the cloak 
flew tovvards the Buddha but on Corning near Him, it turned into a foot-towel and dropped 
at His feet, destroying the ogre's pride. 

On seeing this, ÃỊavaka becarne powerless, he felt he had utterly lost his pride like a bull 
with its horns broken or like a poisonous cobra with its íangs taken out. He then reHected: 
“The weapon of white cloak has íailed to overcome the Monk Gotama. Why?” Then he 
made a guess: “The Monk Gotama abides with loving-kindness. This must be the reason. 
Now I will deprive him of loving-kindness through an annoying speech.” So he said: 

“O Monk Gotama, without my permission why did you enter my mansion 
and take the Seat amidst íemale attendants like a householder? Is it not 
improper for a monk to enjoy what is not given and to mix with íemales. 
Thereíore, if you abide by the rules of a monk (O Gotama, get out of my 
mansion at once!)” 

(With rcícrence to ÃỊavaka’s speech, only the essential portion mentioned in the 
brackets was recited as the text in the Buddhist Councils; the rest is taken íully 
from the Commentary.) 

The Buddha then accepted the ogre’s order and went outside the mansion, giving a very 
pleasant reply: “Very well, Friend ÃỊavaka.” (A hostile man cannot be calmed by hostility. 
That is true! Just a piece of the bear’s gall put into the nostril of a wild furious dog will 
make it worse, even so a rude íerocious person, when retaliated with rudeness and ferocity, 
will become more violent. In fact, such a man should be tamed with gentleness. This 
natural phenomenon, the Buddha understood thoroughly. Hence His mild word and yielding 
action.) 

Then the ogre thought: “Very easy to obey indeed is the Monk Gotama. He went out at 
my command, given but once. Without a cause ỉ have íought against him for the whole 
night, the Monk Gotama who is so docile to go out. AỊavaka's heart began to be soítened 
thus. He continued to ponder: “But I am not certain yet whether His going out was caused 
by His obedience or by His anger. Now I will make an enquiry.” So he asked the Buddha 
again: “Get in, Monk Gotama!” 

The Buddha, in order to make the ogre’s mind Hexible and to feel certain of his docility, 
said again pleasingly: “Very well, Friend AỊavaka,” and entered the mansion. 

In this way, the ogre tested the Buddha by his repeated orders to know for sure whether 
the latter was really obedient, for the second time and the third he said: “Go in,” and then 
“Come out”. The Buddha followed the ogre's orders so that he might become more and 
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more soft-minded. (So great was the Buddha’s compassion indeed!) If the Buddha were to 
disobey the ogre, who was violent by nature, his rough heart would become more and more 
boisterous and be unable to receive the Dhamma. To cite a worldly simile, just as a little 
son, naughty and crying, is helped to become good by giving him something that he wants 
and by doing something that he likes, even so the Buddha (who was the great mother to the 
three worlds), acted according to his command in order to make AỊavaka the ogre (the little 
wild and rough son) who was crying out of anger, which is a mental deíilement, docile. 

Another simile: just as a wet nurse, with a gift and persuasion, suckles a naughty baby, 
who reíuses to take milk, even so the Buddha (the great wet nurse to the three worlds) 
followed whatever the ogre had to say, thereby fulfilling the latter's desire by way of 
persuasion in order to feed the ogre (the naughty baby) on the sweet milk of the 
supramundane Dhamma. 

Still another simile: just as a man, desirous of íilling a glass jar with catumadhu (food or 
medicine containing four ingredients), cleanses the inside of the jar, even so the Buddha, 
desirous of íilling the jar-like heart of the ogre with the catumadhu -like supramundane 
Dhamma, was to clear the ogre's heart of the dirt-like anger. He thereíore obeyed the ogre 
three times by going out of the mansion and getting into it as He had been ordered by him. 
(His obedience was not due to fear.) 

Thereaíter the ogre entertained a wicked desire thus: “The Monk is really docile. When 
ordered, but once, ‘Go in’ and He went in; when ordered but once, ‘Come out!’ and He 
came out. In this way (ordering Him to go in and to come out) I will make Him weary 
during the whole night. Having made Him weary thus will I throw Him to the other side of 
the Ganga by holding His two legs.” Accordingly, he asked the Buddha for the íourth time, 
“Come out, o Monk Gotama!” 

Then the Buddha knew the ogre's wicked intention. He also foresaw what the ogre would 
do if He said something to him: AỊavaka would think of asking some questions to the 
Buddha, and that would create a golden opportunity for the Buddha to preach. 

Thereíore He replied: “I know the vicious plan that is in your mind. So I will not get out. 
Do whatever you like.” 

Prior to ÃỊavaka’s encounter with the Buddha, in íormer times too, when hermits and 
wondering ascetics, endowed with higher psychic powers came by air, they visited the 
mansion out of curiosity to find out whether it was a golden, or a silver, or a ruby one. To 
these visitors, the ogre put questions. If they were unable to give him the ansvvers, he 
would do harm by driving them mad or by ripping their hearts, or by throwing them by the 
legs to the other shore of the Ganga. 

The following is how ogres do harm: They make a man mad in two ways: (1) by showing 
him their horrible looks and (2) by gripping and crushing his heart. Knowing that the íirst 
way would not effect madness to hermits and wandering ascetics, AỊavaka did not employ 
the íirst method; instead he reduced his body to a delicate írame by his own supernormal 
power and entered the persons of these (powerful) ascetics and crumpled their hearts with 
his grip. Then their mental process could not remain stable and they became out of their 
senses. He also burst open the hearts of these ascetics who went mad thus. As they could 
not answer his questions, he would tell them not to come again and would íling them by 
the two legs to the other side of the Ganga. 

So ÃỊavaka recalled the questions he had asked on previous occasions and thought: “Now 
I will ask the Monk Gotama in this manner and, then, if He íails to give me satisíactory 
answers, I will make Him mad, burst open His heart and íling Him by the legs to beyond 
the Gangã. Thus will I torment Him.” So he said rudely: 

“O Great Monk Gotama, I am going to ask You some questions. If You 
cannot answer them thoroughly I will make You mad, or cause Your heart to 
burst, or hold You by Your legs and throw You across the river.” 

(From where did Alavaka's questions come down? Answer: His parents had learnt 
the questions numbering eight, together with their answers from Buddha Kassapa, 
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whom they worshipped. The parents taught him all the questions and answers when 
he was young. 

(As time went by ÃỊavaka íorgot the ansvvers. He then had the questions put down 
in orpiment on gold plates, lest they should get lost, and he kept the plates stuck at 
the entrance of the mansion. In this way, ÃỊavaka's questions had their source in a 
Buddha, and they were the ones which only Buddhas could ansvver as they 
(belonged to the sphere of Buddhas, Buddhavisaya.) 

On hearing the ogre's words, the Buddha wished to show the unique power of Buddhas; 
unique in the sense that it was not shared by any in the world, for, nobody could do any 
harm to the four things in Their possession; the gains accrued to Them, Their life, Their 
Omniscience, and Their physical rays. So the Buddha said: 

“Friend ogre, all over the dual worlds, the world of divine beings, such as 
devas, mãras and Brahmãs, and the world of human beings, such as monks, 
brahmins, princes and commoners, I see none who could cause Me madness, 

(or) who could explode My heart, (or) who could íling Me over the river.” 

(Aíter barring the cruel intent of the ogre, the Buddha added in order to make him 
ask:) 

“Friend ogre, in spite of that, you may put whatever questions you like?” 

Thus the Buddha extended His invitation, the kind that Omniscient Buddhas adopt. 

(Herein there are two kinds of invitation: one made by Omniscient Buddhas and 
Bodhisattas, and the other made by other individuals. Omniscient Buddhas and 
Bodhisattas invite questions with full self-confidence: “Ask whatever you like. I 
will ansvver your questions, leaving nothing unanswered.” Other individuals do so 
but with less coníidence: “Ask, íriend. On hearing your question, I will answer if I 
know.”) 

Alavaka's Questions and The Buddha's Answers 

When the Buddha made the kind of invitation usually adopted by Omniscient Buddhas 
thus, Alavaka put his questions in verse as follows: 

Kim su'dha vỉttam purisassa settharh? 

Kim su sucinnarh sukharh ãvahati? 

Kim su have sãdutaram rasãnam ? 

Katharh jĩvirh jĩvitarh ahu settham? 

(O Monk, Gotama by clan!) What is the most praiseworthy property of men 
in this world? What, when practised continuously for days can convey the 
threeíold happiness of devas, humans and Nibbãna? Of all enjoyable tastes, 
what indeed is by far the best for living beings? How is one's life, the most 
praiseworthy among living beings, as sweetly declared by numerous men of 
virtue such as Buddhas and others? 

In this manner the íirst question, “What is the most praiseworthy property of men in this 
world?” is asked by using the term which is of leading nature. Such a way of speaking is 
called ukattha method. Thereíore it is to be noted that the term ‘men’ here represents both 
male and íemale. The question means “What is the best thing of all men and women?” 

By this verse the following four questions are meant: 

(1) What is the best property in the world? 

(2) What, when practised day by day, can lead to the three blissíul States of human, 
divine and Nibbãnic? 

(3) What is the svveetest of all tastes? 

(4) By what is living the best? 

Then the Buddha, desirous of answering in the same way as Kassapa Buddha did, uttered 
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Saddh 'ĩdha vittam purissasa settham 
Dhammo sucinno sukharh ãvahati. 

Saccam have sãdutaram rasãnam, 

PannặịTvim jĩvitam ăhu setịham. 

(O íriend ogre by the peculiar name of ÃỊavaka!) In this world the most 
praiseworthy property of every man and woman is faith (saddhã), mundane 
as well as supramundane. 

The ten wholesome acts or the three good works of charity, morality and 
meditation, which practised day and night continuously, can convey the 
threeíold bliss (sukha) of devas, humans and Nibbãna. 

Of all enjoyable tastes, the truth ( sacca ) signiíicant of Nibbãna, which is the 
reality in its ultimate sense ( paramattha-sacca ) or the truthíul speech of oral 
auspiciousness ( vaci-mangata ) achieved by reíraining from falsehood ( virati- 
sacca ) indeed is by far the best for all beings. 

Men of virtue, such as Buddhas and others, declare that the life of a being 
who lives, following the right course of conduct continuously, is the most 
praiseworthy. 

[(1) Herein the meaning, at moderate length should be taken thus: Just as various 
mundane properties, such as gold, silver, etc., though their useíulness bring about 
both physical happiness ( kặyika-sukha ) and mental happiness ( cetasika-sukha ), just 
as they prevent one from thirst, hunger and other íorms of suíTcring. just as they 
effect the cessation of poverty, just as they form the cause for gaining pearls, 
rubies, etc., just as they attract admiration (the State of one's being admired) from 
others, even so, the two kinds of íaith ( saddhã ), mundane and supra-mundane, 
bring about both secular happiness and spiritual happiness; even so, íaith being the 
leading virtue of those who take the right course of conduct, prevents one from 
suííering in sarhsãra, such as rebirth, old age, and so on; even so, it eííects the 
cessation of poverty of vữtues; even so it íorms the cause for winning the 
Dhamma-Jewel such as the seven Constituents of Wisdom ( Bojjhaúga ) which are 
Sati-sambojjhanga and others. 

Saddho sĩlena sampanno, yaso bhogasamappito, 

Yam yarh padesaríi bìvỳati, tattha tatth 'eva pụịito. 

(He who possesses faith ( saddhã ), and morality (sĩla), who also has retinue and 
wealth is honoured wherever he goes. As the Buddha preaches thus (in the story of 
Cittagahapati, 21 Pakinnaka-vagga of the Dhammapada), a faithful individual is 
honoured (or praised) by all human and divine beings. Thereíore. the two kinds of 
íaiths, mundane and supramundane, are said by the Buddha to be one's property. 

(This property of íaith is the cause of the threeíold unique happiness of devas, 
humans and Nibbãna. Moreover, it is the cause of gaining such secular treasures as 
gold, silver and the like. This is true: Only he who is íaithíul and períorms alms- 
giving can acquire secular treasures. The property of one without íaith is just 
íruitless. Thereíore, the property of íaith is said to be the most praiseworthy 
possession.) 

(2) When the ten wholesome works (alternately, the three acts of charity (i dãna ), 
morality (sĩla) and meditation (bhãvanã) are performed day aíter day, they bring 
human happiness to the performer, as they did to Sona, Ratthapala and other sons 
of wealthy persons; they bring divine happiness to the períormer, as they did to 
Sakka, King of Devas, and others; they bring the bliss of Nibbãna to him as they 
did bring to Prince Mahãpaduma and others. 

(3) Something to be licked and enjoyed is called taste. Various tastes, such as the 
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taste of roots, the taste of stems, etc., and the other parts of a plant contribnte to 
the development of one's body. (But) they can convey only secular happiness. The 
taste of the truth caused by reíraining from falsehood (yỉrati-sacca) and that of the 
verbal truth (vacT-sacca) contribute to one's mental development through 
tranquillity ( samatha ), and (vipassanẩ) meditation and other meditative practices. 
They lead to spiritual happiness. Arahatship called Vimutti-rasa, the taste of 
Emancipation, as developed through the taste of the Nibbãnic Peace, the Truth in 
its ultimate sense ( paramattha-sacca ), is sweet and delicious. Thereíore, these three 
tastes of Pammattha-sacca, virati-sacca and vacĩ-sacca are the best of all tastes. 

(4) An individual, who lacks both eyes, namely, the eye of intelligence in mundane 
development and the eye of intelligence in supra-mundane development, is called 
Andha-puggaìa (an individual whose both eyes are blind). One having only the eye 
of intelligence in mundane development and lacks the eye of intelligence in the 
Dhamma, is called Eka-cakkhu (one eyed), one who has both eyes of intelligence is 
designated Dvi-cakkhu-puggaìa (an individual whose both eyes see). 

Of these three kinds of individuals, a two-eyed lay devotee lives by doing his 
domestic task, by taking reíuge in the Triple Gem, by keeping the precepts, by 
íasting and by fulfilling other human social duties only through wisdom. A monk 
lives by accomplishing his ascetic undertakings, such as sĩla-visuddhi, (puriíication 
of morality), citta-visuddhi (puriíication of mind) and others, through wisdom. 
“Only the life of one who abides by wisdom is praiseworthy”, the Noble Ones, 
such as Buddhas, etc., declared. (They do not say that the life of one who lives just 
by respiration is praiseworthy.) Thus should the meaning at moderate length be 
noted.] 

On hearing the Buddha's answer to his four questions, ÃỊavaka the ogre became very 
glad, and being desirous of asking the remaining four, he uttered the following verses: 

Katharh su tarati ogharh, katharh su tarati annavarh. 

Katharh su dukkham acceti, katharh su parisujjhati. 

(Exalted Buddha) how, or by what does one cross over the four rough 
whirlpools? How, or by what does one cross over the ocean of sarhsãra? 

How or by what does one overcome the round of suffering? How or by what 
does one cleanse oneselí of mental impurities? 

When the ogre had questioned thus, the Buddha uttered the following verse as He wished 
to answer as beíore: 


Saddhaya tarati ogham, ctppamadena annavarh. 

Viriyena dukkham acceti, Pannãya parisujjhati. 

(O Friend by the peculiar name of ÃỊavaka) By faith (saddhã) one crosses 
over the four rough whirlpools, by (appamãda), which is repeated 
períormance of the ten wholesome acts, one crosses over the ocean of 
samsãra; by energy (yĩriya) one overcomes the round of suffering; by 
wisdom ( pannã ) one cleanses oneselí of mental impurities. 

(Herein, he, who crosses over the four whirlpools, can also cross over the ocean of 
sarhsãra, can overcome the round of suffering and be alooí from moral impurities; 
but (1) he who lacks saddhã, as he does not believe in the worthy practice of 
Crossing over the four whirlpools, cannot engage in meditation which is Crossing. 
Thereíore, he cannot go beyond them. (2) He who neglects by indulging in five 
sensual pleasures, as he holds fast to these very pleasures, cannot get beyond the 
ocean of sarhsãra. (3) He who is not energetic but indolent, by mixing himselí with 
unwholesome things, lives miserably. (4) A fool, as he does not know the good 
path of practise leading to the puriíication of moral impurities, cannot be away 
from such mental defilements. Hence the Buddha's answer revealing saddhã as 
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opposed to asaddhiya (íaithlessness), appamãda as opposed to pamãda 
(negligence), vTríya as opposed to kosajja (indolence) and paníĩã as opposed to 
moha (ignorance). 

Again in this ansvvering verse of four-feet; faith or the íaculty of saddhã is the 
íundamental cause of the four íactors of the streams-vvinning (sotãpattiyaúga), 
namely, (a) sappurisa-sariiseva, association with the virtuous, (b) saddhamma- 
savana , listening to the law of the virtuous, (c) yoniso-manasỉkara, proper 
contemplation, and (d) dhammãnudhamma-patipatti, engagement in Tranquillity 
and Insight meditation in accordance with the nineíold supra-mundane Dhamma. 
Only the possession of saddhã leads to the development of the four íactors of the 
stream-vvmning íactors, and only the development of these four íactors leads to 
sotãpatti, the winning of the stream. Hence by the first answer in the verse reading 
“Saddhaya tarati ogham — By faith one crosses over the four whirlpools of rough 
waters”, the sotãpatti-magga, which is the Crossing over of ditth'ogha, the 
whirlpool of wrong belieís, as well as the noble sotãpanna, the Stream-Winner, are 
meant. 

(The noble sotãpanna, as he has diligence, equivalent to the repeated acts of merit, 
accomplishes the second Path and is to be reborn but once in the human world; he 
crosses over the ocean of sarhsãra, (the feat which has not been períormed yet by 
sotãpatti-magga) and which has its source in bhav'ogha, the whirlpool of 
becoming. Hence by the second ansvver in the verse reading “ appamãdena 
annavam — by diligence one crosses over the ocean of samsãra”, the sakadãgãmĩ- 
magga, which is the Crossing over of bhav'ogha, the whirlpool of becoming, as 
well as the noble individual sakadãgãmin, the Once-Returner, are meant. 

(The noble sakadãgãmin accomplishes the third Path by energy and overcomes the 
lust-related suffering, which has its source in kam'ogha, the whirlpool of sensual 
pleasures, (the feat which has not been performed yet by sakadãgãmĩ-magga). 
Hence the third ansvver in the verse reading “ viriyena dukkham acceti — by energy 
one overcomes the round of suffering”, the anãgãmĩ-magga, which is the Crossing 
over of kãmo'ogha, the whirlpool of sensual pleasures, as well as the noble 
individual anãgămin the Never-Returner, are meant. 

(The noble anăgãmin, as he is free from the mire of sensuality, accomplishes the 
íourth Path through the pristine pure Insight Wisdom and abandons the extreme 
impurities of avijjã (ignorance), (which has not been eradicated yet by anãgãmĩ- 
magga). Hence the íourth ansvver in the verse reading “pannãya parisujjhati — by 
wisdom one cleanses oneselí of mental impurities”, the arahatta-magga, the 
Crossing over of avijj'ogha, the whirlpool of ignorance, as well as the arahat are 
meant.) 

At the end of the verse, in ansvver that was taught with arahatship as its apex, was 
AỊavaka, the ogre, being established in the íruition of sotãpatti. 

ÃỊavaka's Further Questions aíter His Attainment of Sotãpatti 

Now that ÃỊavaka, the ogre, had been impressed by the word Pannã (wisdom), that is 
contained in the íourth answer of the verse, “pannã ya parisujjhati — By wisdom is one is 
cleansed of one s mental impurities”, uttered by the Buddha, he (as he was typically a noble 
sotãpanna), became desirous of asking íurther questions, a mixture of mundane and supra- 
mundane problems, by his intelligence and uttered the following six lines: 

Katharh su lablmte pannãríì ? 

Katharh su vindate dhanarh ? 

Katharh su kittirh pappoti? 

Katharh mittãni gantlmti? 

Asmã ìokã pararh lokarh 

katharh pecca na socati? 
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(Exalted Buddha!) How is the twofold wisdom, mundane and supramundane, 
gained? How is the twofold wealth, mundane and supra-mundane, attained? 

How is fame achieved? How are íriends associated? By what, one does not 
grieve on passing away from this world to the next? 

(By this verse Alavaka) the ogre meant to ask on the problems concerning these five: 

(1) The means to get wisdom, 

(2) The means to get wealth, 

(3) The means to get fame, 

(4) The means to get íriends, and 

(5) The means to get away from sorrow in the next life. 

(Being desirous of teaching ÃỊavaka properly that there were four things contributing to 
the acquisition of the twofold wisdom, mundane and supra-mundane, (being desirous of 
answering the íirst question), the Buddha delivered the following verse: 

Saddalìãno arahatarh, dhammarh nibbãnapattiyã; 
sussũsarh lablmte pannãrh, appamatto vicakkha.no. 

(Friend by the peculiar name of Alavaka!) He who has deep íaith in the ten 
wholesome acts and the thirty-seven constituents of Enlightenment that 
contribute to the attainment of Nibbãna taught by Buddhas, Paccekabuddhas 
and arahats\ who respectíully pays attention to the wise; who is mindíul and 
earnest; and who reíĩects thoroughly on the two speeches, one well-spoken 
(subhãsita ) and the other ill-spoken (i asubhãsita), acquires the twofold 
wisdom, mundane and supra-mundane. 

(By this answer the Buddha meant to say that: 

(1) saddhã, faith, 

(2) sussũsã, attention, 

(3) appamãda, mindíulness, and 

(4) vicakkhanã, reílection 
are the means to have wisdom. 

(To make the meaning more explicit: Buddhas, Paccekabuddhas and arahats realize 
Nibbãna through the ten wholesome acts at the beginning and through the thirty- 
seven constituents of Enlightenment later on. Thereíore, these ten wholesome acts 
and the thirty-seven constituents of Enlightenment are to be designated as the 
means to Nibbãna. Only he, who has proíound faith ( saddhã ), can posses both 
mundane and supra-mundane wisdom. 

(The possession of wisdom, however, is not possible just by faith. Only when the 
faithful individual develops sussũsã by approaching the wise, serving them, by 
listening to their pious words, can he win these two kinds of wisdom. (That is to 
say, having faith that leads to Nibbãna, he must go to his preceptor (upajjahãya) 
and íulíils his duties towards them. When the preceptor, being pleased with his 
íulíilment of duties, teach him, he must listen careíully. His approach to his 
preceptors, his Service towards him, his listening to his word — all these brieíly 
make up the term sussũsã, respectíul obedience. Only one who possesses sussũsã, 
can realize mundane wisdom as well as supra-mundane. 

(Only when the íaithíul and respectíul listener íurther develops, appamãda 
(mindíulness), and vicakkhanã, (rctlection) on subhãsita (well-spoken speech), and, 
dubbhãsita, (ill-spoken speech), can he realize the twofold wisdom. He, who lacks 
these four, viz., saddhã, sussũsã, appamãda and vicakkhanã, cannot. 

(With regard to the interrelation between these four and the supra-mundane 
wisdom, (1) by saddhã, a man takes up the practice which lead to wisdom; (2) by 
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sussũsã, he listens respectíully to the Dhamma which lead to pannã; (3) by 
appamãda, he does not íorget what he has learnt; (4) by vicakkhanã, he considers 
deeply what he has learnt so that it may remain intact and without distortion and 
widens one's knowledge and wisdom. Or (2) by sussũsã, a man respectíully listens 
to the Dhamma which lead to vvisdom; (3) by appamãda, he bears in mind what he 
has learnt so that it may not be íorgotten, (4) by vicakkhanã, one ponders the 
proíound signiíicance of what he has borne in mind. The repeated practice of these 
four brings to one the ultimate reality of Nibbãna by causing arahatship. In this 
manner, the development of the supra-mundane wisdom of the Path and that of the 
Fruition is to be noted.) 

Aíter answering the íirst question thus, did the Exalted One, being desirous of answering 
now the second, third and íourth questions, uttered the following verse: 

Patirũpa-kãrĩ dhuravã, utthãtã vindate dhanarh; 

saccaena kittim pappoti, dadarh mittãni ganthati. 

(Friend ogre by the peculiar name of Alavaka!) He, who períorms these two 
things leading to both worldly and spiritual wealth in harmony with the place 
and time; who, by mental energy, does not abandon his duty, and who is 
physically energetic as well, certainly occupies the two-fold wealth (By the 
íirst half of the verse does the Buddha answer that the two-fold wealth can 
be attained through three íactors: following the practice in harmony with the 
place and time, leading to wealth, having mental energy and having physical 
energy.) By auspicious truthíul speech does one attain good reputation that 
“This man is the speaker of truth”, [or] by the attainment of ultimate reality 
of Nibbãna does he reach fame, people would say: “He is a Buddha,” “He is 
a Paccekabuddha,” or “He is a noble disciple of the Buddha.” (By this third 
foot of the verse, the third question is answered.) He who without stinginess 
but wholeheartedly gives somebody what he or she wants, makes íriends. (By 
this íourth foot, the íourth question is answered.) 

(Herein, the way the worldly wealth is attained through suitable practice, mental 
energy and physical energy may be noted from the (well-known) CũỊa-setthi Jãtaka 
which tells of a man who becomes rích having two hundred thousand within four 
months by making a dead rat as his Capital. 

(With rcícrence to the attainment of spiritual wealth, it should be understood from 
the story of Mahã Tissa Thera. Explanation: The aged elder Mahã Tissa of Ceylon, 
once, decided to live only by the three postures of sitting, standing and vvalking, 
and he actually did so, íulíilling his duties. Whenever he felt slothíul and drowsy, 
he soaked a head-pad made of straw [normally used as a cushion to things carried 
on the head] with water, put it on his head and went into the water of throat-depth 
to remove his sloth and drowsiness ( thina-middha ). Aíter twelve years, he attained 
arahatship) 

Having answered thus the íirst four questions in the way in which the worldly and 
spiritual things for the lay man and the monk are mixed, the Buddha now wished to answer 
the fifth question. Accordingly He uttered the following verse: 

Yass'ete caturo dhammã, saddhassa ghararh esino. 

Saccam dhammo dhĩti cãgo, sa ve pecca n socati. 

He who is íaithíul and seeking the beneíit of one's home, in whom exist four 
things, namely, sacca (truthíulness), dhamma (wisdom), dhĩti (physical and 
mental energy), cãga (generosity), indeed does not worry on his departure to 
the next existence. 

Aíter ansvvering the fifth question thus, the Buddha wished to urge the ogre, Alavaka, and 
uttered this verse: 
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Ingha anne 'pi pucchassu, 
puthũ samãna brãhmane. 

Yadi saccã damã cãgã, 
khantyã bhiyyo 'dha vijjati. 

(Friend ogre by the peculiar name of ÃỊavaka!) In this world, if there were 
any virtue better than sacca (the twofold truthíulness) for the attainment of 
good reputation, if there were any virtue that is better than dãma (taming) 
through prudence which is part of wise obedience for the attainment of 
worldly and spiritual wisdom, if there were any virtue that is better than cãga 
(giving) for the making of íriends, if there is any virtue better than 
íorbearance ( khantĩ ) in the form of physical and mental energy for the 
making of worldly and spiritual wealth, if there is any virtue better than these 
four, namely, sacca, dãma, cãga and khantĩ, for the elimination of grieí 
hereaíter, or if you think there were any virtues better than these, I pray you, 
for your satisíaction ask many others, those monks and brahmins, such as 
Purãna Kassapa, etc., who íalsely claim that they are Omniscient Buddhas. 

When the Buddha uttered thus, the ogre ÃỊavaka said to the Buddha in verse, the íirst half 
of which explains that He had already removed his doubt (through his attainment of the 
Path Knowledge), the doubt as to whether he should ask Purãna Kassapa etc. and the 
second half explains the reason for his having no intention to ask: 

Katham nu dãnipuccheyyarh. 
puthũ samana-brãhmane. 

Yo'ham ajja pạịãnãmi, 
yo attho samparãyiko. 

(Exalted Buddha!) Now that I (Your disciple, ÃỊavaka by name,) have cut off 
all doubts by means of the sword of the sotãpatti-magga-nãna, why should I 
ask many monks and brahmins who unrighteously claim that they are 
Omniscient Buddhas. (Indeed I should not ask them as I have been free from 
that endangering defilement of doubt, vicikicchã,). As You have instructed 
me, I, who is Your disciple, ÃỊavaka by name, come to know personally and 
clearly, on this day, all that instruction of Yours, regarding the attainment of 
wisdom, the attainment of wealth, the attainment of fame and the making of 
íriends, and regarding the vừtues that lead not to grieí hereaíter. (Thereíore, 

I need not ask other persons for my satisíaction.) 

Now the ogre ÃỊavaka uttered again the following verse in the order to show that the 
knowledge he had acquired had its source in the Buddha: 

Attliãya vata me Buddho 
vãsãy'ãịavim ãgãmã. 

Yo'haríi ajja pajãnămi, 
yattha dinnarh Mahãppahalarii. 

The Exalted One, Lord of the world and Omniscient Buddha, has out of 
compassion come to the City of Alavi to spend the whole vassa period for the 
development of my, worldly and spiritual welfare. The gift íaithíully given 
by the Omniscient Buddha is of great íruits ranging from the bliss of devas 
and humans to the bliss of Nibbãna. That Omniscient Buddha, who deserves 
the best gift, I have come to know now thoroughly. 

Having told in verse that he had now acquired the means to develop his welfare, Alavaka 
now uttered again this verse in order to express his wish properly to do for the welfare of 
others: 


So aham vicrissami, 
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gãmã gãmarh purãpurarh. 

Namassamãno sambuddharh, 

Dhammassa ca sudhammatam. 

(Exalted Buddha whose sun of glory shines bright,) That I, your disciple 
ÃỊavaka, (from today onwards the day I met with the Master,) with my 
joined hands raised to my head in adoration, will wander from one celestial 
abode to another, from one celestial City to another, proclaiming aloud the 
countless attributes of the Buddha, the Chieí of the three worlds, and the 
attribute of the Dhamma of the ten constituents, namely, the (four) maggas, 
the (four) phalas, Nibbãna and the entire collection of your Teachings, 
containing the good means of emancipation from the round of suffering (and 
the attributes of the Sangha, the eight classes of its members, the Noble Ones 
who careíully follow the various admirable practices of the threeíold 
Training). 

It was the time when the following four events simultaneously took place: 

(1) The end of ÃỊavaka's verse; 

(2) The Corning of the daybreak; 

(3) The reception of ÃỊavaka's verse with wild acclaim; and 

(4) The sending of Prince ÃỊavaka by his royal servants to the ogre's mansion. 

When the king's men [from the City of ÃỊavĩ] heard the tumultuous acclaim, they thought 

to themselves: “Such a roar could not have occurred about any personages other than the 
Exalted One. Could it be that the Exalted One has come?” On seeing the body-rays from 
the Buddha, they no longer remained outside the mansion but entered it without fear. 
There, in the ogre's mansion, did they encounter the Buddha seated and the ogre AỊavaka 
standing with his joined hands in adoration. 

Aíter seeing thus, the king's men bravely handed the little Prince ÃỊavaka over to the 
Ogre ÃỊavaka, saying: “O Great Ogre, we have brought this Prince ÃỊavaka to givẹ^you in 
sacriíice. Now you may bite him or eat him if you wish. Do as you please.” As ÃỊavaka 
had already become a noble sotãpanna at that time and (especially) as he was told to be so 
in front of the Buddha, he felt greatly ashamed. 

Then ÃỊavaka tenderly took over the little prince with his two hands and oííered him to 
the Buddha, saying: 

“Exalted Buddha, I offer this royal child to you. I give you the boy in charity. 

Buddhas are kind and protective to the sentient beings for their vvelíare. Exalted 

Buddha, please receive him, this Prince AỊavaka, for his welfare and happiness.” 

He also uttered this verse: 

Imarh kumãrarh satapunnalakkhanarii. 
sabba 'ngupetam paripunnavyaíyanarh. 

Udaggttcitto sumano dadãmi te 
patiggaha lokahitãya cakkhuma. 

Exalted Buddha of the íiveíold eye! Being elated and happy, I, (ÃỊavaka by 
name,) íaithíully give you the prince named AỊavaka, who possesses more 
than a hundred marks owing to his past meritorious deeds, who also has all 
big and small limbs and a developed physical appearance. Buddhas look after 
the sentient beings for their beneíits. Kindly accept the prince for his own 
welfare. 

The Buddha accepted the little Prince ÃỊavaka with his hands. While He was thus 
accepting, in order to give His blessing for the beneíit of long life and good health of the 
ogre and the prince, the Buddha uttered [three] verses, each omitting a foot (to be íilled up 
by somebody else). That blank in each verse was íilled up three times as the íourth foot by 
the ogre in order to establish the little prince in the Three Reíuges. The incomplete verses 
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which were uttered by the Buddha and completed by the ogre are as follows: 

(1) Buddha: Dĩghậyuko hotu ayam kumãro, 

tnvan ca yakkha sukhito bhavãhi. 

Avyãdhitã ìokahitãya titththa, 

Yakkha: ayarh kumãro saranam upeti Buddharh. 

(2) Buddha: Dĩghãyuko hom ayaríi kumãro 

tuvaiĩ ca yakkharh sukhito bhavãhi. 

Avyădhita lokahitãya titthatha, 

Yakkha: ayariì kumãro saranam upeti Dhammam. 

(3) Buddha: Dĩghayuko hotu ayarh kumãro 

tuvan ca yakkha sukhito bhabvăhi 
Avyãdhitã lokahitãya titthatha, 

Yakkha: ayaríi kumãro saranam upeti Sangham. 

(1) Buddha: May this Prince ÃỊavaka live long! Ogre ÃỊavaka, may you also ha ve 

physical and mental happiness! May you both remain long, being free from 
the ninety-six diseases, for the welfare of many! 

Yakkha: (Exalted Buddha!) This Prince AỊavaka takes reíuge in the Exalted One, 
Lord of the world, and Omniscient Buddha. 

(2) Buddha: May this Prince ÃỊavaka live long! Ogre ÃỊavaka, may you also ha ve 

physical and mental happiness! May you both remain long, being free from 
the ninety-six diseases, for the welfạre of many! 

Yakkha: (Exalted Buddha!) This Prince ÃỊavaka takes reíuge in the Dhamma 
consisting of the ten íeatures, such as the four Paths, four Fruitions, 
Nibbãna and the entire body of Teaching. 

(3) Buddha: May this Prince ÃỊavaka live long! Ogre ÃỊavaka, may you also have 

physical and mental happiness! May you both remain long, being free from 
the ninety-six diseases, for the welfare of many! 

Yakkha: (Exalted Buddha!) This Prince AỊavaka takes reíuge in the Sangha of the 
Noble Ones in the ultimate sense of the word ( Paramattha Aríya). 

Then the Buddha entrusted the little prince to the king's officers, ordering: “Bring up this 
royal child and return him to me!” 

Naming of The Prince: Hatthaka ẪỊavaka 

The original name of the prince was ÃỊavaka. As has been said, the day the ogre was 
tamed, the prince was passed from the hands of the royal officers to the ogre's hands, from 
the ogre's hands to the Buddha’s hands, from the Buddha's hands back to the hands of the 
officers. Hence he was named Hatthaka-ÃỊavaka (or Hatthakã-ÃỊavaka — ÃỊavaka who has 
been handed from person to person). 

When the officers returned, carrying the little prince, they were seen by íarmers and 
íoresters and other people, who asked timidly: “How is it? Is it that the ogre does not want 
to devour the prince because he is too small?” “Friends, do not be aíraid,” replied the 
oíĩicers, “The Exalted One has made him free from danger,” and they related the whole 
story to them. 

Then the entire City of ÃỊavĩ cheered, shouting: “Sãdhu! Sădhuỉ”. The people happened to 
have íaced in the direction where the ogre AỊavaka was in just one roaring: “The Exalted 
One has caused saíety! The Exalted One has caused saíety!” When it was time for the 
Buddha to go to town for alms-food, the ogre went along, carrying the Buddha’s bowl and 
robe, half the way down to see Buddha off, he returned to his mansion. 
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Mass Conversion (Dhammãbhisamaya) 

After the Buddha went on alms-round in the City of ÃỊavĩ and when He had finished His 
meal, He sat on the splendid Seat which was prepared under a tree in quietude at the City 
gate. Then came King AỊavaka with his hosts of ministers, troops and were joined by the 
citizens of AỊavi who did obeisance to the Buddha and sat dovvn around him and asked: 
“Exalted Buddha, how could you tame such a wild and cruel ogre?” 

The Buddha then delivered the aíoresaid ÃỊavaka Sutta in twelve verses in which He 
started His narration with the attack made by the ogre and went on relating in detail: “In 
this manner did he rain nine kinds of weapons, in this manner did he exhibit horrible 
things, in this manner did he put questions to me, in this manner did I answer his 
questions.” By the end of the discourse eighty-four thousand sentient beings realized the 
Four Truths and íound emancipation. 

Regular Offerings made to The Ogre 

Now King ÃỊavaka and the citizens of ÃỊavi built a shrine for the ogre ÃỊavaka, near the 
(original) shrine of Vessavana Deva King. And they regularly made to the ogre, offerings 
worthy of divine beings (devatabaìi) such as flowers, períumes, etc. 

When the little prince grew up into an intelligent youth, they sent him to the Buddha with 
these words: “You, Prince, have secured a new lease of life because of the Exalted One. 
Go and serve the Master. Serve the Order of Monks as well!” The Prince approached the 
Buddha and the monks and rendered his Service to them, practised the Dhamma and was 
established in the anãgãmĩ-phala. He also learned all the teachings of the Three Pitakas and 
acquired the retinue of five hundred lay devotees of the Buddha. At a later time the Buddha 
held a convocation where the devout lay man and Anãgãmin Prince Hathavvay Lavaca was 
placed íoremost among those who lavishly showered upon their audience the four Sangha- 
vatthus. 
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THE BUDDHA'S SEVENTEENTH VASSA AT VELUVANA. 


A fter taming and converting the ogre ÃỊavaka while observing the sixteenth vassa at 
AỊavĩ City, the Buddha exhorted and taught those beings who were worthy of His 
Teaching. When the vassa came to an end, He journeyed from the City of ÃỊavĩ and 
reached the City of Rãjagaha eventually and He stayed at the VeỊuvana monastery of the 
City to keep the seventeenth vassa. 

Story of Sứimã The Courtesan 

Here a brief account of Sirimã the courtesan which should be known in advance: 
Merchants of Rặjagaha who belonged to a trading guild, having personally witnessed the 
splendour of the City of Vesãlĩ, which was due to the courtesan Ambapãlĩ, told King 
Bimbisãra on their return to Rặjagaha that a courtesan should be kept in their City too. 
When the King granted permission to do so, they appointed a very pretty woman, Sãlavatĩ 
by name, courtesan with appropriate ceremonial emblems and duly recognized by the King. 
A fee of a hundred coins was charged for those who wanted to enjoy her company for one 
night. 

When the courtesan first gave birth to a son, the iníant was abandoned on a road but was 
picked up, adopted and named Jĩvaka by Prince Abhaya. On Corning of age, he went to 
Takkasĩla and studied medicine under a prominent teacher till he became accomplished in 
it. He was, in fact, to be íamous as physician Jĩvaka, and his name is well-known even 
today. 

Sãlavatĩs second child was a daughter. As a daughter could follow her mother's 
occupation as a courtesan, she was not abandoned (unlike in Jĩvaka's case) but nurtured 
well. The narne Sĩrimã was given to her. On her mother’s death, Sĩrimã succeeded her and 
was recognized as courtesan by the King. Those, who wished to seek pleasure with her for 
one night, had to pay a thousand coins. This is a brieí account of the courtesan Siramã. 

The Buddha's Discourse in Connection with Sirimã 

While the Buddha was keeping the seventeenth vassa at VeỊuvana in Rãjagaha, Sirimã 
was a lady of great beauty. What was peculiar about her was this: During one rainy season, 
she did something wrong against the Buddha's female lay devotee ( upãsikã) Uttarã, who 
was daughter-in-law of the wealthy merchant, Punna, and who was a noble sotãpanna. In 
order to beg Uttarấs pardon, she coníessed to the Buddha who had íinished His meal 
together with members of the Sangha at Uttarã’s house. One that very day, after listening to 
the Buddha’s discourse, given in appreciation of the meal, she attained sotãpatti-phaìa when 
the verse beginning with “ Akkodhena jine kodharíì ” uttered by the Buddha came to a close. 
(This is just an abridgment. A detailed account will be given when we come to the section 
on Nandamãtã Uttarã Upãsikã in the chronicle of female lay devotees, in the Chapter on 
Sangha-Ratana.) 

The day after her attainment of sotãpatti-phala, the courtesan Sirimã invited the Order of 
Bhikkhus with the Buddha at its head and pcríormed alms-giving on a grand scale. From 
that day onwards, she undertook permanent (nibaddha) giving of alms-food to a group of 
the eight bhikkhus. Beginning from the first day of her invitation the eight bhikkhus went in 
their turn to Sirimấs place constantly for food. Saying respectíully: “Please accept butter, 
Venerable Sirs! Please accept milk, Venerable Sirs!” Sirimã offered by putting her supplies 
to the brim of the bowls of the eight monks who came as it was their turn. The food 
received by a monk (from Sirimấs house) was sufficient for three or four. Sirimã spent 
sixteen coins each day for oííering food. 

One day, one of the eight monks went to Sirimấs place as it was his turn, had his meal 
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there and went to another monastery that was more than three yojanas away from 
Rãjagaha. One evening, while the visiting monk was sitting at the place reserved for 
waiting upon, the Mahãthera of the monastery, his fellow monks, asked him in their speech 
of welcome ( patisandhãra ): “Friend, where did you have your meal and come over here?” 
The visiting monk replied: “Friends, I came after having the meal which is the permanent 
oíTcring made to eight monks by Sirimã.” Again the monks inquired: “Friend, did Sirimã 
make her oííering attractive and give it to you?” “Friend, I am not able to praise her food 
íully. She offered the food to us aíter preparing it in the best possible manner. The food 
received by one from her is suííicient for three or four to enjoy. It is particularly íortunate 
for one to see her beauty rather than to see her oííering. That woman, Sirimã, is indeed one 
endowed with such and such signs of beauty and (airness of limbs, big and small?” Thus 
the visiting monk replied, extolling Sirimấs qualities. 

Then one of the monks, aíter hearing the words in praise of Sirima’s qualities, fell in love 
with her, even without actual seeing. Thinking: “I should go and see her,” he told the 
visiting monk his years of standing as a bhikkhu and asked about the order of monks (who 
were presently due to be at Sirimấs house). “Friend,” replied the visiting monk, “if you go 
now you will be one of those at Sirimấs place tomorrow and receive the atthaka-bhatta 
(the food for the eight).” Hearing the reply, the monk set out at that very moment, taking 
his bowl and robe. (Though he could not reach Rãjagaha that night, he made great effort to 
continue his journey.) And he arrived in Rãjagaha at dawn. When he entered the lot- 
drawing booth and stood there, the lot came to him, and he joined the group to receive the 
atthaka-bhatta at Sirimấs residence. 

But Sirimã had been inílicted with a íatal disease since the previous day when the íormer 
monk left aíter having Sirimấs meal. Therefore she had to take off her ornaments that she 
usually put on and lay down on her couch. As her íemale servants saw the eight monks 
Corning according to their lot, they reported to Sirimã. But she was unable to give seats and 
treat them personally by taking the bowls with her own hands (as in the previous days). So 
she asked her maids, while lying: “Take the bowls from the monks, women. Give them 
seats and offer the rice-gruel íirst. Then offer cakes and, when meal time comes fill the 
bowls with food and give them to the monks.” 

“Yes, madam,” said the servants, and aíter ushering the monks into the house, they gave 
them rice-gruel first. Then they oííered cakes. At meal time, they made the bowls full with 
cooked rice and other íoods. When they told her of what they had done, Sirimã said to 
them: “Women, carry me to the Venerable Ones; I would like to pay my respect to them.” 
When they carried her to the monks, she did obeisance to the monks respectíully with her 
body trembling as she could not remain steady. 

The monk, who had became amorous with Sirimã without seeing her previously, now 
gazed upon her and thought: “This Sirimã looks still beautiíul despite her illness. How 
great her glamour would have been when she was in good health and adorned with all 
ornaments.” Then there arose in his person wild lustíul passions as though they had 
accumulated for many crores of years. The monk became unconscious of anything else and 
could not eat his meal. Taking the bowl, he went back to the monastery, covered the bowl 
and put it at a place. Then he spread out a robe on which he lay down with his body kept 
straight. No companion monk could request him to eat. He starved himselí by entirely 
cutting off the food. 

That evening Sirimã died. King Bimbisãra had the news sent to the Buddha, saying: 
“Exalted Buddha! Sirimã, the younger sister of the physician Jĩvaka is dead.” On hearing 
the news the Buddha had his message sent back to the King, asking him: “Do not cremate 
the remains of Sirimã yet. Place her body on its back at the cemetery and guarded it against 
crows, dogs, íoxes, etc,” The King did as he was instructed by the Buddha. 

In this way, three days had passed and on the íourth day, Sirimấs body became swollen. 
Worms came out proíusely from the nine openings of the body. The entire frame burst out 
and was bloated like a boiling-pot. King Bimbisãra sent the drummers all over the City of 
Rặjagaha to announce his orders: “All citizens, except children, who are to look aíter their 
houses, must come to the cemetery to watch the remains of Sirimã. Those who fail to do so 
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will be punished with a fine of eight coins each.” He also sent an invitation to the Buddha 
to come and observe Sirimấs body. 

The Buddha then asked the monks: “Let us go and see Sirimấs body!” The young 
passionate monk followed no advice of others but starved himselí, lying. The food (kept in 
the bowl four days ago) had now gone stale. The bowl also had become íilthy. Then a 
íriendly monk told the young bhikkhu : “Friend, the Buddha is about to go and see Sirimấs 
body.” Though he was oppressed by hunger severely, the crazy young monk got up as soon 
as he heard the name Sirimã. “What do you say, íriend?” he asked. When the íriend 
replied: “The Buddha, friend, is going to see Sirimã. Are you Corning along?” Answering: 
“Yes, I am,” he threw away the stale food, washed the bowl, put it in the bag and went 
along with other monks. 

Surrounded by monks, the Buddha stood on one side at the cemetery. There were also 
groups of nuns (bhikkhunĩs), members of the royalty, male and íemale lay devotees, 
standing on other sides. When all had gathered, the Buddha asked the King: “Great King, 
who was this woman?” “Exalted Buddha, she was a young woman named Sirimã, sister of 
the physician Jĩvaka,” answered the King. “Was she Sirimã, Great King?” the Buddha 
asked again. When the King affirmed, the Buddha said: 

“Great King, in that case (if she was Jĩvaka's sister) have the announcement made 
by beating the drum that ‘those who desire Sirimã may take her on the payment of 
a thousand coins.’ ” 

The King did as instructed by the Buddha. But there was no one who would say even 
‘hey!’ or ‘ho!’ When the King iníormed the Buddha that “Nobody would like to take her,” 
the Buddha said: “Great King, if there is none to take her for a thousand coins, reduce the 
price,” the King then had it announced that those who would like to take her by paying five 
hundred. Again none was íound desirous of taking her by paying that amount of money. 
Again the price was reduced to two hundred and fifty, two hundred, one hundred, fifty, 
twenty-five, five, one coin, half a coin, one íourth of a coin, one sixteenth of a coin, just a 
gunja seed. But nobody came out to take her body. Finally it was announced that the body 
might be taken free, without making any payment at all. Still no one muttered even ‘hey!’ 
or‘ho!’ 

The King reported the matter to the Buddha, saying: “Exalted Buddha, there does not 
exist a single person who would take it iTee of charge!” The Buddha then sermonized as 
follows: 

“You monks, my dear sons! Behold this woman (Sirimã) who had been dear to 
many. Formerly in this City of Rãjagaha one could seek pleasure with her by 
paying as much as a thousand coins. Now nobody would like to take her by paying 
nothing at all! The beauty that was so highly valued has now come to destruction. 
Monk, through your eye of wisdom observe this physical frame that is alvvays 
intolerably painíul!” 

Then the Buddha uttered the following verse: 

Passa cittakatarh bimbarh, 
arukãyarh samussitam 
Aturam bahusankapparíi, 
yassa rìatthi dhuvarh thi ti. 

(O my dear sons, monks!) There is no such a thing as nature of Hrmness or 
of steadíastness in this body frame, not even the slightest bít. The body 
frame which is made pleasant and exquisite with dress and ornaments, 
flowers and períumes and other forms of cosmetics; which is composed of 
limbs big and small, beautiíul and proportionate, giving a false impression of 
splendour, which can stand upright because of its three hundred bones; which 
is constantly painíul and intolerable; which is wrongly thought by many blind 
worldlings to be pleasant, beíitting and íortunate as they know no truth and 
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have no intelligence, and which is unpleasant as the whole thing is 
disgustingly full of loathsomeness, trickling down from the sore-like nine 
openings. With your penetrating eye, have a look at such a body, studying 
repeatedly! 

By the end of the discourse, eighty-four thousand beings realized the Four Truths and 
attained emancipation. The young monk who had loved Sirimã became established in 
sotãpatti-plìaỉa. 

(The above account is extracted from the Story of Sirimã, Jarã-Vagga, Second Volume of 

the Dhammapada Commentary.) 

(In connection with the story of Sirimã, the account contained in the Vijaya Sutta, Uraga 
Vagga of the íirst volume of the Sutta Nipãta Commentary, will be reproduced as follows, 
for it has so much appeal.) 

While the young monk was starving himselí, Sirimã died and was reborn as Chieí Queen 
to Suyãma Deva of Yãma celestial abode. The Buddha, in the company of monks, took the 
young psychopathic monk and went to watch the remains of Sirimã that was not cremated 
yet but kept by King Bimbisãra (under the Buddha’s instructions) at the cemetery where 
dead bodies were thrown away. Similarly, the citizens as well as the King himselí were 
present there. 

There, at the cemetery, the people talked among themselves: “Friends, in the past it was 
hard to get your turn to see and enjoy her even by paying a thousand coins. But now no 
person would like to do so even for a gunja seed.” 

The celestial Queen Sirimã accompanied by five hundred divine chariots came to the 
cemetery. To the monks and lay people who had assembled there at the cemetery, the 
Buddha delivered the Vijaya Sutta and to the young monk He uttered in His exhortation the 
verse beginning with “ Passa cittakatarh bimbam” as preserved in the Dhammapada. 

The Vijaya Sutta and Its Translation 

(1) Cararh vãyadi vã littham, 
nissinno vã sayarh 
samiiyeti pasãreti, 
esã kãyassa inịanã. 

Walking or standing; sitting or lying down; bending one's joints or stretching 
them; all these postures of vvalking, standing, sitting, lying down, stepping 
forward, stepping backward, bending and stretching are movements of the 
body. 

By this verse is meant the following: 

In this body there is no person who walks, no person who stands .... no person who 
stretches. In fact, one should: 

(a) know that it is the mind (consciousness) that desires to walk, stand, sít or lie 
down; 

(b) know that it is the mind that conditions the wind element that pervades all over the 
body; 

(c) know that when the wind element pervades the body new matter arises, and it is 
the matter that walks; 

(d) know with intelligence that what walks is no person or self, but it is the matter 
which does the vvalking; 

(e) know with intelligence that what stands is no person or self, but it is the matter 
which does the standing; 

(f) know with intelligence that what sits is no person or self but it is the matter which 
does the sitting; 

(g) know with intelligence that what has lain down is no person or self, but it is the 
matter which does the lying down; 
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(h) know with intelligence that what bends is no person or self, but it is the matter 
which does the bending; 

(i) know with intelligence that what stretches it is no person or self, but it is the 
matter that does the stretching. 

In accordance with the above lines: 

(1) When the mind desires to walk, the wind element, conditioned by the mind pervades 
all over the body. Because of the pervasion of the wind element, there appears the 
bodily gesture of striding in the desired direction. That is to say, peculiar íorms of 
matter come into being in succession by the gesture of striding towards another desired 
place over there. Because of the striding gesture of these successive íorms of matter, 
such a gesture is called “going” in worldly parlance. 

(2) Similarly, when the mind desires to stand, the wind element, conditioned by the mind, 
pervades all over the body. Because of the pervasion of the wind element, there 
appears the vertically erecting gesture of the body. That is to say, peculiar íorms of 
matter come into being in succession by the vertically erecting. Because of the 
vertically erecting gesture of these successive íorms of matter in linking the upper part 
and the lower part of the body, such a gesture is called “standing” in worldly parlance. 

(3) Similarly, when the mind desires to sit, the wind element, conditioned by the mind, 
pervades all over the body. Because of the pervasion of the wind element, there 
appears the bending gesture of the lower part and the erecting gesture of the upper part 
of the body. That is to say, peculiar íorms of matter come into being in succession by 
the bending of the lower part and the erection of the upper part of the body. Because 
of the partly bending and partly erecting gesture of these successive íorms of matter, 
such a gesture is called “sitting” in worldly parlance. 

(4) Similarly, when the mind desires to lie down, the wind element, conditioned by the 
mind, pervades all over the body. Because of the pervasion of the wind element, there 
appears the horizontally stretching gesture of the body. That is to say, peculiar íorms 
of matter come into being in succession by the horizontally stretching gesture of the 
body. Because of the horizontally stretching of these successive íorms of matter, such 
a gesture is called “lying down” in worldly parlance. 

In the case of "bending" or "stretching" too, as the mind desires to bend or to stretch, the 
mind-conditioned wind element pervades the joints. Because of this pervasion of the wind 
element, the bending or the stretching gesture appears. That is to say peculiar íorms of 
matter come into being in succession by the bending or the stretching gesture. Because of 
the bending or the stretching gesture of these successive íorms of matter, such a gesture is 
called “bending” or “stretching” in worldly parlance. 

Thereíore, all these gestures of walking, sitting, sleeping, bending or stretching belong to 
the body. That is to say, peculiar íorms of matter come into being by their respective 
gestures. In this body there is no individuality, no entity, no soul, that walks, stands, sits, 
lies down, bends or stretches. This body is devoid of any individuality, entity any soul, that 
does the walking, the standing, the sitting, the lying down, the bending or the stretching, 
what is in reality is: 


cittananatarh agamma, nanattarh hoti vayuno 
vãyunãnattato nãnã, hoti kã}’assa inịanã. 

On account of the peculiar State of mind, the peculiar State of the wind 
element arises. On account of the peculiar State of the wind element, the 
peculiar State of the body's movement arises. This is the ultimate sense of the 
verse. 

By this íirst verse the Buddha teaches the three characteristics: the characteristic of 
impermanence (i anicca-lakkhana ), the characteristic of suííering (i dukkha-lakkhana ) 
and the characteristic of non-soul (anatta-ìakkhana). The way He teaches is as 
follows: 
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When one remains long in any of the four postures of walking, standing, sitting 
and lying down, one becomes painíul and uneasy. In order to dispel that pain and 
uneasiness, one changes one's posture. (The characteristic of suffering is covered 
by the posture. In order not to let the characteristic of suffering appear, it is hidden 
by means of another posture. That is why the wise say: “The posture ( iriyãpatha) 
covers the characteristic of suííering.”) 

Thus by the three-feet ( pada ) beginning with “ cararíi vã yadi vã tittham ” the 
characteristic of suffering covered up by change of posture is taught. (Change of 
one posture to another is due to body-pain. The cause, which is body-pain, the 
characteristic of suffering, is known from the aíoresaid effect which is change of 
posture.) 

In the same way, as there is no posture of standing, etc. while one walks, the 
characteristic of impermanence covered by continuity ( santati ) is taught by the 
Buddha who says: “esã kãyassa iiĩỊană — all these postures of vvalking, standing, 
sitting, lying down, stepping forward, stepping backward, bending and stretching 
are movements of the body.” 

Further explanation: The uninterrupted arising of matter and mind is called santati. 
Because of this santati which is the uninterrupted arising of matter and mind, the 
cessation and disappearance of matter and mind, i.e. the characteristic of 
impermanence, is not seen. That is why the wise say: “ ‘Continuity’ covers the 
characteristic of impermanence.” By His Teaching “esa kãy>assa injanđ\ the 
Buddha means to say “all these postures of walking, standing, sitting lying down, 
stepping forwards, stepping backwards, bending and stretching are movements of 
the body.” 

“In each posture, an aggregate of mind and matter, in harmony with the posture, 
arises uninterruptedly. With the change of each posture, changes or disappears the 
aggregate of mind and matter too.” Thereíore, it is understood that by the íourth 
and last foot, the Buddha teaches the characteristic of impermanence covered by 
santati. 

As has been said above, in ultimate reality, it is because of the mind that desires to 
walk, to stand, to sít or to lie down, the mind-conditioned wind element arises. 
Because the wind element pervades all over the body, peculiar íorms of matter, 
such as the gesture of vvalking, of standing, of sitting or of lying down, arise. With 
reíerence to these gestures people say: ‘one walks’, ‘one stands’, ‘one sits’, ‘one 
lies down’, ‘one steps forward’, ‘one steps backvvards’, ‘one bends’ or ‘one 
stretches’. In ultimate reality, however, this is the mere arising of peculiar íorms of 
matter as they are given rise into being by certain combined causes in harmony. 
That is to say this is the mere arising of peculiar íorms of matter by the gestures of 
walking, standing, etc. as motivated by the combination in harmony of the causes 
belonging to both the matter and the mind of the body. Those of attavãda (soul 
theory) who have no proíound knowledge of this say: “The soul itself walks, 
stands, sits or lies down.” On the contrary the Buddha declares that it is not the 
soul that does the vvalking, standing, sitting and lying down. “Esa kãyassa ityanđ’ 
all these are but movements of the body appearing through their respective 
gestures, accomplished by a number of causes which harmoniously come together. 

The Four Masses (Ghana) 

Herein there are four masses (ghãna), namely, (1) santati-ghãna (mass of 
continuity) (2) samũha-ghãna (mass of coherence), (3) kicca-ghãna (mass of 
íunctions) and (4) ãrammana-ghãna (mass of sense objects). 

Of these four: 

(1) The arising of physical and mental elements by uniting, combining and cohering with 
one another so that they appear as a whole without any gap is santati-ghãna. 

Herein “without any gap” means the cessation of the preceding element 
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coincides with the arising of the following or, as soon as the preceding 
element ceases the following arises. This is said by Tika vvriters to be 
“ purima-pacchimănarh nirantaratã — the absence of gap between one element 
and the next.” By arising thus without any gap, it seems that the arising 
elements are more powerful and overwhelming and the ceasing elements less 
maniíest; so people then have a wrong impression that “what we see now is 
what we saw previously.” This is proved by the fact that when a burning stick 
is turned round and round, it is thought to be a ring of fire. (This indeed is the 
mass of continuity.) 

(2) The arising of mental elements, such as phassa (contact), etc., and of physical 
elements, such as pathavĩ (earth element), etc., by uniting, combining and cohering 
with one another so that they all give the impression of their being one in reality is 
samũha-ghãna. 

When mental and physical elements arise, they do so not as one natural quality 
(sabhãvasatti). On the mental side, there are at least eight elements (such as 
cakkhu-vinnãna (eye-consciousness), and seven sabba-citta-sãdhãrana-cetasika, 
mental concomitants, dealing with all consciousness); on the physical side too, 
there are at least eight elements (by which eight material units are reíerred to). 
Thus, at least eight natural qualities, whether mental or physical, give the 
impression that they are but one, by uniting, combining and cohering with one 
another; such is meant by samũha-ghãna. (This indeed is the mass of 
coherence.) 

(3) Elements belonging to a mental or physical unit arise, pciTorming their respective 
íunctions. When they arise, it is difficult (for those who have no knowledge of 
Abhidhamma) to understand “this is the íunction of phassa (contact), this is the 
íunction of vedanã (sensation), this is the function of sannã (perception)” and so on. 
Likewise, it is difficult (for them) to understand “this is the function of pathavĩ (earth 
element), this is the íunction of ãpo (water element), this is the íunction of vãyo (wind 
element), this is the ÍLinction of tẹịo (fire element)” and so on. Thus the íunctions of 
the elements, being difficult to grasp, make their appearance as a whole by uniting, 
combining and cohering with one another; such is called kicca-ghãna. (This indeed is 
the mass of íunctions.) 

(4) Elements belonging to each mental unit collectively pay attention to elements 
belonging to each physical unit form a single object for one's attention by uniting, 
combining and cohering with one another, leading one to the impression that they are 
just one (natural quality), in reality is ãrammana-ghãna. (This indeed is the mass of 
sense object.) 

In short, several physical and mental elements arise as a result ( paccay’ 
uppannă) of a cause ( paccaya ); but it is hard to discern their differences in 
terms of time, nature, function and attention and thus they create the íalse 
impression that they are but one unit; they are called respectively santati-ghãna, 
samuha-ghãna, kicca-glĩãna, and ãrammana-ghãna. (This account of the four 
masses are reproduced from the Dhammasanganĩ Mola Tika and Anu Tikĩ.) 

In dealing with ultimate reality, the quality of an element is to be discerned. For 
instance, with regard to a chilli seed, the mind is to be íocussed only on its taste. 
Only when the natural quality of an element is discerned with the eye of 
wisdom can the ultimate reality be penetrated. Only when the ultimate reality is 
penetrated, is the mass (ghãna) dissolved. Only when the mass is dissolved, is 
the knowledge of anatta (non-soul) is gained. If the natural quality is not 
discerned with the eye of wisdom, the ultimate reality cannot be penetrated. If 
the ultimate reality is not penetrated, the mass is not dissolved. If the mass is not 
dissolved, the knowledge of anatta is not gained. That is why the wise say: “The 
ghãna covers up the characteristic of anatta 

By the fourth foot of the íirst verse the Buddha reveals the characteristic of 
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anatta that is covered up by the masses, for he says there, “ esã kặyassa inịanã - 
all these postures do not belong to a soul or an entity, but they are, in fact, just 
the movements of the physical and mental elements accomplished in their 
respective íunctions.” Deep indeed is the teaching. It cannot be understood 
through the eye of ordinary wisdom. 

End of the first verse 

Having thus preached by way of the three characteristics, the meditation subject of 
suũnata (void or absence) of permanence ( nicca ), happiness ( sukha ), and soul ( attã ), and in 
order to preach the two kinds of loathsomeness, that of the living (savinnãnaka-asubha) 
and that of liíeless (avinnãnaka-asubha), the Buddha uttered more verses: 

(2) Atthinahãru-samyutto 
tacamarhsãva lepano 
chaviyã kãyo paticchanno 
yathãbhũtarh na dissati. 

This living body is composed of (three hundred) bones, (nine hundred) 
tendons that bind the bones and (seven thousand) capillaries that help 
experience the tastes. It is plastered by the thick inner skin in white and nine 
hundred lumps of ílesh (extremely stinking and disgusting thereby). This 
living body is covered by the thinner (outer) skin of diííerent colours as the 
walls of a house are painted brown, etc; thereíore the reality of 
loathsomeness is entirely indiscernible in true perspective to the íools who 
are blind for lack of wisdom. 

(The nature of the body is said to be as follows: Just as in a house, beams, purlins, 
Principal raíters and common raíters and other substantial parts are íastened and 
kept immovable by means of rattan stems, even so (in the body) three hundred and 
sixty substantial bones are íastened and kept immovable by means of rattan-like 
nine hundred tendons. Just as walls of bamboo matting are plastered with cow- 
dung and fine earth, even so the bones and the tendons are plastered by nine 
hundred lumps of ílesh. As the walls of the house are íinished with cement, so the 
body is wrapped up by the thicker skin. The aíoresaid bones, tendons, lumps of 
flesh and thicker skin have by nature foul and loathsome smell. But, as the walls 
are painted in different colours, such as brown, yellow, green, red, etc., in order to 
make the house look beautiíul, the bones, tendons, lumps of 1’lesh and the thicker 
skin are covered by the paint-like outer and thinner skin, which is ílimsy like the 
wing of a fly, in brown, golden, red, or white colour (so ílimsy that when it is 
taken off from the body and rolled into a ball, its size would be as small as a plum 
seed). Thereíore those without the eye of wisdom cannot see its loathsomeness in 
its true State.) 

In order to preach that the variety of unpleasant internal organs must be seen by 
penetrating them with the eye of wisdom — the organs, very impure, foul smelling, 
disgusting and loathsome but which are not obvious to all people because they are thus 
enveloped by the thicker skin that is again covered by the coloured thinner skin — the 
Buddha went on to utter these verses: 

(3) Antapũro udarapũro 
yakanapeỊassa vatthino, 
hadayassa papphãsassa 
vakkassa pihakassa ca. 

(4) Singhãnikãya kheìassa 
sedassa ca medassa ca, 
lohitssa lasikãya 
pittassa ca vasặya ca. 
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(3) This living body is not íilled with sandalwood períume, etc. In fact, this 
body is illed with intestines, newly eaten food, a liver, urine, a heart, a 
pair of lungs, a pair of kidney and the spleen. 

(4) This living body is íilled with the mucus of the nose, saliva, sweat, fat, 
blood, sunovic fluid, the bile, and fallow or marrow. 

Having preached thus, by these two verses that there is none in the body an organic 
particle that is worth keeping with pleasure like pearls, rubies and so on and that this body 
is, in fact, full of impurities, the Buddha uttered the following two verses in order to reveal 
the internal impurities against the external and in order to combine those already 
enumerated with those not enumerated yet: 

(5) Atlĩassa navahi sotehi 
asucĩ savati sabbadã 
Akkhimhă akkhigũthako, 
kannamhã kannagũthako. 

(6) Singhãnikã ca nãsato 
mukhena vamatekadã. 

Pittarh semhan ca vamati 
kãyamhã sedajallikã. 

(5) Besides, from the nine sore openings of the living body ever 
uncontrollably flow at all times, day and night, lilthy and loathsome 
elements. (How?) From the eyes flow unclean secretion: from the ears 
flow the unclean wax. 

(6) The impure mucus sometimes flow from the nose; sometimes írothy 
food, when vomited, comes out through the mouth. Sometimes the bile as 
organ ( baddha ) and the bile as fluid ( abaddha ) and the phlegm come out 
írothy from the mouth. From the body come out at all times, day and 
night, sweat, salt, moisture, dirt and other impurities. 

(Herein since the flow of excrement from the opening of the rectum and that of 
urine from the private parts are understood by many and since the Buddha wished 
to show His regard for the occasion, the individual and the audience concerned, He 
did not mention them explicitly and as He desired only to say that there were 
impurities that flow by other means as well, He summarized all in the expression 
“kặyamhã sedajallikđ\ 

(By these two verses the Buddha gave a simile: just as when rice is cooked, the 
impure rice water comes up with the scum and overflows the brim of the pot, even 
so when the food eaten is cooked by means of the digestive fire element generated 
by one's past kamma ( kammaja tẹịodhãtù), impurities, such as secretion of the eye, 
etc., come up and overflow the body.) 

Head is recognized as the most sacred part of the body in the world. Because of the 
sacredness (or sometimes through conceit), the head is not bowed in showing respect even 
to those worthy of respect. In order to show that the body was impure and loathsome by 
the fact that even the head (as the top of the body) was devoid of essence and purity, the 
Buddha uttered this verse: 

(7) Atliassa susirarh sĩsam 
matthalungassa pũritam. 

Subhato nam mannati bãìo 
avijjãya purakkhato. 

Besides, the hollow head of the living body is disgustingly filled with brain. 

The fool, who is blind (to reality) through craving, conceit and íalse view 
because he is enveloped wrongly by ignorance, wrongly takes the body thus: 
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“Beautiíul is my body indeed. Beautiíul am I indeed. My beauty is 
permanent!” 

Here ends loathsomeness of the living body. 

Having thus preached the loathsomeness of the living, now, in order, to preach the 
loathsomeness when life is destroyed, in other words, having preached that even the body 
of the Universal Monarch is full of putrid and that even life íilled with all kinds of luxury, 
thereíore, is also unpleasant. Now, in order, to preach loathsomeness when life is 
destroyed, the Buddha uttered this verse: 

(8) Yadã ca so mato seti 
uddhumãto vinĩlako. 

Apaviddho susãnasmirh 
anapekkhã honti nãtayo. 

When the body is dead (because of the absence of three íactors, namely, life 
(ãyu) or material and mental life Ụĩvita), body temperature ịusmũ) or the fire 
element generated by the past kamma (kammaja-tejo) and consciousness 
(vinnãna), it becomes swollen like a leather bag íilled with air, it turns black 
through loss of the original complexion and it lies in the coffin deserted at 
the cemetery. Then all relatives and íriends have no regard for him thinking: 

“It is certain that the dead will not come to life again.” 

(In this verse, by mato, ‘dead’, is shown ‘impermanence’; by setỉ, Ties in the 
coffin’, is shown ‘lack of vitality’. By both words, it is urged that ‘the two kinds of 
conceit, the conceit due to living (Jĩvita mãna) and that due to strength (baìa-mãna), 
should be rejected.’ 

(By uddhumãto, 'svvollen', is shown ‘the destruction of shape’; by vinĩìako, ‘turns 
black’, is shown Toss of the original complexion’. By both words it is urged that 
‘the conceit due to beauty and that due to good shape should be rejected.’ 

(By ãpaviddho, ‘deserted’, is shown ‘the total absence of what is to be taken back’; 
by susãnasmirh, ‘at the cemetery’, is shown ‘the loathsomeness that is so 
intolerable that the body is not worth keeping at home.’ By both words, it is urged 
that ‘the grasping with the thought, ‘This is mine’, and the impression that ‘it is 
pleasant’ should be rejected.’ 

(By the words anapekkhã honti nãtayo , ‘all the relatives and íriends have no regard 
for it’ is shown that ‘those who formerly adored the deceased no longer do so.’ By 
showing thus it is urged that ‘the conceit due to having a large number of 
companions around (parivãra-mãna) should be rejected.’ 

(By this verse, the Buddha thus pointed out the liíeless body that has not been 
disintegrated yet.) 

Now in order to point out the loathsomeness of the liíeless body that has been 
disintegrated, the Buddha uttered this verse: 

(9) Khãdanti nam suvãnã ca 
singãỉa ca vakã kimĩ; 
kãkã gijjhã ca khãdanti 
ye ca'nne, santipãnino. 

That discarded body at the cemetery, domestic dogs and jackals (wild dogs), 
wolves and worms, eat it; crows and vultures also eat it; other ílesh eating 
creatures, such as leopards, tigers, eagles, kites and the like, also devoured it. 

End of the section on the loathsomeness of the lifeless body. 

In this way the Buddha taught the nature of this body by virtue of the sunnata meditation 
through the íirst verse beginning with “ cararíi vã yadi vã từtharh”; by virtue of the 
loathsomeness of the living body through the six verses beginning with “ atthi nahãru 
sarhyutto” and by virtue of the loathsomeness of the liíeless body through the two verses 
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beginning with “yadã ca so mato seti”. Furthermore, the Buddha revealed, thereby, the State 
of the fool who thought that the body was pleasant, for he was overcome by ignorance 
regarding the body that was really devoid of permanency (nicca), pleasantness ( subha ) and 
soul ( attã ). By so doing, the Buddha disclosed the fact that the round of suffering (vatta 
dukkha ) indeed was led by ignorance ( avijjã ). Now, in order, to point out the State of the 
wise man regarding the body of such nature and the fact that the end of suffering ( vivatta ) 
was led by the three phases of thorough understanding iparinnã), the Buddha uttered these 
verses: 


(10) Sutvãna Buddha-vacanam 
bhikkhu pannãnavã idha 
so kho nam paryãnãti 
yathãbhũtan hi passati. 

In this dispensation of the Buddha which consists of eight wonders, the 
bhikkhu , who is a worldling (puthụịịana), a learner (sekkha) or a meditator 
(yogãvacara ), endowed with Vipassanã Wisdom, having heard properly this 
discourse of the Buddha named Vijaya Sutta (or Kãya-vicchandanika Sutta) 
sees with the eye of Vipassanã, the body in its true nature; he thereíore 
discerns the body clearly through the three phases of understanding 
(parinnã ), namely, knowledge (nãta), judgment (tĩrana) and abandonment 
(pahãna). 

The way of discernment of the body by the three phases of parinnã is as follows: 

Aíter inspecting careíully a variety of merchandise, a merchant considers: “If I buy it at 
this price my proíit would be this much.” Then only he buys the merchandise and sells it at 
a proíit. In the same way, the worldling learning or meditatmg bhikkhu inspects his body 
with his eye of wisdom and comes to understand thoroughly, by nãta-parinnã: “Things that 
truly constitute the body are merely bones, sinews, etc. (which are directly mentioned in the 
text) and hair on the head, hair on the body, etc. (which are not directly mentioned in the 
text).” He then reHects and judges the body with the eye of Vipassanã Wisdom and comes 
to understand by tĩrana-parinnã: “The phenomena that occur in the body are only 
impermanent (anicca), unsatisíactory ( dukkha ), and non-soul ( anatta ).” Finally, he arrives 
at the Noble Path ( Ariya Magga) and comes to understand by pahãna-parinnã and 
abandons his attachment to the body or his desire and passion for the body. 

(Herein, because this body, which is visible to all, would not have been thoroughly 
understood through the three phases of parinnă should there be no chance to listen 
to the Buddha's teaching (in spite of the body's visibility), because such thorough 
understanding is possible only when His Teaching is heard, and in order to point 
out that there is also the way of understanding the characteristics of suimata, etc. 
through the three phases of parinnã and also to point out that those who are outside 
the Buddha’s dispensation are unable to discern in this manner, the Buddha uttered: 
“Sutvãna Buddlĩa-vacanaríi idha.” 

(On account of the Bhikkhunĩ Nandã Therĩ and on that of the bhikkhu whose mind 
craved for the beauty of Sirimã, the Vijaya Sutta (or the Kãyavicchandanika Sutta) 
was delivered. Of the four assemblies, the assembly of monks ranks highest; it was 
only that very assembly of monks that was ever close to the Buddha. Ảnybody, be 
he a monk or a lay man, who meditates on anicca, dukkha and anatta, can be 
designated ‘bhikkhu In order to point out these things, the Buddha uses the term 
‘bhikkhu not because the three phases of parinnã are coníined to monks. This 
import should also be noted in particular.) 

Now, in order to point out the way of seeing things as they really are in accordance with 
the word “yathã bhũtan hi passati”, the Buddha uttered this verse: 


(11) Yatha idarh tatlm etarh 
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yathã etarh tathã idarh. 

Ajjhattaiỉ ca bahiddlĩã ca 
kãye chandam virặịaye. 

Even as this living body of loathsomeness walks, stands, sits and lies down, 
[because it is not withoi. 1 t the three íactors of physical and mental life, (ãyu), 
the kamma-generated temperature, ( usmấ) and consciousness ( yinnãna )] so 
was the liíeless body of loathsomeness at the cemetery (which beíore its 
death could walk, stand, sit and lie down) as it was then not without those 
three íactors. 

Even as the dead, liíeless body now is (unable to walk, stand, sit or lie down 
because of the cessation of those three íactors), so will this body (of mine) 
be (unable to walk, stand, sit or lie down) because of the cessation of the 
very three íactors. 

Thus, the practising wise one who ponders and discerns the events of the 
body threatened by the danger of sarhsãra should be able to uproot the 
attachment to or the desire and passion for the internal body as well as the 
external by means of the íouríold Path-Knowledge, in the mode of 
sam uccheda-phãna. 

(In this verse, by identiíying oneselí with the liíeless body one abandons the 
deíilement of anger ( dosa-kilesa ) (that would arise) with regard to the external 
body as he ponders “ yathã idarh tathã etarh — even as this living body of mine is, 
so was that liíeless body of loathsomeness in the past.” 

(By identiíying the liíeless body with oneselí, one abandons the deíilement of 
passion (rãga-kilesa) (that would arise) in the internal body as he ponders “ yathã 
etarh tathã idarh — even as this liíeless body, so will be my living body in íutnre.” 

(As one knows, by one's wisdom, the manner of mutual identiíication of the two 
internal and external bodies or of the two living and liíeless bodies, one abandons 
one's deíilement of ignorance ( moha-kiìesa ), i.e. ignorance of the natnre of both 
bodies. 

(In this way, even at the earlier moment of the arising of Vipassanã Insight one 
knows things as they really are and removes the three roots of unwholesomeness, 
ỉobha, dosa, and moha. At the later moment of the arising of Vipassanã Insight, 
through the four stages of the Path, one can abandon all desire and passion, leaving 
no trace of them, in the mode of samuccheda-pahãna. This import is to be noted.) 
Having pointed out the level of learners ( sekkha-bhũmi ), the Buddha now desired to point 
out the level of non-learners ( asekkha-bhũmi ) and uttered this verse: 

(12) Chanda-rãga virattto so 
bhikkhu paũnãnavã idha. 

Ảjjhagã amatarh santirh 
Nibbãnam padam accutam. 

In this teaching consisting of eight wonders, or, with regard to this body, 
living or liíeless, within or without, the bhikkhu, who has totally abandoned 
all craving and desire, who possess the Path-wisdom of arahatship, who has 
reached the Fruition immediately after the Path and become an arahat, 
attained Nibbãna that is deathless or excellent like ambrosia, the cessation of 
all sarikhãras or the characteristic of peace, the release from craving, the 
State absolutely free from the natnre of íalling, the goal that can be attained 
by the Path-wisdom. 

(By this verse, the Buddha meant to say that he, who practises in the manner 
mentioned previously, abandoned craving and desire (or all moral deíilements led 
by craving and desire) and secured the two elements of Nibbãna.) 

Having taught thus the loathsomeness meditation (i asubha kammatthãna) by means of the 
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living ( savinnaụka ) body and the liíeless ( aviníĩanaka ) body together with its culmination 
in the Path, Fruition and Nibbãna, the Buddha uttered again the two íinal verses in order to 
censure, by a brieí sermon, the unmindíul living ( pamãdavihãra) that was dangerous to 
such greatly fruitful meditation: 

(13) Dvipãdakoỳaríi asuci 
duggandho-parihãrati; 

Nãnãkunapa-parỉpũro 
vissavanto tato tato. 

(14) Etãdisena kãyena 

yo manhe unnametave. 

Pararh vã avạịãneỵya 
kim annatra adassanã. 

This human body, having two feet, full of impure, disgusting things and foul 
smelling, has to undergo daily renovation by bathing, períuming, etc. 
(Despite such daily renovation) it is íilled with numerous kinds of putrid, and 
from the nine openings and the pores on the body flow incessantly such 
disgusting things as saliva, secretion of the eye, sweat, mucus of the nose, 
wax of the ear, in spite of repeated attempts to cover them up by applying 
períumes and wearing flowers. 

(By the body or because of the body which is thus impure and full of disgusting 
things, the fool, whether male or íemale, may think, through craving, that “This is 
my body!”, through conceit that “This am I indeed!”, through wrong view, that, 
“My body is lasting?” only to enhance his arrogance. (On the other hand) he may 
despise others for their (lowly) birth, name, clan and the like. (In so exalting 
oneselí and despising others) what reason can be there other than not discerning 
the Four Truths in their true perspective. (Only due to one's ignorance of the Four 
Truths is one's praise of self and contempt of others.) 

By the end of the Discourse, eighty-four thousand beings realised the Four Truths and 
were released. The divine Queen Sirimã attained anãgãmĩ-phala. The bhikkhu enamoured 
of Sirima attained sotãpatti-phaìa. 

Translation of the VỊịaya Sutta ends. 

SUPPLEMENT TO THE TRANSLATION OF THE VUAYA SUTTA 
The Three Names of The Sutta 

This Discourse is called by three names: (1) Vijaya Sutta, (2) Kãyavicchandanika Sutta, 
(3) Nanda Sutta. Their respective reasons are: 

(1) It leads to the victory (vịịaya) over desire and passion (i chanda-răga ) or craving and 
greed (tanhã-lobhà) for the body: hence Vijaya Sutta. 

(2) It teaches the eradication of desire and passion (craving and greed) for the body; 
hence Kãya-vicchandanika Sutta or Kãya-vicchindanika Sutta. 

(3) The story of the courtesan Sirimã was the introduction to the second delivery of the 
Discourse. This very Discourse was previously given to Janapada Kalyãnĩ Nandã 
Therĩ in Sãvatthi; hence Nanda Sutta. 

Explanation: (1) The Vijaya Sutta was íirst preached in connection with Janapada Kalyãnĩ 
Therl in Sãvatthi: (2) The same Sutta was preached with reíerence to the courtesan Sirimã 
in Rặjagaha. The account of the second preaching has been told. That of the íirst preaching 
was as follows: 

While visiting the City of Kapilavatthu for the íirst time (aíter his attainment of 
Buddhahood), the Buddha exhorted the Sakyan prince and ordained Prince Nanda and 
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others. Later (five years later), when He granted permission for ordination of íemale as 
bhikkhunĩ, the three (Sakyan) princesses, namely, 

(1) Nanda, sister of the Venerable Ãnanda, 

(2) Abhirũpanandã, daughter of the Sakyan Prince Khemaka, and 

(3) Janapada-Kalyãnĩ Nandã, íiance of Prince Nandã were also ordained. 

At the time of their ordination, the Buddha was still staying in Sãvatthi. Of these three 
princesses, Abhirũpanandã was so called because of her great beauty. Janapada Kalyãnĩ 
Nandã too saw nobody else comparable to her in beauty. Since both were highly conceited 
with their beautiíul appearance, they never approached the Buddha nor did they want to see 
Him either; for they thought: “The Buddha dispraises beauty. In various ways, He points 
out the íault in good looks.” 

[“Why then did they become bhikkhunĩsT’ it may be asked. The ansvver is: 
“Because they had none to depend on in society; hence their becoming of 
bhikkhunĩs.” 

(Explanation: The husband of the Sakyan princess, Abhirũpanandã, died on the day 
they were married. Then the parents made her a bhikkhunĩ against her will. 

(Janapada Kalyãnĩ became a bhikkhunĩ because she lost her hope to win back her 
íiance when the later, as Thera Nandã, attained arahatship: then she thought: “My 
Lord, Prince Nanda, my mother Mahãpajãpati Gotamĩ, and other relatives have 
joined the Order. It is indeed a misery to live without one's kinsmen in the world of 
householders,” and íound no solace in living in an organised community of 
íamilies. Both their ordination took place not out of íaith ( saddhã ).] 

Knowing the maturity of wisdom of both, the Buddha gave an order to Mahãpajãpati 
Gotamĩ Therl that “All bhikkhunĩs are required to come in turn for receiving My 
exhortation.” When their turn came, the Therĩs sent someone else on their behalí. This 
prompted the Buddha to issue another order: “Corning in person to Me, in turn, is 
compulsory. Sending representative not permitted.” 

Thereaíter, one day, Therĩ Abhirũpanandã came to the Buddha to receive His exhortation. 
Then the Buddha stirred her mind by means of His created íigure of a woman and by 
uttering the following verses of exhortation: 

Atịhĩnarh nagararh katarh, 
m am salolĩi talepanarh 
Yattha jarã ca maccu ca, 
mãno makkho ca ohito. 

(Dear daughter Abhirũpananda! Just as a typical barn for storing crops is 
built by íixing timber, by binding it with rattan stems, and by plastering it 
with earth, even so) the barn-like body has been built by the carpenter-like 
craving by (íixing) three hundred bones, (by binding it with sinews) and by 
plastering it with nine hundred lumps of ílesh and a pattha of blood. 
Deposited in it are old age, death, conceit and ingratitude. 

This verse belongs to the Dhammapada. 

Ẫturarh asucirh pũtirh 
passa nande sarnussayarh. 

Uggharantam paggharantarh 
bãlãnarh abhipatthitarh. 

(Dear daughter Abhirũpnandãn) Behold careíully with the eye of vvisdom, the 
body which is constantly painíul, impure, stale, having the flow (of putrid) 
going upwards and downwards, (That body) the fools are highly fond of. 

The second half of the verse in the Therĩ Gãthă reads: 


800 



Chapter 34 

Asubhãya cittarh bhãvehi 
ekaggaríi susamãhitarh 


Which may be translated: 

Develop your jhãna consciousness in the loathsomeness of the living body, 
the consciousness that has one-pointedness by upacara samãdhi and that is 
well concentrated by appana-samãdhi. 

Animittan ca bhãvehi 
mãnãnusayam ujjaha 
Tato mãnbbhisarnayă 
upasantã carissasi. 

(Dear daughter Abhirũpanandã!) Develop incessantly your meditation on 
impermanence (anicca-bhãvană), your meditation on unsatisíactoriness 
( dukkha-bhãvanã ) and your meditation on non-self ( anatta-bhãvanã ) which 
are collectively designated as animỉtta (thing having no sign of permanence, 
etc). Uproot the impression of ‘I’ that has latently come along in sarhsăra of 
no beginning. By so doing in the mode of samuccheda-pahãna, you, dear 
daughter, will live with all the heat of moral deíilement quenched. 

By giving His exhortation by these verses, as mentioned in the Therĩ Gãthã, the Buddha 
established the Therĩ Abhirũpanandã in the arahatta-phala in due course. (This is the story 
of Abhirũpanandã Therĩ.) 

Establishment of Janapada Kalyãnĩ Nandã Therĩ Ũ1 Arahatship 

One day, the citizens of Sãvatthi gave alms and observed the precepts in the morning. 
They also dressed themselves well and went to the Jetavana monastery, carrying unguent 
and flowers and other offerings to attend to the Buddha’s sermon. When the sermon was 
over, they did obeisance to the Buddha and entered again into the City. The bhikkhunĩs also 
returned to their living quarters aíter listening to the serrnon. 

In the City of Savatthi, the lay people, as well as the bhikkhunĩs, spoke in praise of the 
Master as follows: 

There is nobody who íails to have devotion on seeing the Buddha in the assembly 
of devas and humans, who are particularly attracted by four things: His rũpa 
(personality), His ghosa (voice), His lũkha (austerity) and His Dhamma (sĩìa, 
samãdhi, pannă) 

To wit: 

(1) Those who are mainly attracted to personality ( rũpappamãnika) become devoted to the 
Buddha when they see His splendid beauty with His major and minor signs and rays of 
light in six colours. 

(2) Those who are mainly attracted to fame and voice ( ghosappamãnika ) become devoted 
to the Buddha when they hear His good reputation as a Bodhisatta from numerous 
Jãtakas and His voice as a Buddha that is of eight qualities. 

(3) Those who are attracted to austere use of the four requisites and scarcity of moral 
deíilement ( ìũkhappamãnika ) become devoted to the Buddha when they know of His 
few wants of the four requisites and His practice of dukkaracarỉyã. 

(4) Those who are mainly attracted to such virtues as sTÌa, samãdhi and pannã and other 
attributes ( dhammappamănika ) become devoted to the Buddha when they reílect on 
one of His five attributes, such as sĩìa-guna (morality as an attribute), samãdhi-guna 
(mental concentration as an attribute), pannã-guna (wisdom as an attribute), vimutti- 
guna (emancipation as an attribute) and vimutti-nãna-dassana (Insight leading to 
emancipation as an attribute), which are all beyond compare. 

In this way, words were spoken everywhere in praise of the Buddha, words that 
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incessantly overflow the mouths. 

(NB. (1) Two thirds (66%) of beings are rũpappamanỉka. (2) Four fifths (80%) are 
ghosappamãnika. (3) Nine-tenths (90%) are lũkhappamãnika. (4) One in a hundred 
thousand is dhammappamãnika. 

(However numerous the beings are, they all make four divisions if divided in this 
way. 

(Of these four divisions of beings, those who fail to be devoted to the Buddha 
were very few: far more were those devoted. Explanation: (1) To the 
rũpappamãnika, there was no beauty more attractive than the Buddha’s. (2) To the 
ghosappamãnika, there was no fame and voice more attractive than the Buddha’s. 

(3) To the lũkhappamãnika, there was no austerity than that of the Buddha who 
gave up fine clothes made in the country of Kãsi, gold vessels, the three golden 
palaces beíitting the three seasons and replete with various sensual pleasures, but 
who put on rag-robes, used lithic bowl, stayed at the foot of a tree for lodging, etc. 

(4) To the dhammapamãnika, there was no attribute more attractive in the whole 
world than the attributes of the Buddha such as morality, etc. In this way, the 
Buddha held in His grip the entire world of these beings, so to speak, who íormed 
the four categories (( catuppamãnika ). The words in these brackets are reproduced 
from the Abhidhamma, iii, The rest are from the Sutta Nipãta Commentary, Vol. 

1 .) 

When the Therĩ Janapada Kalyãnĩ Nandã got back to her dwelling, she heard various 
words in praise of the Buddha’s attributes, and it occurred to her: “These people are talking 
about the attributes of my brother (the Buddha) as though their mouths have no capacity to 
contain them all. If the Buddha were to speak ill of my beauty the whole day long how 
much could He do so? What if 1 shall go to the Buddha and pay homage to Him and listen 
to His discourse without showing my person.” Thus thinking she told her fellow 
bhikkhunĩs: “I shall come along with you to listen to the discourse.” The other bhikkhunĩs 
were glad and went to the monastery taking along Therĩ Nandã as they thought: “It took 
Therĩ Nanda so long to approach the Master! Surely, the Master will discourse 
marvellously in various exquisite ways.” 

The Buddha foresaw the visit of the Therĩ and created by His supernormal power the 
íigure of a very pretty íiíteen or sixteen year old young lady and made her íanning Him in 
order to humble Rũpanandã’s beauty-pride, just as a man removes a thorn with a thorn or a 
prick with a prick. 

Together with other bhikkhunĩs, Therĩ Rũpanandã moved tovvards the Buddha and paid 
homage to Him, aíter which she remained amidst her companions, vvatching the Buddha’s 
splendour from the foot-tip up to the hair top. Then seeing the íanning lady-figure by the 
side of the Buddha as had been created, Rũpanandã thought: “Oh, so fair is this young lady 
indeed!” And her thought led her to an extreme íondness of the created beauty and a 
burning desire to have that very beauty as she lost her pride in her own beauty. 

Then the Buddha (while discoursing) changed the age of the created lady to twenty. A 
lady is highly splendored indeed only when she is sixteen. Beyond that age she is not so 
fair (as when she was sixteen). Thereíore when the age of the created lady was changed, 
Rũpanandã saw with her own eyes the decrease of the lady’s beauty, and her desire and 
passion ( chanda-rãga ) became less and less than be lo re. 

Thereaíter, the Buddha increasingly changed the age of the created lady step by step to 
that of a lady not being yet in labour, to that of a lady having given birth but once, to that 
of a middle-aged lady, to that of an aged lady and to that of an old one of a hundred years, 
unsteady with a walking stick in her hand and with her body freckled all over. While 
Rũpanandã was watching her, the Buddha caused death to the created old lady, her remains 
bloated and decomposed and the disgustingly foul smelling, for the Therĩ to see. 

On seeing the decaying process of the created íigure, Therĩ lanapada Kalyãnĩ Rũpanandã 
reHected on it: “This process 1 am vvatching now, all of us beings are commonly subject to” 
and the perception of impermanence ( anicca-sannă ); following which the perception of 
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unsatisíactoriness ( dukkha-sannấ ) and the perception of non-soul ( anatta-sannã ) also 
occurred to her. The three kinds of existences maniíested to her, making her helpless like a 
blazing house. 

Then the Buddha, Corning to know that Bhikkhunl Nandã was engaged in meditation, 
uttered the following verses that were most appropriate to her: 

Ẫturarh asucirh pũtirh, 
passa Nande samussyam. 

Uggharantam paggharantarh, 
bãlãnarh abhipatthitarh. 

Yatlĩã idarh tathã etam, 
yatlĩã etam tatliã idam 
dhãtuto suhhato passa, 
mã ìokaríi punar ãgami. 

Bhave chandarh virặịetvã upasanta carissasi 

(See the meaning ofthefirst verse in “SUPPLEMENT TO THE TRANSLATION OF THE 
VUAYA SUTTA”). 

Dear daughter Nandã, as this internal (i.e. your own) body is subject to 
impermanence, etc., so is the external (i.e. another person's) body. As that 
external body, you have seen, discard all its various stages of old age and 
come to the State of being swollen, etc., so will this internal body of yours 
discard all its various stages of old age and come to the State of being 
swollen etc. (You dear daughter!) With the eye of Vipassanã Wisdom see 
(both the internal and external bodies) as devoid of such elements as earth or 
self and things associated with self. Do not desire to come again to the world 
of the five aggregates of attachment. Eradicate in the mode of samuccheda- 
pahãna your craving for the three existences of kãma, rũpa and arũpa, or if 
you have so eradicated you will abide with all the heat of your moral 
deíilement quenched. 

At the end of the verse Therĩ Janapada Kalyãnĩ Nandã was established in sotãpatti-phaìa. 
Then did the Buddha give this Vijaya Sutta (as has been mentioned beíore) in order to 
preach Vipassanã meditation with the accompaniment of sunnata so that the Therĩ might 
reach the higher Paths and Fruitions. 

(The Buddha ga ve this Vijaya Sutta (1) first to Janapada Kalyãnĩ when He was in 
His fifth or sixth year after His Enlightenment. (2) It was in His seventeenth year 
that He delivered it to the monk craving for Sirimã.) 

When the íirst delivery of the Discourse was over, the Therĩ was greatly stirred with fear, 
thinking: “Oh, it was so stupid of me! To this brother of mine (the Buddha), who taught me 
such a wondrous doctrine, paying much attention to me and so compassionately, I had 
íailed to come and attend earlier!” Having íeared thus she repeatedly retleeted on the 
Discourse and diligently practised sunnata meditation; accordingly in two or three days' 
time she attained arahatship. 

End of supplement to the Vijaya Sutta translation. 

Story of A Male Lay Devotee 

Having spent the seventeenth vassa at VeỊuvana in Rãjagaha and converted those devas, 
humans and Brahmãs worthy of conversion through various discourses, including the 
Vijaya Sutta as has been said above, the Buddha set out on a journey when the vassa was 
over and eventually arrived in Sãvatthi and took up residence at Jetavana. 

Then one day, while staying in the íragrant Chamber of Jetavana, He surveyed the world 
of beings at daybreak and saw a poor man of AỊavĩ City. Knowing of the past merit that 
would lead him to the attainment of Sotãpatti Path and Fruition, the Buddha went to AỊavĩ 
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in the company of five hundred monks. The citizens of ÃỊavĩ, as they had been the 
Buddha’s typical followers, possessing right belieí'. respectíully invited the monks headed 
by the Buddha to a feast. 

When the poor man learned the arrival of the Buddha, he felt happy thinking: “I will have 
a chance to listen to a sermon in His presence.” Then an incident took place on the day the 
Buddha was about to enter the City. A bullock, belonging to the poor man, ran away as the 
rope tied to it became broken. 

The poor man then thought: “What shall I do? Shall I íirst search the bullock or hear the 
sermon?” And he decided to search for the bullock íirst and listen to the Buddha’s sermon 
later, without worry. So he left home in search of the lost bullock. 

The ÃỊavĩ citizens oííered seats to the Sangha led by the Buddha and served them with 
food and made arrangements for the Buddha’s discourse in appreciation of the meal. “For 
the poor man, I ha ve taken this journey of thirty yojanas,” reílected the Buddha, “he has 
now entered the íorest to look for the lost bullock. I shall give a Dhamma-talk only when 
he comes.” With that idea He remained silent. 

It was late in the morning when the poor man íound his bullock and put it into the herd. 
Then he thought: “At this hour I have no chance to give my Service in any form. Yet, I will 
just pay my respects to the Buddha.” Though he was severely oppressed by hunger, he did 
not think of going home but rushed to the Buddha, did obeisance to Him and stood at an 
appropriate place. 

When the man was standing thus, the Buddha asked the head worker at the alms-giving 
íunction: “Donor, is there any surplus food aíter íeeding the Sangha?” “Yes, Exalted 
Buddha,” ansvvered the head worker, “there is a full meal.” The Buddha then ordered him 
to feed the poor man. 

The head worker let the man sit at the very place where the Buddha requested and served 
him well with gruel, hard and soft food. Having eaten with relish, the man washed his 
mouth thoroughly. 

(Nowhere else in the three Pitakas is the Buddha íound to have Himselí asked 
somebody to feed a householder.) 

Aíter eating the food with relish to his satisíaction, the poor man’s mind became calm 
with one-pointedness. Then the Buddha preached to him in serial order: dãna-kathã, (talk 
on generosity), sĩỉa-kathã (talk on morality), sagga-kathã (talk on celestial abodes), 
kammãnarhãdinava-kathã (talk on the íaults of sensual pleasures), nekkhammeanisamsa- 
kathã (talk on the advantages of renunciation) and íinally taught the Fotư Truths. At the 
end of the teaching in appreciation of the alms-giving, the Buddha rose and departed. The 
people saw Him to the monastery and came back to Alavi. 

While the monks were going along with their Master, they sarcastically talked among 
themselves: 

“Friends, look at the way the Master did. Absolutely nowhere else did He ask to arrange 
for íeeding a lay individual. But today, just on seeing a poor man, He Himselí had verbally 
managed to get the gruel and other íoods set for him.” The Buddha turned back and asked 
what they were talking about. When He knew what it was about, the Buddha said: “Yes, 
you are right! Monks, I took this tedious journey of thirty yojanas just because I saw his 
past merit potential enough to lead him, the poor lay devotee, to the Path and Fruition of 
Sotãpatti. He was very hungry. Since daybreak, he had been searching for his lost bullock 
by roaming about the íorest region. lf I had taught him (without íeeding him), he would not 
have been able to penetrate My Teaching because of his suííering from hunger. Having 
thus reílected, I did in this manner. There is no ailment like hunger.” Then He uttered the 
following verse: 


Jighacclm parama roga, sankharaparama dukha. 

Etarh natvãyathãbhũtarh, nibbãnarh paramarh sukham. 

o my dear sons, monks! Hunger surpasses all oppressing and hurting 
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ailments. (Among all ailments, hunger is the severest.) This is true! By giving 
treatment but once, other ailments might be completely cured. Or they are 
allayed for days, for months or for years. The ailment of hunger, however, 
cannot be quenched by eating once. The treatment of it consists in íeeding 
day after day. Thereíore, it means that of all ailments hunger is the worst.) 

The conditioning íactors of the five aggregates surpass all suffering. (As long as 
these íactors exist, suffering will not come to an end. Thereíore, it means that of 
all suffering the conditioning íactors of the five aggregates are the worst). 

The unconditioned element, the ultimate Nibbãna, is the highest happiness. 
(Happiness that is felt (vedayita-sukha) and liked by the worldly people is 
enjoyable only when it exists. When it reaches the moment of destruction (when it 
is destroyed and gone) there is neither eomlort nor enjoyment. Never has the 
peace of Nibbãna, a destructive nature but it remains peaceíul íorever; hence its 
being the best of all happiness.) 

Knowing this as it really is, the wise man realizes the happiness of Nibbãna. 

By the end of the Discourse numerous beings attained sotãpatti-phaìa and other Fruitions. 

End of story of a male lay devotee. 


THE BUDDHA’S EIGHTEENTH VASSA AT CALIYA 


Having emancipated a large number of deserving people according to their respective 
dispositions, beginning with the poor man of ÃỊavĩ who searched for his lost bullock, the 
Buddha observed the eighteenth vassa on a hill near Cãliya, administering the distribution 
of the cool water of elixir to those who ought to be emancipated. 

At the close of the eighteenth vassa on the Cãliya Hill, the Buddha journeyed again from 
place to place and arrived in Savatthi and stayed at Jetavana. 

A Dhamma-talk given to a Weaver's Daughter 
Story of A Weaver's Daughter 

Three years prior to the Buddha’s stay at Jetavana, at the end of the eighteenth vassa, the 
Buddha went to AỊavĩ City and the citừens invited Him and períormed a great alms-giving. 
Aíter íinishing the meal, the Buddha gave a Dhamma-talk in appreciation of the people's 
alms-giving. The talk which included such exhortations as follows: 

“Dear donors, you men and women! Meditate on death thus: ‘My life is not lasting; 
death will certainly occur to me. It is certain that I shall die. My life will end in 
death; life is not permanent, but death is! ’ 

“The beneíits of meditation on death are these: On seeing a snake, a man without a 
stick is ữightened, like him, those who have not meditated on death, die making 
terrible sounds as caused by fear. A man with a stick, however, is not írightened 
but remains calm at the sight of a snake, for he can overpower the snake and catch 
it by means of his stick and send it away. In the same way, those, who are 
accomplished in meditation on death, are not írightened at their last moment (when 
death is drawing near) but passes away without fear but courageously. Thereíore, 
you should meditate on death (as has been said above).” 

While other people were minding their own business aíter hearing the Buddha’s talk, a 
sixteen-year old daughter of a weaver gave good heed to it thus: “Oh, the word of Buddhas 
is indeed wonderful! I should meditate on death!” So she engaged herselí in that meditation 
day and night. From the City of AỊavĩ, the Buddha returned to Jetavana. The girl on her part 
continuously meditated for three full years. 

Aíter three years, the Buddha, while sojourning now at Jetavana, surveyed the world of 
sentient beings one morning and saw that very girl of a weaver in His Vision. When He 
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made íurther investigation as to what might happen to her, He came to know as follows: 
“The girl has meditated on death for three long years since she heard My talk on it. 
Now I shall go to AỊavĩ and ask her four questions. When she gives ansvvers to 
them, 1 will cheer her on all four answers. Then I will utter the Dhamma-verse 
beginning with ‘Andhĩ-bhũto ayarh ìoko .’ At the end of the verse the girl will attain 
sotãpatti-phaìa. On account of her, a multitude of people will also beneíit.” 

Foreseeing thus, the Buddha, in the company of five hundred monks, left Jetavana for 
AỊavĩ and arrived at the monastery, named AggãỊava. 

Hearing the news of the Buddha’s arrival, the people of ÃỊavĩ went, in happy mood, to 
the AggãỊava monastery and invited the Sangha with the Buddha as its head. 

The weaver's daughter also learned the Buddha’s arrival and became joyous at the 
thought: “My spiritual íather and teacher, the Buddha of Gotama clan, whose beautiíul face 
may be likened to a full moon, has arrived”, and thought íurther as follows: 

“Three years ago I saw the golden-complexioned Buddha. Now I have another 
opportunity to view my íather Buddha’s body in the brightness of gold and to listen 
to His sweet and nourishing talk of Dhamma.” 

At that time, the giĩTs íather was about to go to the weaving shed; so he asked his 
daughter beíore he went: “Dear, 1 have íixed some person's piece of íabric on the loom. It 
remains uníinished with only about a hand span left unwoven. I will íinish it today. Wind 
the woof quick and bring it to me.” 

The girl was now in a dilemma, thinking: “I am desirous of listening to the Exalted One's 
teaching. Father has also urgently asked me to do something else. What should I do now? 
Should I listen to the Exalted One's discourse first, or should I wind the woof and hand it to 
father first?” Then she decided thus: “If I fail to send the woof, íather would hít me or beat 
me. Thereíore only after winding the woof shall I hear the Dhamma.” So sitting on a small 
stool she wound the woof. 

The citizens of ÃỊavĩ, after serving the Buddha with a meal, were holding the bowls of 
dedication water to hear the Buddha's preaching in appreciation of their good deeds. The 
Buddha, however, kept silent, for He pondered: “For the sake of this girl, a weaver's 
daughter, I have travelled this journey of thirty yọịanas. The girl has not got a chance to 
hear Me. Only when she does get a chance to listen to My talk, shall I give a sermon of 
appreciation." 

(N.B. While the Buddha was remaining silent none whosoever in the world of 
sentient beings dared to ask Him to speak some Dhamma-word.) 

The girl wound the woof, put it in a basket, and, on her way to her íather. she stood at 
the edge of the audience. The Buddha too looked at the girl, stretching His neck. From the 
way of the Buddha’s glance at her she knew, “The Exalted One wants me to go closer to 
Him, for while sitting amidst such a great assembly He looks at me.” 

(Herein it may be asked: “Why did the Buddha stretch His neck and look at her?” 
Answer: For it occurred to the Buddha thus: “If she goes to her father without 
listening to My sermon even at the edge of the assembly, she will die a puthujjana 
and her destiny on her death will not be safe. But if she goes after Corning to Me 
and listening to My sermon her destiny will be a safe one, she will attain sotãpatti- 
phaìa and will be reborn in a divine mansion in Tusitã. Besides there would be no 
escape for her from death on that very day. That was why the Buddha stretched out 
His neck and looked at the girl.) 

Aíter taking the cue from the Buddha, and approaching the Buddha by passing through 
His six rays of light, she paid homage and stood at a proper place. The following questions 
and answers between the Buddha and the girl then took place: 

Buddha: “Where did you come from, young lady?” 

Young lady: “I do not know, Exalted Buddha.” 

Buddha: “Where are you going?” 
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Young lady: “I do not knovv, Exalted Buddha.” 

Buddha: “Do you not know, young lady?” 

Young lady: “I do, Exalted Buddha.” 

Buddha: “Do you know, young lady?” 

Young lady: “I do not, Exalted Buddha.” 

In this way the Buddha asked the girl four questions. Realising what was meant by the 
Buddha, the girl gave her ansvvers in proíound signiíicance. 


Those people, who did not understand the signiíicance, reproached her, saying: “Behold 
this girl, íriends! In her conversation with the Buddha did she speak at random what she 
wanted to, which is just nonsense. When asked: ‘Where did you corne from?’ she should 
have answered: ‘I came from my vveaving home’, when asked: ‘Where are you going?’ she 
should have answered: ‘To the weaving work-shop.’ 


The Buddha, aíter silencing the people, asked the girl: 


(1) “Young lady, when I asked you, ‘Where did you come from?’ why did you say you do 
not know?” 


Then the girl answered: “Exalted Buddha, You knew of course that I came from 
my weaving home. Indeed, by ‘Where did you come from?’ You mean to say from 
which existence did I come to this weaver's existence. I do not know which 
existence I came from. Hence my answer: ‘I do not know.’ ” 

The Buddha then expressed His appreciation for the íirst time, saying, “Well said, well 
said! Young lady you have answered the question raised by Me.” He asked another 
question: 

(2) “Young lady, when I asked you ‘Where are you going?’ why did you say you did not 
know?” 

The girl answered: “Exalted Buddha, You knew of course that I am going to the 
vveaving work-shop with the woof basket in my hand. Indeed, by ‘Where are you 
going?’ You meant to say to which existence I was going from this human 
existence. To which existence I am going I do not know. Hence my answer: ‘I do 
not know.’ ” 

The Buddha then expressed His appreciation for the second time, saying, “You have 
answered the question raised by Me.” He asked still another question: 

(3) “Young lady, when I asked you ‘Do you not know?’ why did you say you did?” 

The girl answered: “Exalted Buddha, I know I am bound to die. Hence my ansvver: 

‘I know.’ ” 

The Buddha then expressed His appreciation for the third time, saying “You have 
answered the question raised by Me.” He asked still another question: 

(4) “Even then, young lady, when I asked you ‘Do you know?’ why did you say you do 
not?” 

The girl answered: “Exalted Buddha, I do know that I am bound to die. I, however, 
do not know what time will I die, whether at night, during day time, in the 
morning, or when. Hence my answer: ‘I do not know.’ ” 

The Buddha then expressed His appreciation for the íourth time, saying, “You ha ve 
answered the questions raised by Me.” Then the Buddha addressed the audience: 

“You do not know even this much of the signiíicance in the ansvvers given by this 
girl. Reproach, that is all you can do. Verily those who lack the eye of wisdom are 
blind (despite their organic eyes). Only those who have the eye of wisdom are 
sighted.” 

Aíter that the Buddha spoke this Dhamma-verse: 


Andhibhuto ayarh loko 
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tanuk'ettha vipassati 
Sakuno jãlamutto'va 
appo saggặya gacclìati. 

My virtuous audience! This world composed of numerous worldly people, 
who do not see but feel things by touching them, is like the blind for lack of 
the eye of wisdom. In this multitude of countless worldly people only a few 
highly intelligent ones can reílect and discern the nature of the conditioned 
mind and matter in the light of the three characteristics. Just as the quails that 
escape from the bird-catcher's net are of inconsiderable number, even so only 
a small number of Sharp intelligent persons attain the abode of devas and 
humans and the bliss of Nibbãna. 

At the end of the teaching, the weaver's daughter, was established in the State of sotãpatti- 
phala. The teaching was also beneíicial to many people. 

The Gữl's Destiny 

The girl took the woof-basket and proceeded to her íather. who was then dozing while 
sitting at the loom. When the daughter pushed and moved the basket casually it hít the end 
of the shuttle and dropped making a sound. 

Her íather, the weaver woke up from dozing and pulled the shuttle by íorce of habit. 
Because of its excessive speedy motion the end of the shuttle struck the girl right in the 
chest. The girl died on the spot and was reborn in the deva-abode of Tusitã. 

When the weaver looked at his daughter, he saw her lying dead with her body stained 
with blood all over. The weaver was then íilled with grieí. Thereaíter, he came to his 
senses and thought: “There is no one other than the Buddha who can extinguish my grieí.” 
So thinking he went to the Buddha, most painfully weeping and aíter relating the story, 
said: “Exalted Buddha, kindly try to cease my lamentation.” 

The Buddha caused some relieí to the weaver and said: “Do not be sad, devotee. The 
volume of the tears that you have shed on the occasions of your daughter's death in the past 
sarhsãra of unknown beginning is by far greater than the volume of the waters of the four 
great oceans.” Having said thus the Buddha delivered a discourse on the beginningless 
round of births and deaths ( anamataggiya sarhsãrà). 

Now with little sorrow, the weaver begged the Buddha to ordain him, and aíter becoming 
a bhikkhu he put eííorts in meditation and soon reached arahatship. (Loka Vagga, 

Dhammapada Commentary.) 

THE BUDDHA'S NINETEENTH VASSA ALSO AT CALIYA HILL 


Having travelled to the City of ÃỊavĩ and other places distributing the cool medicinal 
water of deathlessness among humans and devas, the Buddha spent the nineteenth vassa 
also at the monastery on Cãliya Hill, doing the same among those beings who were worthy 
of release. 

Aíter spending the nineteenth vassa at Cãliya, the Buddha set out again at the end of the 
vassa and eventually arrived in Rặjagaha and stayed at VeỊuvana, the Bamboo Grove. 

Story of The Kukkutamitta Hunter 

While the Buddha was staying at VeỊuvana, He gave a Dhamma-talk beginning with 
“Pãụamhi ce vano nassa,” with reíerence to the íamily of Kukkutamitta, the hunter. The 
details of the story are as follows: 

The daughter of a wealthy man in Rặjagaha, on Corning of age, was made by her parents 
to live in comlort in a splendid chamber on the top floor of a seven-storeyed mansion. She 
was cared for by a maid-servant provided by her parents. One evening, vvhile she was 
viewing the Street through the window, she saw Kukkutamitta, the hunter, who earned his 
living by killing deer, for which he carried five hundred snares and five hundred stakes. At 
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that time the hunter, who had killed five hundred deer, was in a frontal Seat of his cart 
driven by himselí and íully loaded with deer-meat for sale. The girl fell in love with him 
and after handing her maid some presents, she sent her with these words: “Go, dear maid, 
give these presents to the hunter and try to get the iníormation about the time of his 
return.” 

The maid-servant went and gave the presents to the hunter and asked: “What time will 
you go home?” “Aíter selling the meat today,” said the hunter, “I shall go home tomorrow 
early morning by such a such a gate.” Having got the hunter's reply, the maid-servant 
returned and told her mistress about it. 

The mistress then packed her clothings, ornaments, gold and silver that she should take 
with her, and put on dirty garments early that morning, carried a water-jar on her head and 
left her house as though she were going to the river-side. Reaching the place mentioned in 
the hunter's reply, she waited for the hunter's Corning. The hunter came out from the City 
driving his cart early that morning. The lady then followed the hunter's cart with alacrity. 

On seeing the young lady, the hunter said: “O lady, I do not know whose daughter you 
are. Please do not follow me.” “You did not ask me to come,” replied the lady, “I carne on 
my own accord. Drive on your cart quietly.” The hunter repeated his words to prevent her 
from following him. Then the young lady said: “Lord, one should not bar the fortune that 
has come to oneselí.” Only then the naive hunter came to understand without any doubt the 
reason for her dogged following him, he picked the young lady up on to the cart and drove 
away. 

The parents of the young lady searched for their daughter everywhere and could not find 
her. At long last they concluded that she must have been dead and held a íeast in memory 
of their daughter ( matakabahatta ). 

Because of her living together with the hunter, the lady gave birth to seven sons and she 
had them married on their Corning of age. 

The Spứitual Liberation of The Hunter's Family 

On surveying the world of sentient beings in the early morning one day, the Buddha saw 
the hunter Kukkutamitta together with his seven sons and seven daughters-in-law who carne 
into the view of His supernormal-vision. When He investigated the reason, He discerned 
the past merit of all these íiíteen persons that would lead them to the attainment of 
sotãpatti-magga. Taking His bowl and robe, the Buddha went alone early that morning to 
the place where the snares were set up. That day not a single animal happened to be caught. 

The Buddha then put His footprint near the hunter's snares and sat down in the shade of 
the bush in íront of him. 

Carrying his bow and arrows, Kukkutamitta went early to that place and checked the 
snares, one aíter another; he íound not a single deer caught, and all he saw were the 
Buddha’s íootprints. 

Then it occurred to him thus: “Who could have set the animals free from the snares and 
roamed about?” Having a grudge against the Buddha (even beíore he saw Him) and while 
moving about, he saw the Buddha sitting under the bush beíore him. Thinking: “This than 
must be the one who had released my ensnared animals. I will kill Him with an arrow,” he 
bent the bow and pulled the string with all his might. 

The Buddha permitted him to bend the bow and pull the string, but He did not permit him 
to release the arrow. (The Buddha períormed a miracle so that the hunter could do the 
bending of the bow and the pulling of the string but not the shooting.) Not only was he 
unable to shoot the arrow, he was also helpless in unbending the bow. It appeared that his 
ribs were going to break, and the saliva flowed from his mouth. Looking very exhausted, 
he stood like a stone statue 

The seven sons went to the father's house and asked their mother during a conversation 
with her: “Father is taking so long. What would be the reason for his delay?” When asked 
by their mother: “Follow your íather, dear sons,” they went aíter their íather, each holding 
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his bow and arrows. Seeing their íather standing like a stone íigure (and seeing the Buddha 
sitting in the shadow of the bush,) they thought: “This man must be the enemy of our 
íather.” Everyone of them then tried to bend his bow and pull the string. On account of the 
Buddha’s miraculous power, however, they all stood wearied like lithic íigures as their 
íather. 

Their mother then wondered: “What is the matter? My sons were also taking too much 
time!” With her seven daughters-in-law, she went after them and saw all eight persons: the 
íather and his sons. When she looked around, wondering: “Whom these eight, the íather 
and his sons, were aiming at while so standing?” she saw the Buddha, and with her both 
arms up she shouted aloud: “Do not destroy my Father, sons!” 

Hearing the cry (of his wife), Kukkutamitta the hunter thought: “Oh, I am ruined! This 
man is said to be my father-in-law. Oh, I have done a great misdeed!” The seven sons also 
thought: “This man is said to be our grandíather! We have done a great mistake!” 
Thereaíter, under the impression that “This man is my father-in-law!” the hunter cultivated 
loving-kindness (towards the Buddha). So did the seven sons with the notion that “This man 
is our grandíather!” 

Then the mother of these seven sons, the daughter of a wealthy man said: “Discard your 
bows and do obeisance to my Father.” As He knew the eight men had become soft-minded, 
the Buddha let them put down their bows. (He now withdrew His miraculous power that He 
had previously exercised in order to prevent them from laying down their bows.) The eight 
people then did obeisance to the Buddha, saying: “Kindly forbear our wrong, Exalted 
Buddha,” and they took their seats at proper places. 

When they were thus seated uniíormly, to them, a family of sixteen members, the Buddha 
gave a series of talk: Dãna-katliã, Sĩìa-kathã, Sagga-kathã, Kãmãnarh ãdĩnavci-kathã, 
Nekkhamme-ănisamsa-kathã, in this order. At the end of the talk, the fifteen persons, 
Kukkutamitta the hunter and his seven sons and the seven daughters-in-law, were 
established in sotãpatti-phaìa. Having thus helped them realise Fruition, the Buddha entered 
Rặjagaha City for aims-round and returned to the monastery in the aíternoon. 

The Buddha was then asked by the Thera Ãnanda: “Where have you been, Exalted 
Buddha?” “I have been to the place of Kukkutamitta the hunter, my dear son Ãnanda,” was 
the answer. “Have you, Exalted Buddha, made him one who reírained from the wrong- 
doing of taking life? Ha ve you admonished and emancipated him?” “Yes I ha ve, dear 
Ẫnanda,” the Buddha answered. “All of them, with Kukkutamitta as the fifteenth member, 
are now established in unvvavering íaith, absolutely free from doubts in the Three Gems, 
and become non-doers of the evil act of killing.” 

The monks interrupted them, saying: “Exalted Buddha, there is also the hunter's wife; was 
she not there?” “Yes, she was,” answered the Buddha. “Monks, that house-wife has already 
become a sotãpanna while still living as a girl in her parent's home.” 

Then a discussion took place at a religious meeting (in the Dhammasala, the Dhamma- 
hall, where discourses are heard and discussed) as follows: 

“Friends, Kukkutamitta's wife (a merchant's daughter) had attained sotãpatti-phaìa 
while being a young woman and living still with her parents. Thereaíter she 
followed the hunter to his home and had seven sons. Asked by her husband to 
bring the bow, the arrow, the spear, the stake, or the net, she would bring them to 
him. The hunter on his part would carry those weapons given by his sotãpanna 
wife and would commit the evil deed of taking life for long, day aíter day. How is 
it íriends? Do those sotãpanna individuals, the Noble Ones, too commit such a 
crime?" 

The Buddha came to the monk’s meeting and asked: “What was the subject-matter of your 
discussion, monks, beíore I came here?” The monks answered: “We were discussing this 
matter (of Kukkutamittấs wife, the daughter of a merchant).” Thereupon the Buddha said: 

“Monks, the Noble Ones, sotãpaimas, never commit such a crime as killing. The 
hunter's wife brings him such weapons as bow and arrow because she was mindíul 
of her duty, the duty that the wife must obey her husband's word. She had no 
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intention to make the hunter go to the íorest with the weapons in his hand for the 
evil act of taking-life; she had not the slightest idea of that sort. 

“For example, if there is no sore on the palm of the hand, one who uses that hand 
for holding poison cannot be harmed by the poison; similarly, to him who does not 
do any evil because he has no unwholesome intention, no bad result accrue to him 
though he may have íetched the weapon.” 

Having said thus, the Buddha spoke the following verse as a continuation of His 
utterance: 


Panimhi ce vano nassa, hareyya panina visarh. 

Nabbanaríì visam anveti n'atthipãparh aknbbato. 

Monks, if there is no sore or injury in the palm of a hand, poison cannot 
harm it. (Thereíore) with that hand without any sore or injury, one should be 
able to carry the poison saíely. Similarly, to him who has not done a wrong 
thing because he has no unwholesome volition, there arises not the slightest 
act of wrongdoing (just by bringing a bow and the like). 

(As poison cannot hurt the hand free from a boil or a cut, so he who just passes 
over a weapon, such as a bow and an arrow, does not do evil as he has no wicked 
intention. That is to say, as no poison can affect the healthy hand, so no [desire for 
doing] evil can approach his stout heart.) 

By the end of the preaching, many attained sotãpatti-phaìa and other Fruitions. 

The Past Merit of Kukkutamitta's Family 

At a later time, in the Dhamma-assembly, the monks were engaged in a conversation 
among themselves: 

“(1) Friends, what was the past merit that caused the attainment of sotãpatti-magga 
of Kukkutamitta, the hunter, who had seven sons and seven daughters-in-law? (2) 
Why was he born in a hunter’s íamily?” 

Thereupon the Buddha came and asked: “Monks, what are you taking about?” and getting 
the reply as to what they were talking about, the Buddha related the story of the hunter's 
past merit as follows: 

“Monks, in times past, when people were holding a discussion on the construction of a 
huge shrine over Buddha Kassapa’s relics, they deliberated the question as to what should 
be used for fine earth and what for the liquid matter. 

Then they got an idea to use orpiment for fine earth and sesame oil for the liquid matter, 
and they all agreed to do so. The people had the orpiment powdered and mixed it with 
sesame oil and used it as cement plaster to hold the bricks together. The bricks that were 
laid inside the shrine were coated with gold. As for the layer of bricks outside the shrine, 
they laid bricks of gold. Each brick was worth a hundred thousand. 

Selection of President for Enshrinement Ceremony 

When the people's construction of the stupa was completed enough for enshrining the 
relics, a discussion took place as to ‘who should be selected president,’ for a great deal of 
money was badly needed when enshrining the relic. 

Then a country merchant, thinking: “I shall become president”, donated money amounting 
to one crore to the enshrinement fund. On seeing the generosity of the country merchant, 
the people dispraised the town merchant, saying: “This town merchant accumulates wealth 
like white ants. FIe is not eligible to become chieí of this occasion for constructing such a 
great relic-shrine. But the country merchant has generously donated ten million and is 
becoming president.” 

On hearing what the people had said, the town merchant gave in charity two crores 
hoping to become president. 
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“Only I must be president of the enshrinement ceremony,” thought the country merchant 
and gave away three crores. In this way the donations made by both parties increased till 
the town merchant's contribution became eight crores. 

But the country merchant had only nine crores at his place, In the residence of the town 
merchant, however, there were íorty crores. Thereíore it occurred to the country merchant 
thus: “If I gave nine crores the merchant from the town would say that he would donate 
ten. Then (as I cannot compete with him) the State of my being without wealth will be 
known to all.” He then said: “I will donate this much of money. I shall also take upon 
myselí servitude to the stupa together with my seven sons, seven daughters-in-law and my 
wife.” So saying he brought his íamily members and dedicated them and himselí, sixteen 
persons in all, to the stupa. 

“Acquisition of more íunds is possible, [that of dedicated human labour is not],” said the 
people, “This country merchant has given up his seven sons and seven daughters-in-law 
and wife and himseir to the stupa. Let him thereíore become president of the enshrinement 
ceremony.” Thus they all unanimously selected the country merchant as president. 

In this way the sixteen íamily-members became slaves to the stupa. But the people agreed 
to set them free from servitude. The sixteen-member íamily however took care of the stupa 
till the end of their lives, and on their death were reborn in a celestial abode. 

The sixteen persons enjoyed the blissíul life in that abode during the whole Buddhantara 
asarikhyeyya-kappa (i.e. the period between the liíetime of Buddha Kassapa and that of our 
Buddha). When the time of Buddha-Emergence [Buddh ’uppãda came as our Buddha 
(Gotama)] appeared, the housewife to the merchant passed away from the celestial abode 
and became a merchant's daughter in Rãjagaha. While only a young girl she attained 
sotãpatti-phala. 

(“ Adittha-saccassa pana patisandhi nãma bhãriyã,” so says the Commentary.) “The birth 
of a worldling, who has not discerned the Four Truths is burdensome.” (For he is likely to 
be reborn into a lowly íamily despite the fact that, that very life is his last ( pacchima- 
bhãvika ): for he has not overcome the risk of íalling into a lowly State.) Thereíore the deva 
who had been the husband of the merchant's daughter, on his return to the human world, 
was reborn in a íamily of hunters. As soon as she saw the hunter, her íormer love ( tanhã- 
pema) revived. That was why the Buddha spoke the following verse: 

Pubbe'va sannivãsena, paccuppaĩinãhitena vã. 

Evarh tam jãyate pemarh, uppalarh va yathodake. 

Because of living together in love in the past and also because of beneíiting 
one another at present, for these two reasons, love of two types, tanhã-pema 
and mettă-pema, arose. (How?) just as lotuses and any other aquatic flowers 
thrive, depending on the two íactors of water and mud). 

It was only because of her love in the past that she followed the hunter to his house. 
Their sons, from the celestial abode and took conception in the womb of the merchant's 
daughter. The daughters-in-law were reborn in various íamilies, and on Corning of age, 
they all went over to the home of the hunter's íamily owing to their affection they had had 
in their past lives. 

As the result of their Services rendered together to the relic stupa dedicated to Buddha 
Kassapa the sixteen members of the hunter’s íamily attained sotãpatti-phaỉa in this 
Buddha’s dispensation. 

End of story of Kukkuịamitta the hunter. 

Story of Ãnanda The Wealthy Merchant 

Having distributed the medicinal Dhamma-vvater of immortality among beings, including 
the íamily of the hunter Kukkutamitta, while staying at VeỊuvana, Rặjagaha. From there the 
Buddha arrived at Sãvatthi and stayed at Jetavana. While staying there,_he gave a discourse 
beginning with “ puttã matthi dhanarh matthi ”, with reíerence to Ãnanda the wealthy 
merchant and citizen of Sãvatthi. The story in detail is as follows: 
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There was in Sãvatthi a wealthy merchant, Ãnanda by name, whose wealth was worth 
íorty crores, yet who was extremely stingy. The man had his relatives assembled 
fortnightly and gave advice to his son, Mũasirĩ, amidst his kinsmen at three different times, 
saying thus: 

“Dear son, do not think that the íorty crores is a great deal of wealth. What is in 
one's hand should not be given to another. Try to gain new wealth. He who spends 
but one coin after another will certainly exhaust his wealth one day. Thereíore, we 
advised: 


Aiyananam khayam disyam disva upacikanan ca acayarh 
Madhũnan ca samãhărarh panậito gharam ãvase. 

Dear son, having observed the disappearance of a collyrium stone due to 
repeated rubbing, the arising of an anthill due to repeated gathering [of earth] 
by white ants, the development of a beehive due to repeated collection [of 
the nectar of flowers] by bees, a wise man should live exerting to keep his 
old wealth undiminished and to bring about new wealth. 

Later on the merchant Ãnanda died without telling his son Mũlasirĩ about his five big jars 
of gold that he had buried, and being greedily attached to his wealth and dirtying himselí 
with the taints of miserliness; he was, upon his death, conceived in the womb of a candãla 
(outcaste) woman in a village of a thousand householders at the gate of the City of Sãvatthi. 

On learning the merchant's death, King Kosala summoned the son, Mũlasữĩ, and 
appointed him as the successor to his íather. 

The thousand candãla households made their living by working collectively as daily 
wagers, and from the time of the conception of the miser Ananda, the íormer rich man, 
they no longer had the wages nor did they have food more than what was enough. The 
labourers came to the conclusion, saying: “Now we hardly earn a small morsel of rice 
despite our hard work. There must be somebody evil and uníortunate among us.” So they 
divided themselves into two groups, and the dividing process went on and on until there 
remained the isolated household of the miser's parents. In that situation, the íamily of 
Ẫnanda said: “The ominous one is in our household” and they expelled Ãnanda's mother. 

The mother had much diííiculty in obtaining just enough food as long as she was 
carrying the child in her womb, and she gave birth to a son so miserably. The child's hands, 
legs, eyes, ears, nose and mouth were all displaced. With his body so deíormed, he looked 
very ugly, like a little earth-bound demon. Despite all this, the mother did not have the 
heart to throw him away. In fact, so great was a mother's love for her child, who had 
stayed in her womb, that she brought him np with great hardship. On the days she took him 
to her work, she got nothing, and on the days she left him behind, she got her daily wage. 

Later, when the son became big enough to roam about and look for food by himselí, the 
canậãla mother thrust a small bowl into the boy's hand and said: “Dear son, on account of 
you we have suííered much. Now we are no longer able to look aíter you. In this City of 
Sãvatthi, there are readily cooked and reserved meals for destitutes, travellers and so on. 
Make your living by going where the food is and begging it.” So saying she deserted him. 

When the boy roamed about the City, going from one house to another, he arrived at the 
place where he had lived as Ãnanda, the wealthy merchant. As he was endowed with 
Jãtissarã-nãna (ability to remember íormer births), he boldly entered his own residence. He 
passed through the íirst, second and third gates with nobody remembering him or was 
aware of him. At the íourth gate, however, Mũasirĩ's children saw him and cried aloud out 
of fear. 

Then Mũlasirĩs servants beat him, saying: “You, luckless, ill-fated one!” They also took 
him out of the gate and put him at the garbage heap. At that moment, the Buddha, on His 
alms-roundjtccompanied by the Venerable Ãnanda, was at the scene. The Buddha looked at 
Venerable Ãnanda and at his request narrated the past account and the present events of 
Ãnanda, the wealthy merchant. 
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The thera then summoned Mũlasừĩ. People also gathered around. The Buddha then 
addressed Mũlasarĩ: “Donor Mũlasirĩ, do you know this boy?” “I do not, Exalted Buddha.” 
“This boy is your íather Ãnanda, the merchant,” said the Buddha. When Mulasiri did not 
believe it, the Buddha asked Ãnanda: “Wealthy Ãnanda, tell your son about the five big 
jars of gold you had buried.” Mũlasirĩ then become convinced aíter he had uncovered the 
five jars of gold, as mentioned by Ananda. 

The merchant Mũlasirĩ then took reíuge in the Buddha. Desiring to preach to Mũlasirĩ, 
the Buddha spoke this verse: 


Puttã matthi dhamarh atthi 
iti bãlo vihannti 
Attã hi attano n'atthi 
kuto puttã kuto dhanarh. 

“I have children; I have vvealth,” thinking thus the fool is afflicted by putta- 
tanhă (craving for children) and dhana-tanhă (craving for wealth). In reality, 
however, one is not one's shelter from woes. How can children be one's 
shelter? How can wealth be one's shelter? 

(The meaning is: a fool, who considers himselí to be the owner of his children and 
wealth, is troubled by craving for both. How? He is troubled by the notion: ‘My 
children have died.’ or ‘My children are dying.’ or ‘My children will die.’ The 
same happens in the case of wealth. In this way, he suííers in six manners: three 
manners regarding children and three regarding wealth. Since he has craving for 
children, he plans to feed his children by striving in many ways on land or in 
water, day or night, and thus he is full of woe. Since, he has craving for wealth, he 
plans to increase his riches by íarming or trading, and was woeful thereby. 

(It is impossible for a man, who is woeful, owing to putta-tanhã, and dhana-tanhă 
to lead himselí to saíety later on. When death approaches him, he is oppressed by 
íatal pains (maranantika-vedanã) like ílames, his joints are broken and his bones 
separated. He shuts his blinking eyes to visualize his next life and then opens them 
to see his present life. He is thus miserable on his death-bed; íormerly he looked 
aíter himselí throughout his life, bathing two times and íeeding three times a day, 
adorning himselí with períumes and flowers and other ornaments. But now, even 
as a true íriend to himselí, he is unable to release his person from misery. At such 
a later time, when he is so miserably dying, how can his children or his wealth go 
to his rescue. Indeed they simply have no ability to save him. 

(As for the merchant, who had been reluctant to give somebody something but who 
had piled up riches only for his son Malasirĩ, who on his death-bed in his previous 
life and when he was hungry, ill-treated by others and so miserable in the present 
life, which of these woes could his beloved children or his accumulated wealth 
remove? (Indeed neither could do so.) What kind of happiness could they bring to 
him? (Indeed neither could.) Such is the import of the verse.) 

By the end of the discourse eighty-four thousand beings realized the Four Truths and 
were released. This discourse was (thereíore) beneíicial to many. (Dhammapada 
Commentary, Vol I). 


THE BUDDHA’S TWENTIETH VASSA AT RAJAGAHA 


In this way, while íulíilling His five great duties without any interruption, while 
distributing the doctrinal and medicinal cool water of Deathlessness among gods and 
humans, the Buddha departed from Sãvatthi and aíter travelling in the company of monks, 
reached Rãjagaha in the Kingdom of Magadha, and stayed at VeỊuvana to keep the 
twentieth vassa. 
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Anibaddha Vassa, etc 

Of the Buddha's forty-five vassas, the first twenty, beginning from his Enlightenment are 
called Anibaddha or Aniyata Vassas because they were spent not at one and the same place 
but in various towns or villages, one vassa here, two vassas there, three still at another 
place and so on. They are also reíerred to as Pathama or Purima Bodhi-Vassas because 
they íormed the first or íormer half of the whole series of vassas in which gods and men 
were led to enlightenment by the Fourfold Magga-Nãna. 

The remaining twenty-five vassas are called Nibaddha or Niyata Vassas because they 
were spent only at one place i.e. Jetavana or Pubbãrãma in Sãvatthi in the kingdom of 
Kosala. They are also known as Dutiya or Pacchima Bodhi-Vassas for they íormed the 
second or latter half of the whole series of vassas in which gods and humans were caused 
to be enlightened by the Fourfold Magga-Nãna. 

(Elaboration: For the twenty years (twenty vassas) of the íirst Bodhi, the Buddha’s stay 
was not regular, for He observed vassa in different towns or villages as he pleased. But 
from the twenty-first vassa, however, He stayed regularly at Jetavana or Pubbãrãma, 
relying upon Sãvatthi as His resort for alms-food.) 

— Buddhavamsa Commentary — 

(A different exposition in the Anguttara Nikãya, however, is as follows: 

(From the twenty-first vassa, the Buddha’s use of the two dwellings of Jetavana and 
Pubbãrãma was permanent because the Services, rendered by Anãthapindika, the wealthy 
merchant and Visãkhã, the woman devotee, were great. In fact, the Bttddha dwelt 
constantly at these residences on account of His being grateíul to both donors. 

(The Buddha journeyed to other places during non-v«,w« months, but during vassa He 
stayed alternatively at these two monasteries. The Buddha, whose custom was to pass His 
times thus, spent a night at Jetavana went on alms-round the next morning in the company 
of monks; entered Sãvatthi by the south-gate to collect food and went out by the east-gate 
to Pubbãrãma where He spent the day. Aíter spending the night at Pubbãrãma, He went on 
alms-round the next morning in the company of monks, entered Sãvatthi by the east-gate to 
collect food and went out by the south-gate to Jetavana where He spent the day. In case the 
Pãli version is needed it may be taken from the Commentaries.) 

Appointment of Venerable Ãnanda as Permanent Attendant 

(Therĩ-gãthã Commentary, Vol. II) During the twenty years of the First Bodhi, the 
Buddha had no permanent attendant to serve Him. Sometimes Nãgasamãla Thera was at His 
Service, taking His bowl and robe and following Him vvherever He went. Sometimes 
Nãgita. Thera, sometimes Upavãna Thera, sometimes Sunakkhatta Thera, a Licchavĩ Prince, 
sometimes Cunda Thera, a brother of Sãriputta Thera, sometimes Sãgata Thera, sometimes 
Meghiya Thera served Him, travelling about with Him. They did so but generally not to the 
Buddha’s satisíaction. 

One day, while the Buddha was sitting in His prepared sacred Buddha-seat surrounded by 
monks in the Fragrant Chamber, He addressed the monks: 

“Now, monks, I am old. (At that time he was fifty-five years of age.) When I tell 
some attendants: ‘Eet us go this way’, they leave me and vvent the other way and 
some attendants put down my bowl and robe on the ground. Consider and select a 
permanent attendant for Me.” 

The monks were shocked and stirred on hearing this from the Buddha. Then Venerable 
Sãriputta stood up and saluted the Buddha, saying: “I will serve you, Exalted Buddha.” But 
the Buddha rejected the Venerable’s offer. Following Venerable Sãriputta, all other 
Venerables, except Ãnanda, led by Venerable Moggallãna, made their offers, one aíter 
another, saying: “I will be your attendant, Venerable Sir, I will be your attendant, 
Venerable sir.” The Buddha rejected their offers too. 

The Venerable Ãnanda, however, was just sitting and keeping silent there when asked by 
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the other monks: “Friend Ãnanda, you too beg the post of the Master's attendant.” The 
Venerable replied: “Friends, what kind of a post is it that is secured by begging? Should the 
Exalted One want me, He Himselí will say so.” Then the Buddha said: 

“Monks, Ãnanda is not a type of persons who need to be urged. He will serve Me 
using his own discretion.” 

Then the monks asked him again: “Stand up, Ãnanda, ask the Master for the post of His 
attendant.” Venerable Ãnanda rose from his Seat and said: 

“Exalted Buddha, 

(1) if you do not give me good robes received by you; 

(2) if you do not give me good food collected by you; 

(3) if you do not give me the privilege to sit together with you in the Fragrant 
Chamber; 

(4) if you do not take me to the places you are invited; 

then (i.e. if you comply with these four wishes of mine) I shall serve you, Exalted 
Buddha.” 

(These four negative boons were begged so that nobody else could disapprovingly 
say: “With such beneíits or gains in view, who would think it is burdensome to 
serve the Master?”) 

Venerable Ãnanda continued: 

“Exalted Buddha, 

(1) if you go at my request to the places invited (by your male and íernale 
devotees); 

(2) if I have the permission to let each and every visitor pay homage to you 
promptly; 

(3) if I have the permission to approach you, to ask you, the moment there arises 
any doubt in me: 

(4) if you repeat to me what you have taught in my absence; 

then (i.e. if you cornply with these four wishes of mine) I shall serve you, Exalted 
Buddha.” 

(These four positive boons were begged in order to avoid others' criticism who 
would_say that “in spite of his Service rendered day and night to the Exalted One, 
poor Ãnanda was not íavoured by the Master even this much”, and in order to be 
able to períorm good deeds and fulfil períections, so that he would be recognized 
by devas and humans as the Treasurer of the Dhamma.) 

In this way Venerable Ãnanda asked for eight boons, four negative and four positive. The 
Buddha also bestowed these eight boons on Venerable Ãnanda. Venerable Ãnanda received 
thus these eight boons and became permanent attendant to the Buddha. The íruit of his 
perfections fulfilled for the hundred thousand kappas for that post of permanent attendant 
was realized on that very day. 

A Brief Account of Ãnanda's Service 

From the day of his appointment as the Buddha’s attendant, he served the Master by 
giving Him hot and cold water, by providing Him with three kinds of tooth brush, short, 
long and medium, by massaging Him, by rubbing His back when taking a bath, by 
sweeping the Fragrant Chamber and so on. Venerable Ãnanda roamed about near the 
Buddha each day, deciding “at this hour the Exalted One must get this thing, this should be 
done to Him.” At night he encircled around the Fragrant Chamber nine times, holding a big 
torch to be able to ansvver the Buddha promptly on being asked by Him, and to remove 
sloth and drovvsiness. This is just a brieí account of the Venerable Ẫnanda's Service 
rendered to the Buddha. His other Services will be mentioned in the Chapter on the Sangha 
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cliapter 35 

STORY OF MÃRA 


(Out of the Buddha's many events that took place during the Pacchima Bodhi, the 
last twenty-five years, only a few notable one will be written from this chapter 
onwards.) 

O nce, the Buddha was staying near Pancasãla village which He made His resort for aims, 
for He had discerned the past meritorious deeds of the five hundred young women of 
the village — the deeds that were potential for their attainment of sotãpatti-magga. On a 
íestive day, the women went to the riverside, bathed, dressed up well and were on their 
way back to the village. 

As Buddha was entering the village for alms-food, Mãra, the Evil One, then possessed all 
the villagers there so as to cause the Buddha being deprived of food, not even a spooníul 
of rice. Compelled to leave the village with His bowl washed as beíore, He stood at the 
village gate. There Mãra asked the Buddha: “O Monk, have you received any alms-food?” 
When the Buddha replied: “Hey Mãra, you have done something so that I receive nothing, 
have not you?” Mãra said: “In that case, Venerable Sir, enter the village again for food.” (It 
was not with honesty that Mãra said so. In fact, he did so with an ulterior motive, he would 
like to possess the villagers again to make more jest at the Monk by clapping hands in íront 
of Him. The Buddha knew Mãra's intention and did not enter the village again out of 
compassion for him. The Buddha was aware that “should Mãra do hurt Me in this manner 
according to his plan, his head would split into seven pieces.”) 

The moment the Evil One spoke to the Buddha, the five hundred young women arrived at 
the village gate, showing their respect to the Buddha and they stood at an appropriate place. 
Mãra then asked the Buddha: “Venerable Sir, if you have no food will you not suffer 
hunger greatly?” “Hey Mãra!” addressed the Buddha, “Even if we have no food collected, I 
will spend the time in zest (pĩti) and bliss ( sukha ) accompanied by jhãna as Mahã Brahmas, 
residents of Abhassara Abode and He uttered the following Dhamma-verse thereaíter: 

Susukharh vata jĩvãma, yesarh no natthi kincanam 
Pĩtibhakkhã bhavissãma, devã ãbhassarãyathã. 

Hey wicked Mãra! There is not the slightest degree of worrying things, such 
as passion, hatred, etc., in us. We shall live long free from suííering and in 
great happiness. Like Brahmãs of Abhassara Abode, we shall certainly have 
(for this day) bliss as our food by engaging in the jhãna of zest. 

At the end of the teaching, the five hundred young women were established in the 
sotãpatti-phala. 

— Sukkha vagga, Dhammapada — 

King Kosala's Matchless Alms-giving 

Once as the Buddha travelled and entered the great Jetavana Monastery in the company 
of five hundred monks, King Pasenadĩ Kosala went to the monastery and invited the 
Buddha to the next day’s ãgantuka-dãna (gift for visitors). He prepared the dãna 
elaborately and made an announcement: “Let the citizens see my dãna\” 

Having corne and seen the King's dãna, the citizens became desirous of competing against 
the King and invited the Buddha for the following day's alms-giving and made every gift 
perfect and invited the King, saying: “Let the Great King, our recognized Lord (Sammuti 
Deva), corne and observe our charity.” 

Having observed the alms-giving of the citizens, the King thought to himselí: “The 
people have done their dãna that is greater than mine. I will again do another alms-giving 
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that will excel theirs.” The next day he prepared his dãna more elaborately and invited the 
people to witness it. The people saw the King's giíts, and in order not to be outdone by 
him, they organized for the following day a greater aims-giving and sent an invitation to 
the King. In this way the King could not deíeat the citizens nor the citizens the King. 

At the sixth grand oííering of alms, the people increased their giíts a hundred time, nay, a 
thousand times, and decided that their oíTering should be so pcríeet that nobody could not 
say that “Such and such a thing is not included in the dãna of the citizens.” 

Seeing the people's offerings, the King became desperate, thinking: “What is the use of 
my living if I cannot pcríorm better than the people in giving alms?” So he lay down on his 
couch, íinding ways and means to outdo his subjects. Queen Mallikã then went to the King 
and asked: “Why are you lying down, Great King? Why do your sense íaculties such as 
eyes, look as though they were íading?” “Don’t you know, my dear Queen?” asked the 
king in return. “No, I do not, Great King,” replied the queen. The King then related the 
matter to Mallikã. 


Matchless Offering organized by Mallika. 

Queen Mallikã then said to the King: “Do not have discursive thoughts, Great King. 
Where have you learnt that a monarch ruling over land and water is deíeated by his 
subjects. I shall try to organize your charity.” 

Having encouraged the King thus, the Queen gave her advice as she was desirous of 
taking the management of the Matchless Alms-giving ( asadisa-dãna ) in the following 
manner: 

“Have a pavilion, Great King, built with íragrant planks of sãla-kalyãnĩ trees for 
the five hundred monks in the precincts of the golden palace. The people will stay 
outside the precincts. 

“Have five hundred white umbrellas made; each of five hundred elephants will 
take hold of one umbrella with its trunk, and stand, sheltering each monk with it. 

“Have eight boats made of nĩphalarh gold. These boats are to be íilled with 
períumes in the middle of pavilion. 

“Between each couple of monks will sít a princess grinding scented wood for 
períumes. Another princess will hold a round fan and flap it for each couple of 
monks. Other princesses will convey ground períumes and put them in the boats. 
“Among these princesses, some will carry branches of blue lotus flowers and stir 
the períumes in the boats so that they will be pervaded with the íragrance from the 
períumes. 

“Certainly, the people have no princesses, no white umbrellas, no elephants. For 
these reasons the citừens will be deíeated. 

“Do, Great King, as I now have told you.” 

Replying: “Very well, my dear, you have given me good advice,” the King had 
everything done according to the Queen's instructions. 

While everything was being done accordingly, a tame elephant was yet required for a 
monk. Then the king asked: “A tamed elephant is wanted, dear Queen. What shall we do?” 
“Have you no 500 elephants?” “Yes, I have dear. But the rest are all untamed. Like the 
verambha wind they might turn very wild on seeing monks.” “I have got an idea, Great 
King, as to where should a young wild elephant be placed to make him hold an umbrella 
with his trunk.” “Where is the place?” “It is close to the Venerable Angulimãla,” answered 
the Queen. 

The King had all this done as advised by the Queen. The young wild elephant stood there 
quietly with his tail tucked between its thighs, its ears put down, and eyes closed. The 
people were amazed to watch the elephant, saying to themselves: “Even such a wild 
elephant has now become such a docile and quiet animal!” 

Having treated the Sangha headed by the Buddha to alms-food, the King showed his 
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respect to Him and said: 

“In this pavilion of alms-giving, Exalted Buddha, I offer to you things suitable for 
monks ( kappiya-bhandấ ) as well as things unsuitable for them (i akappiya-bhandã ).” 

Things offered in this Matchless Dana in a single day cost íourteen crores. Priceless were 
the four things offered to the Buddha, namely, (1) the white umbrella, (2) the throne for 
Seat, (3) the stand to place the bowl on and (4) the wooden board to stand on aíter vvashing 
His feet. It was impossible to repeat such a grand oíTcring to the Buddha. Therefore the 
alms-giving períormed by King Kosala became íanious in the religion as asadisa-dãna, the 
“Matchless Gift.” 

Indeed, such an Asadisa Dana should take place but once to every Buddha. And 
that asadisa-dãna which happened just once to each Buddha was organized by a 
wise woman. 


Ministers Junha and Kala 

King Pasenadĩ Kosala had two ministers: Juạha and Kãla. Between them, Kãla 
considered: 

“Oh, a loss has indeed occurred to the King's palace? The treasures amounting to 
many crores have come to nothing in a single day. Having taken the King's giíts, 
these monks will return to their place and abandon themselves to slumber. Oh, the 
palace has come to min in unprecedented proportions!” 

On the contrary, Juạha thought like this: 

“Oh, the King has properly and successíully given alms? True, one who is not 
established in kingship (he who is not a monarch) cannot give such alms. There is 
no alms-giver who does not share his merit with all other beings. I rejoice at the 
King's excellent asadisa-dãna and say: Sãdhu! Sãdhu! Sãdhu!” 

ReHecting thus the minister Junha appreciated and took delight. When the Buddha had 
íinished His partaking of food, King Pasenadĩ Kosala made himseir ready to hear the 
sermon by holding a cup to pour the water of dedication, the sermon to he given by the 
Buddha in approval of the King's dãna. The Buddha reílected as follows: 

“The King has indeed done at great sacriíice as though he let a great ílood roll 
down waves after waves. Could he succeed in gladdening the hearts of the people 
or could he not?” 

Then He came to know the reactions in the minds of the two ministers and came to know 
íurther thus: “If I were to give a detailed sermon that goes well with the King's dãna, the 
ministers KãỊa's head will he split into seven pieces but the other minister, Junha, will be 
established in sotãpatti-magga. Taking pity on KãỊa, the Buddha delivered only a four- 
íooted verse ( catnppadika ) despite such a great alms-giving períormed by the King; then 
He rose from His Seat and left for the monastery. 

Venerable Angulứnãla's Courage 

On their arrival back at the monastery, the monks asked the Venerable Angulamãla: 
“When you saw the wild elephant holding the umbrella over you, íriend, were you not 
aíraid?” Getting the ansvver in the negative, the monks drew near to the Buddha and 
complained with contempt, “The Venerable Angulimãla, Exalted Buddha, proíesses to be 
an arahat.” 

“Monks,” addressed the Buddha, “Angulamãla was not aíraid indeed. Ascetics like my 
dear sons who are highly noble amidst arahats have no fear.” And the Buddha added the 
following verse as contained in the Brãhmana-vagga (of the Dhammapada): 

Usabharii pararam vĩrarh, mahesirh vijitavinarh. 

Anẹịam nhãtakam buddharh, tam aharh brũmi brahmanam 

(Monks!) The arahat with his ãsavas destroyed, who is courageous as he 
knows no trembling like a bull-king, who possesses noble energy, who has 
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sought and acquired the aggregate of virtues, who has triumphed over the 
three evils, namely, Mãra as deity, Mãra as moral deíilement, and Mãra as 
conditioning íactors, who has quenched all craving for existences, who has 
washed away his mental dirt with the clear water of the Path and who has 
realized the Four Truths, him I declare an ultimate Brãhmana as he really is. 

Destinies of The Two Ministers 

King Pasenadĩ Kosala was unhappy and thought to himselí' as follows: “The Exalted One 
has risen from His Seat and left without giving me a sermon that would befit the occasion 
though I have períormed a great dãna to the assembly of such greatness. Instead, He has 
merely uttered a verse. Perhaps, I have not done what is agreeable to Him, I must have 
done what is not agreeable. Perhaps, I have not given suitable things, I must have given 
unsuitable things. Perhaps the Buddha is averse to me. The alms-giving períormed by me is 
known as Asadisa Dana. The Buddha should have thereíore delivered some discourse 
appropriate to this kind of gift.” Thinking thus he went to the monastery, paid obeisance to 
the Buddha and said: 

“Exalted Buddha, have I not done right dãna, or have I not given things good for 
the dãna or have I given things that are not good?” 

When the Buddha replied: “Why do you ask me like this, Great King?” The King said: 
“You delivered no sermon in accord with my asadisa-dãna The Buddha stated: 

“You have given right things, Great King. Yes, the gift you have given is known as 
‘Ảsadisa Dana'. This kind of gift happened to each Buddha but once. It is not easy 
to repeat it.” 

Then the King asked: “Why then, Exalted Buddha, did you not preach to us in accord 
with the greatness of the gift?” “Because the audience was not pure.” “What was the deíect 
of the audience, Exalted Buddha?” 

The Buddha then told the King of the reactions of the two ministers and explained that 
He did not preached elaborately out of compassion for KãỊa. The King then asked KãỊa 
whether it was true. When KãỊa answered in the aííirmative, the King banished him from 
the Kingdom, saying: 

“As I gave, with my íamily, our properties without taking a coin from you, what 
trouble did you suffer? You, KãỊa, get out! But the wealth I ha ve given you 
remains yours. (I will not take it back.) But you must leave the country on this 
day!” 

Then the King summoned the other minister, Junha, and asked him whether it was true 
that he had íavourably reacted, and on receiving the positive answer, the King said to 
Junha: 

“Well done, uncle, well done! I adore you, uncle. Take over my retinue and give 
dãna for seven days the way I have done.” 

So saying, the King handed over his kingship to Junha for seven days, aíter which, he 
addressed the Buddha: “Look at what the fool has done, Exalted Buddha. He is the one who 
stood against my dãna given in such a manner!” “Yes, Great King,” said the Buddha, “the 
íools are those who do not approve of another's act of charity but condemn it and íinally 
landed in a woeful abode. The wise, however, rejoice in other's dãna and íinally attained 
happy States.” And the Buddha uttered the following verse: 

Na ve kadariyã devaỉokam vajanti 
bãlã have nappasariisanti dãnarh 
Dhĩro ca dãnarh amumodamãno 
ten’eva so hoti sukhĩparattha. 

(Great King!) Indeed those who are hard and stingy do not attain celestial 
abodes. The íools, who are ignorant of the present world and the íuture, 
indeed do not admire dãna and are not happy about it. Only the far-sighted 
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man of vvisdom is able to rejoice in dãna. For, that very reason of his 
rejoicing, upon his death, he enjoys divine bliss. 

At the end of the Teaching, the minister Junha became a noble sotãpaima. Enjoying the 
King's íavour, he períormed charitable acts for seven days in the manner of the King 

End of King Kosala's Asadisa Dana. 

Sivi & Ãditta Jãtakas related with Reference to King Kosala's Matchless Dana 

When the Buddha spoke the verse beginning with “Na ve kadariya devalokarii vạịantr, 
King Pasenadĩ Kosala was so pleased that he offered the Buddha an outer robe made in 
Sivi country and worth one hundred thousand coins. Thereaíter, he entered the City. 

The next day, at the assembly, the monks talked about the King's generosity; “Friends, 
King Kosala was not satisíied even with his matchless Dana that had just been given; so, 
after the Exalted One had preached the Dhamma, he offered him again the Sivi-made outer 
robe worth one hundred thousand. The King is so much insatiable in his thirst for alms- 
giving.” Then the Buddha came and asked what they were talking about and on hearing 
what was being discussed, He said: 

“It is easy, monks, to give away one's external belongings. The good wise 
Bodhisattas of old gave away daily their wealth to the value of six hundred 
thousand, making it unnecessary for the whole populace of the Jambudĩpa to work 
with their ploughs. Yet they were not satisíied with giving such external things 
( bãhira-dãna ). They believed unwaveringly that ‘he who gives what he is very fond 
of can enjoy the special beneíit which he is so fond of.’ With this belieí, they gave 
away even their pairs of eyes to those who carne into their presence and asked 
for.” 

At the request of the monks, the Buddha related the Sivi Jãtaka, an event of the past (as 
contained in the Visati Nipãta). 

One day, after King Kosala's Matchless Alms-giving, the monks at the assembly 
discussed among themselves: “Friends, only with discrimination did King Kosala give the 
Matchless Dana to the Order of noble monks headed by the Exalted One, as he knows by 
himselí that they form the íertile soil for sowing the seeds of meritorious deeds.” 

The Buddha joined them and knowing what they were talking about, He said: 

“Monks, it is no wonder that after careíul selection, King Kosala has sown the 
seeds of unique alms-giving in the supreme íield of my dispensation. Learned and 
virtuous Bodhisattas of past also períormed great dãnas only after discriminating 
the recipients very careíully.” 

Then at the request of the monks, the Buddha narrated the Ãditta Jãtaka (of the Atthaka 
Nipãta.) 

(The Sivi Jãtaka and the Ãditta Jãtaka in detail may be taken from the five hundred 
and fifty Birth Stories of the Buddha in prose.) 

Story of Garahadinna and Sirigutta. 

In Sãvatthi, there were two íriends: the Householder Sirigutta and Garahadinna. The 
íormer being a follower of the Buddha whereas the latter, a follower of heretical teachers. 
The heretical teachers said constantly to Garahadinna: 

“Should you not ask your íriend Sirigutta thus: ‘Friend, why do you follow the 
Monk Gotama? What will you gain from the Monk Gotama?’ Should not you 
persuade him in such a way as to make him come over to us and offer us 
something?” 

On hearing the words of his teachers again and again, Garahadinna went to his friend and 
wherever they were standing, sitting, or doing something else, he said to Sirigutta: 

“Friend, what is the use of the Monk Gotama to you? What beneíit will accrue to 
you from your devotion to the Monk Gotama? Do you not think you should serve 
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my teachers and give them alms?” 

The Householder Sirigutta said nothing and kept silent for many days. But being sick of 
hearing his friend’s repeated speech, he said to Garahadinna one day: 

“Friend, you come to me constantly and wherever we are standing, sitting or doing 
something else, you ask me what beneíit will accrue to me from my devotion to 
my Master and you also urge me to go over to your teachers and give them alms. 

But tell me first what things do your teachers know?” 

Then Garahadinna replied to his íriend Sirigutta: 

“Oh! What a surprise, Sừ!, Do not speak like this. As for my teachers, there is 
nothing is unknown. They know all about the past, the present and the íuture; all 
that is done, said and thought, i.e. physical, verbal and mental actions. They know, 
‘This will happen and this will not.’ They know, ‘This should be and this should 
not’. They know all íully.” 

Thereupon, Sirigutta asked Garahadinna in order to get his affirmation: “Friend, do you 
say so?” The latter boldly aíTirmed: “Yes, I do.” Then the former said: 

“In that case, ÍViend. you have made a grave mistake by not telling me about this 
for such a long time. Only today I will know the intellectual power of your 
teachers. Go, friend, invite your teachers in my name (for the meal) tomorrow.” 

Delighted, the Householder Garahadinna went to his teachers, paid respect and said: 
“Masters, my íriend Sirigutta has invited you to tomorrow's meal.” The heretical teachers 
asked: “Did Sirigutta himselí do so?” “Yes, Sirs, Sirigutta himseir did,” replied 
Garahadinna in coníirmation. Jubilant, the heretical teachers said: "Very well, Garahadinna. 
With the Householder Sừigutta as our devoted follower, what luxury is there that will not 
be ours?” 

Preparations at Sữigutta's Home 

Sirigutta's home was very large. In the compound he had a long huge ditch dug between 
his two houses and had the ditch filled with excrement. 

On the two outward edges, tree stumps were set up and íastened with ropes. The fore- 
legs of couches were placed on the fore-edge of the ditch and the hind-legs on the ropes. 
This was made with this idea: ‘When they come, they will take their seats; when they take 
their seats, they will fall headlong into the ditch.’ 

Then the couches were covered with coverings (the edges of which touching the ground) 
so that the ditch was hidden. 

Several large pots were placed behind the house. The brims of the pots were bound with 
banana leaves and white pieces of cloth and the empty pots smeared on the outside with 
gruel, rice, butter, oil, honey, molasses and crumbs of cakes. 

The next day the Householder Garahadinna went quietly to Sừigutta's residence early in 
the morning and asked: “Have you prepared your offerings for the Venerable Ones?” “Yes, 
I have,” replied Sirigutta. “Where are the offerings?” asked Garahadinna again. Sirigutta 
answered, pointing to the pots: “These pots are full of gruel. These full of rice. These full 
of butter, molasses, cakes. The seats have also been arranged.” Saying: “Very good, 
íriend,” Garahadinna left. On his return, came the five hundred heretical teachers to 
Sirigutta's place. 

Sứigutta Lesson given to The Heretical Teachers 

Corning out of his house, Sirigutta paid respect with íiveíold veneration to the heretical 
teachers. Raising his íolded palms, he stood beíore them and communicated with them but 
mentally. 

“It is said that you Masters know everything such as the past, etc. It has been said 
so by your attendant and supporter Garahadinna. 

“If you really know all, please do not get into my residence There is no gruel for 
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you who have come to my place. Nor is there rice, nor any other food. 

“If you unknowingly enter my dwelling, I will have to get you dumped into the 
ditch of excrement and also have to get you beaten.” 

Having mentally told them thus, Sirigutta signalled his workers by his íacial expression 
that they, knowing that the teachers were about to take their seats, should remove the 
coverings from behind (just beíore the teachers sat down) so that the coverings might not 
be soiled with the excrement. 

Then Sirigutta invited the teachers, saying; “Please come this way, Sirs.” The heretics 
went between the two houses and were about to take their seats when Sirigutta's men said: 
“Wait a moment, Sirs. Do not sit yet.” “Why?” asked the teachers. “You should sit only 
knowing your manners.” “What should we do?” “Sirs, you should fữst stand near your 
seats, and you all sit down at the same time.” 

(These instructions were designed to make the first teacher, who would fall into the 
ditch, unable to warn others not to take their seats.) 

The teachers said: “Very well,” and considering that the instructions should be followed. 
They all (five hundred) stood near their seats in order. Then the men told them: “Please sit 
down all together, be quick!” When the teachers were about to sit, the men removed the 
coverings from the couches. As soon as the teachers sat down, the legs of the couches on 
the rope slipped, and they fell head-on into the ditch. 

Sirigutta closed the house-doors and to every teacher who had clambered out of the ditch, 
he gave a good thrashing with his stick, saying: “Why do not you know the events of the 
past, the íuture and the present as claimed by your supporter Garahadinna?” Aíter beating 
them to his satisíaction, he had the doors opened, saying: “This much is enough for them.” 

The heretical teachers tried to run away from the house but the plastered ground along 
the way having been made slippery beíorehand, they could not control themselves and fell 
to the ground. Every one of them who fell down was beaten again and sent away with the 
word: “This much suííices you.” 

The heretical teachers went to the house of their supporter Garahadinna, crying: 
“Sirigutta, you have ruined and humiliated us! You have ruined and humiliated us!” 

Prosecution of Sứigutta by Garahadinna 

When the Householder Garahadinna saw his teachers ruined and humiliated and reduced 
to a disaster, he became íurious and said: 

“My ữiend Sirigutta has let me down! He had the heart to have my teachers beaten 
and made my teachers miserable who form the good íield for sowing the seeds of 
good works and who can bestow all the desired beneíits in the deva-world even on 
anyone who just stretches his hands to pay respect to them (not to speak of anyone 
who gives them offerings).” 

Muttering thus, he went to the court of King Pasenadĩ Kosala and íiled a suit for a fine of 
one hundred coins against Sirigutta. 

Then King Kosala summoned Sirigutta to the court. Sirigutta came and paid respect to the 
King and said: “Great King, impose the fine on me only aíter investigating the matter. Do 
not do so without an inquiry.” When the King agreed, saying: “Householder I shall fine 
you only after investigation.” Sirigutta said: “Very well, Great King.” “Then you, Sirigutta, 
State your case,” asked the King. Sirigutta reported to the King all that had happened, 
beginning with the following words: 

“Great King, my íriend Garahadinna, a follower of the heretical teachers, 
repeatedly asked me everywhere what was the use of following the Monk Gotama 
and what beneíit would accrue to me from my devotion to the Monk Gotama.” 

The King, looking at Garahadinna, asked: “Did you really say so?” When the latter 
admitted, saying: “Yes, Great King,” the King passed the following judgment: 

“Regarding your teachers, who as ‘Great Buddhas’ are so ignorant (of the creation 
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of the dirty ditch), why did you tell Sirigutta, a follower of the Exalted One, that 
they knew all the events that took place in the three divisions of time — past, 
present and íuture? The fine of one hundred thousand coins for which you have 
sued Sirigutta must be paid by you.” 

So saying, the King imposed the payment of the fine on Garahadinna. His heretical 
teachers who had come to the court as complainants were beaten and sent away. 

Garahadinna's Revenge 

The Householder Garahadinna was angry with Sirigutta and did not speak to him for a 
month thence. Then he thought to himselí: "For me, it is not nice not to be on speaking 
terms with him. Indeed, I should ruin his teachers (in revenge).” So he went to Sirigutta and 
broke the ice: “Friend Sừigutta!” “What is the matter, íriend?” replied Sirigutta. Then the 
íormer blamed him, saying: 

“Friend, it is natural for íriends and relatives to quarrel or dispute. Why did not 
you speak to me of anything, friend? Why are you behaving like this (in 
estrangement)?” 

Sirigutta replied calmly: “Friend I did not speak to you because you did not speak to me. 
(There is no other reason.)” Garahadinna said to make peace: “Friend, let bygones be 
bygones. Let us not destroy our mutual friendship.” From that time, they becarne 
reconciled and moved about together. 

One day, Sirigutta said to his íriend: (the way the latter had done beíore): “Friend, what 
is the use of your teachers for you? What beneíit will accrue to you from your devotion to 
your teacher? Do not you think you should serve my teacher, the Exalted One, and give 
alms to the Venerable Ones?” Garahadinna had been longing always for that kind of 
speech, and it was like scratching an itchy part of his body with a íinger nail. 

So he asked his íriend: “Friend Sừigutta, what does your teacher, the Monk Gotama 
know?” Then Sừigutta said: 

“Friend, do not speak like that. There is nothing that is not knovvn to our teacher, 
the Exalted One. He knows all the things of the past, etc., He comprehends clearly 
the analysis of the sixteen aspects of a living being's mental process.” 

Then Garahadinna said: “Friend, I did not know it earlier. Why have you kept silent about 
it for such a long time? In that case, í riend. you go and invite your teacher, the Exalted 
One, for the meal at my place tomorrow. I would like to feed. Please tell him to accept 
with five hundred monks the food I am going to offer.” So Sirigutta approached the 
Buddha and said: 

“Glorious Buddha! My íriend Garahadinna has asked me to invite you. He said you 
should accept, together with five hundred monks, his food-offering tomorrow 
There is, however, one thing: one day in the past I did something unpleasant to his 
heretical teachers; I do not know whether he wants to take vengeance for what I 
have done to him or he wants to offer you food with a pure heart. Please retlect 
upon his invitation and accept it if he is sincere. If not please do not.” 

When the Buddha reílected on what ulterior motive Garahadinna had, He foresaw that the 
householder had a large ditch dug between his two houses, had it íilled with eighty 
cartloads of firewood of cutch, burnt them in order to let the Buddha and his monks fall 
into the ditch of embers. 

Again when the Buddha contemplated: “Will my visit to his place be beneíicial or not,” 
he clearly had Vision as follows: 

He would stretch his leg into the ditch of fire. At that moment the rough mat 
covering the ditch would vanish. A large lotus flower, having the size of a chariot 
wheel or a cart wheel, would appear out of the ditch. He would step onto the centre 
of the flower and sít there. Likewise His five hundred monks would step on to the 
lotus flowers and take their seats respectively. People would assemble. With two 
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verses, the Buddha would give a talk of blessing. By the end of the talk, eighty- 
four thousand beings would realize the Four Truths and gain liberation. The two 
íriends, Sirigutta and Garahadinna, would become sotãpanna ariyas. Inspired with 
faith, both of them would give away their properties in honour of the Buddha's 
dispensation of eight wonders. 

So the Buddha decided to go for the sake of Garahadinna. Having had the Vision clearly, 
the Buddha accepted the invitation by keeping silent. Sirigutta went to Garahadinna's place 
and told him of the Buddha's acceptance. Saying: “Dear íriend, with gladness do honour to 
the Buddha, the Chieí of the three worlds,” Sirigutta went home. 

Preparations at Garahadiima's Residence 

Thinking: “Now is the time to do what should be done to Sirigutta,” Garahadinna had a 
large ditch dug between his two houses, had eighty cart loads of cutch firewood brought 
there, íilled the ditch with the firewood, burnt them to create embers of cutch wood and 
had them kept glowing the whole night. Over the ditch he had placed wooden planks 
covered with rough mats that were smeared with cow dung. 

He also had the path made by placing íragile sticks on one side so that when monks tread 
and broke them, they would fall into the ditch of fire. 

At the back of his residence, he placed large pots the way Sirigutta did. The seats were 
also arranged in the same way. 

Early in the morning Sirigutta went to Garahadinna's residence and asked: “Friend, have 
you made your offerings ready?” “Yes, I have,” answered Garahadinna. “Where are those 
offerings?” “Come, let us go and see,” said Garahadinna and showed Sirigutta the way the 
latter had done beíore. “Excellent, íriend!” said Sirigutta delightedly. 

People had assembled. There usually was a large gathering of people whenever the 
Buddha was invited by a man of heretical views. Other heretics also came together, 
thinking and saying: “We are going to witness with our own eyes the downfall of the Monk 
Gotama.” Those who possessed right belieís also attended the assembly, hoping that “the 
Exalted One would deliver a great sermon today. We will have a chance to see the might 
and glory of the Exalted One.” 

Emergence of Big Lotus Flowers out of The Fừe 

The next day the Buddha went with five hundred monks to the gate of Garahadinnấs 
residence. The householder came out and did obeisance with the íiveíold prostration; 
standing and raising his joined hands, he said mentally (not by word of mouth): 

“Venerable Sirs, it is said that You know the past and all, that You comprehend the 
analysis of the sixteen aspects of a living being's mental process. That is what your 
devotee Sirigutta told me. If that were true, do not enter my house. There is really 
no gruel, no food, nothing for you. In fact, I am going to harm you by making you 
all fall into the ditch of fire.” 

Expressing his intention mentally thus he took the alms bowl from the Buddha’s hand. 
Aíter saying: “Please come this way,” he added: “Venerable Sir, you visitors to my place 
should have come here knowing etiquette.” When the Buddha asked: “What should we 
do?” Garahadinna said: “You should, Sirs, enter the house one by one and it is only aíter 
the preceding one has sat down that the next one should follow.” [This suggestion was 
made because if all went together other monks would see the one, who went ahead of them 
íalling into the ditch. Seeing his fall nobody else would proceed. (Thereíore) his idea was 
to destroy them by letting one aíter another fall into the fire.] Saying: “Very well, donor,” 
the Buddha walked off alone. When Garahadinna came to the fire ditch, he stepped back 
and told the Buddha to go ahead. As soon as the Buddha stretched His leg over the ditch, 
the rough mats disappeared. Out of the fire emerged large lotus flowers each having the 
size of a chariot wheel or a cart wheel. The Buddha walked, stepping on to the centre of 
each lotus flower, and sat on the Buddha’s Seat placed there. The five hundred monks, too, 
walked on the centre of one flower to that of another and took their respective seats. 
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Garahadinna's Great Distress 

On seeing the extraordinary, unprecedented phenomenon, Garahadinna's body emitted 
heat and vapour, like those from a hot pan of oil. He hurried to his íriend Sirigutta and 
appealed, saying: “Friend Sirigutta, please be my reíuge.” “Why did you say so, íriend?” 
asked Sừigutta. Garahadinna replied: “There was no gruel, no food, nothing, in my home 
for five hundred monks. What shall I do?” Sirigutta asked him bluntly: “What have you 
done, íriend?” Garahadinna disclosed: 

“Friend, (to speak írankly) I had a large fire ditch made between the two houses, 
my intention being to subdue the Buddha and his five hundred monks by sending 
them into the ditch. Yet, there emerged large lotus flowers out of the ditch. The 
Buddha and all the monks walked on the flowers and are sitting on the seats. What 
am I to do now?” 

When he made his coníession and asked for help, Sirigutta argued, saying: “But have you 
not personally shown me, saying: ‘These many are large pots. This much is gruel, This 
much is rice, etc.?’ ” “Friend Sirigutta, what I have told you is utter talse. The pots are 
empty, containing no gruel, no rice, nothing,” Garahadinna coníessed íurther. Then 
Sirigutta said (as he had unwavering faith in the Buddha’s power and glory): “Be that as it 
may, ÍYiend. You only go home and see the gruel and other íoods in your pots.” 

Unimaginability of The Buddha's Capacity 

No sooner had Sirigutta said so, than the pots which were íalsely claimed by Garahadinna 
to be full of gruel became full of gruel, the pots which were falsely claimed by him to be 
full of rice became full of rice and the same happened to the other pots. When he went 
home and was coníronted with all the miraculous happenings, his whole body was íilled 
with joy. His mind also became serene. 

Aíter serving respectíully the Buddha and His monks with food, Garahadinna wanted the 
Buddha to give a serrnon in appreciation of the offerings so he took the alms-bowl from 
the Buddha who had íinished His meal. Desirous of giving such a sermon, the Buddha said: 
“Because these beings have no eye of wisdom, they are ignorant of the attributes of My 
disciples and the attributes of My dispensation. Those who possess no eye of wisdom are 
known to be blind and those who possess it are known to have have eye-sight.” Then He 
spoke the following two verses: 

(1) Yattlìã sankãra-dhãnasmin, ujjhitasmirh Mahãpathe 
Padumarh, tattha jãyetha, sucigandham manoramam. 

(2) Evarít sankãrabhũtesu, andhabhũte puthujjane 
Atirocati Paniỉãya sammãsmbuddha-sãvako. 

(1) Just as a lotus flower of a hundred petals, pure, Hagrant and delightíul to every 
beholder, originates and arises wonderfully in the garbage dump on the public road. 

(2) Even so among those who should be discarded like garbage, the Buddha’s Disciple, a 
good and glorious person who has destroyed all his deíilements, glows with 
splendour, surpassing by his wisdom all the worldlings who are like the blind as they 
lack wisdom. 

By the end of the sermon, eighty-four thousand people realized the Four Truths and won 
liberation. The two íriends, Garahadinna and Sirigutta attained sotãpatti-phaỉa. Inspired by 
íaith, both of them dedicated all their wealth to the cause of the Buddha’s dispensation that 
was of eight wonders. 

Relation of Khadứangara Jãtaka 

Aíter giving an appreciative talk, the Buddha rose and returned to the monastery. At the 
assembly in the evening, the monks extolled the Master, saying: 
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“Wonderful indeed, íriends, is the power of the Exalted One. A series of lotus 
flowers, each having the size of a chariot wheel or a cart wheel, arose out of the 
horrible cutch embers.” 

The Buddha came to the assembly and asked: “Monks what are you talking about?” “We 
are talking about this sort of subject (with reíerence to your power),” answered the monks. 
Then the Buddha said: 

“Monks, it is no wonder that out of the heap of embers arose lotus-flowers for me 
to walk on, for I ha ve become Períectly Self-Enlightened, Chieí of the three 
worlds, Omniscient. The lotus flowers emerged on one occasion in the past, when 
as a Bodhisatta, I was intellectually immature.” Then at the request of the monks, 
the Buddha related in detail the Khadiranga Jãtaka (of the Kulavaka Vagga of the 
Ekaka Nipãta). 

(The Jãtaka is to be íottnd in the Buddha’s Birth Stories. There the story is told in 
connection with the alms-giving of Anãthapiụdika. It is repeated with reíerence to 
Garahadinna.) 

(The Garahadinna story here is reproduced from the same story contained in the 
Puppha Vagga of the Dhammapada Commentary.) 

End of the stoiy of Garahadinna. 

Taming of Nandopananda, The Nãga King, by The Venerable Moggallãna 

Once, after hearing the Buddha's Dhamma-talk, the merchant, Anãthapindika, invited the 
Buddha: “Exalted Buddha, please accept, together with five hundred monks, my alms food 
at my house tomorrow.” Having the Buddha’s acceptance, the merchant returned home. 

The Buddha accepted Anãthapindikấs invitation and passed the rest of the remaining 
daytime and night-time. At dawn, when He surveyed the ten thousand universes, the divine 
Nãga King, Nandopananda, appeared within the view of His intellectual Vision. 

The Buddha reílected: “The Nãga King has appeared in my Vision. Has he done any good 
works in the past?” and came to know that “the Nãga King, having no faith in the Triple 
Gem, holds wrong views.” Again, when He continued to reílect as to who should free the 
Nãga from the wrong views, He discerned the Venerable Mahã Moggallãna 

At daybreak, the Buddha cleaned himselí and addressed the Venerable Ãnanda: “My dear 
Ananda, tell the five hundred monks that I shall make a celestial journey to Tãvatimsa 
Deva Abode.” 

Particularly, on that day, the divine lĩãgas were preparing for the Nãga King's íeast and 
drunken orgy. Nandopananda was seated on a jewelled divine throne, and had the white 
divine umbrella held over his head. Surrounded by female dancers of three different 
categories of age, grown-up, yottng and those in between, and also by a host of nãgas, he 
was viewing divine food and drinks, etc., put in gold and silver vessels. 

With the five hundred monks the Buddha travelled to Tãvatimsa, passing above the 
mansion of Nandopananda and thus making Himselí visible to the latter. 

Then an evil thought arose in the Nãga King: “These wicked shaven-headed monks go to 
Tãvatimsa and come out passing over our abode from one higher mansion to another. This 
time, however, we will not allow these monks to move on, who, while doing so scatter, 
dust over us.” With this evil intention, he rose from his jewelled Seat, went to the foot of 
Mount Meru and after changing his original body, he coiled himseir round the mountain in 
seven folds and concealed the celestial world of Tãvatimsa from sight by enveloping it 
with his hood that lay prone from above. 

Then the Venerable Ratthapãla asked the Buddha: “Glorious Buddha, íormerly standing 
from here, we could see Mount Meru; we could see its surrounding seven mountains; we 
could see Tãvatimsa; we could see the Vejayanta palace; we could see Sakka’s flag hoisted 
on the Vejayanta Palace. Glorious Buddha, now we could not see Mount Meru, the seven 
surrounding mountains, Tãvatimsa, the Vejayanta palace, Sakka’s Flag, why?” 

The Buddha replied: “My dear Ratthapãla, this Nãga King Nandopananda is angry with 

828 



Chapter 35 

you all, and so after coiling his body round Mount Meru in seven folds, he has covered it 
with his hood and created darkness.” Thera Ratthapãla then said to the Buddha: “Glorious 
Buddha, let me tame the Nãga King” but the Buddha rejected his request. Thereaíter, the 
Theras Bhaddiya, Rãhula and all others, rose one aíter another in the wake of Thera 
Ratthapãla and made their offer to tame the Nãga King. But the Buddha did not give them 
His permission. (The reason for the Buddha’s rejection will soon be known.) 

At last, the Venerable Mahã Moggallãna asked for the permission to tame the Nãga King 
and the Buddha granted it to him, saying; “Tame him, my dear Moggallãna.” Having 
obtained the Buddha’s permission, Venerable Moggallãna changed his body into that of a 
great nãga and coiled his body íourteen íolds round Nandopananda and covering 
Nandopananda's hood with his from above, he also pressed the latter against Mount Meru. 

The Nãga King emitted powerful vapour. The Venerable emitted more powerful vapour, 
saying: “It is not that you alone have the vapour; I too have it.” The Nãga King's vapour 
could not hurt the Venerable but the Venerable's could hurt him. 

Then the Nãga emitted blazing ílames. Saying: “It is not that you alone have the ílames, I 
too have them,” the Venerable emitted mightier ílames. The ílames emitted by the Nãga 
could not harm the Venerable but the Venerable’s could harm the Naga. 

The Nãga King, Nandopananda, perceived: “This man is crushing and pressing me 
against Mount Meru. He is also emitting vapour and blazing Hames.” Then he asked the 
Venerable: “Who are you, Sir?” The Venerable replied: “Nanda, I am the Venerable 
Moggallãna.” “In that case please wear your ascetic garb. Then the Venerable discarded his 
Nãga form (and assumed his original ascetic form) and entered the Nãga's body by the 
right ear and came out by the left. Again he entered by the left ear and came out of the 
right. 

Similarly, he entered the Nãga by the right nostril and came out by the left and entered by 
the left nostril and came out by the right. 

Then Nandopananda opened his mouth for the Venerable who went inside him and 
walked from east to west and vice versa. The Buddha warned the Venerable, saying: 

“My dear son Moggallãna, be very careíul. The Nãga King is of great power.” 

The Venerable replied: 

“I have successíully developed the four bases of psychic powers (iddhipãda) 
through the five kinds of mastery ( vasĩbhãva ). I can subjugate hundreds of 
thousands of divine nãgas of Nandopananda’s type, let alone his single self, 
Glorious Buddha.” 

The Nãga King thought: “I have let the Venerable enter my body through my mouth. Be 
that as it may. When he comes out now I will keep him between my íangs, and eat him, 
biting him to pieces.” So he said: “Come out Sừ, do not torment me by pacing in my belly.” 
The Venerable came out and stood outside. As soon as he saw the Venerable, the Nãga 
King, perceiving: “So this is Moggallãna,” snored íiercely. The Venerable entered upon the 
fourth jhãna and deíended himselí against the Nãga's nasal wind, so the wind could not stir 
even his body-hair. 

(Note. Other monks might have the power to períorm miracles from the beginning 
but when the snoring took place, they would not be able to engage in jhăna as 
rapidly as those who were of instant consciousness concerning supernormal powers 
0 khippa-nisanti ) like the Venerable Moggallãna. That was why no permission was 
given by the Buddha to the other monks to tame the Nãga King.) 

Then the Nãga King, Nandopananda, noted: “I was not able to stir even the body-hair in a 
pore of the monk's skin by snorting. This monk is very powerful indeed.” and tried to 
escape. The Venerable, having changed his natural shape into that of a garuỊa, pursued the 
Nãga with the speed of that bird. Being unable to escape, the Nãga turned himselí into a 
young man and fell in salutation at the feet of the Venerable, saying: “Venerable Sừ, in you 
I take reíuge.” 



THE GREAT CHRONICLE OF BUDDHAS 

The Venerable Mahã Moggallãna said: “Nanda, the Exalted One is Corning. Come, let us 
go [to him].” Having tamed the Nãga and íreed him from the poison of conceit, the 
Venerable took him to the Master. The Nãga paid his respect to the Buddha and solemnly 
declared himselí a follower. “Venerable Sir, I take reíuge in you.” The Buddha gave His 
blessings, saying: “May you be happy both physically and mentally,” and then accompanied 
by the monks, the Buddha went to the house of the merchant Anãthapindika. 

The merchant asked the Buddha: “Why did you come when the day was in far 
advanced?” The Buddha said: “There had been a terrible battle of life and death fought 
between Moggallãna and the Nãga King Nandopananda. (That was why I came late).” The 
wealthy merchant asked: “Who won the battle and who lost it, Exalted Buddha?” “The 
victory belonged to Moggallãna and the deíeat to Nanda.” 

Anãthapindika was so joyous and elated that he said: “Venerable Sừ, may the Exalted 
Buddha and the monks receive my offering of meal every day for seven days. I will honour 
the Venerable for seven days.” Then the merchant celebrated the victory of the Venerable 
by honouring the five hundred monks, headed by the Buddha, for a week. 

This account of Venerable Mahã Moggallãna's taming of Nandopananda, the Nãga 
King, was taken from the Iddhi Niddesa of the Visuddhi Magga Vol. II and also 
from the exposition of the Mahã Moggallãna Thera Gãthã, Thera Gãthã 
Commentary, Vol II. 

Taming of Baka Brahmã 

(The account of the taming of Baka Brahmã by the Buddha occurs in the Baka 
Jãtaka of the Sattaka Nipãta and the Kesava Jãtaka of the Catukka Nipãta Text and 
its Commentary, and also in the Commentary of the Baka Brahmã Sutta of the 
Samyutta Nikãya as the Commentary of the Brahma-nimantanika Sutta of the 
Mũla-pannãsa covers the Jãtaka accounts and the expositions of the Samyutta 
Commentary, the following is based on the Brahmã-nimantanika Sutta Text and its 
Commentary of the Mũla Pannãsa.) 

Once, while dwelling at letavana in the noble City of Sãvatthi, the Buddha called the 
monks and said: 

“Monks, on one occasion, I was living at the foot of a large sal tree in the Subhaga grove 
near the town of Ukkattha. Then arose, monks, the following thought in Baka Brahmã: 

‘The world of Brahmãs together with this body is permanent, firm, stable, unique 
and subject to no change. In this Brahmã-world, there is no one who is conceived, 
who grows old, who dies, who íalls, who is reborn (by way of conception). There 
is no liberation higher than the Brahmã-world together with this body.’ 

“Such is the very strong but wrong view of eternalism (sassata micchã-diuhi) that 
arose in Baka Brahmã.” 

(Note. Baka Brahmã, who held this view, rejected the existence of the higher transcendent 
States of the second and third jhãna Brahmã planes, the íourth jhăna Brahmã plane (with 
the four (arũpa States) and the Path, Fruition and Nibbãna, for he belonged to the íirst 
jhãna plane). 

“Monks, knowing his thought with (My) mind, I disappeared then from the foot of the sal 
tree in the Subhaga grove, near Ukkattha and appeared in the (íirst jhãna) Brahmã abode, 
just as a strong man stretches his bent arm and bends his stretched out arm. When Baka 
Brahmã saw, from afar, My approaching to him, monks, he said: 

‘Sir, please come. Sừ, you are welcome. Sừ, you visit this Brahmã abode after a 
long time. Sir, the Brahmã-world, together with this body, is permanent, firm, 
stable, unique and subject to no change. In this Brahmã-world, there is no one who 
is conceived, who grows old, who dies, who íalls, who is reborn (by way of 
conception). There is no liberation higher than the Brahmã-world together with this 
body ’ 

“Monks, when Baka Brahmã spoke thus, I said: 
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‘Friends, Baka Brahmã is íoolish indeed! Friends, Baka Brahmã is íoolish indeed! 

FIe speaks of what is not permanent as permanent, what is not firm, not stable, not 
unique and subject to change as firm, stable, unique and subject to no change. FIe 
says that in this Brahmã-world there is no one who is conceived, who grows old, 
who dies, who falls, who is reborn (by way of conception) though in this Brahmã- 
world there are those who are conceived, who are born, who die, who fall, who are 
reborn (by way of conception). FIe says that there is no liberation higher than the 
Brahmã-world together with his body though there clearly are higher forms of 
liberation in terms of other jhãnas and Brahmã-worlds such as the second, third, 
íourth jhãna Brahmã-worlds and the Path, Fruition and Nibbãna. 

Possession of An Attendant Brahmã by Mãra 

“Monks, Mãra the Evil One then possessed a young Brahmã attendant (Brahm ã-pãrisajja) 
and rebuked Me thus: 

‘Monk, do not criticize this Baka Brahmã. Monk, do not criticize this Baka 
Brahmã. He is great. FIe is dominant. Fle is indomitable. Surely, he sees all. He 
holds sway over all living beings. FIe rules the world. FIe creates the world. FIe is 
the Lord of the world. FIe determines a living being's destiny (declaring: ‘You shall 
be a king, you shall be a brahmin, you shall be a merchant, you shall be a íarmer, 
you shalì be a labourer, you shall be a human, you shall be a monk, (at least) you 
shall be a camel or you shall be an ox'). FIe is accomplished in jhãna. He is the 
íather of beings that ha ve arisen and beings that are arising.’ ” 

(Note. Of the expressions “beings that have arisen” and “beings that are arising”, the 
latter means “beings originating in the eggs or in the wombs”. From the time they come 
out from the eggs or the wombs they are known as “beings that have arisen”. 

(In the case of beings originating in moisture (sariisedạịa), they are called “beings that are 
arising” at the moment of their rebirth-consciousness, and aíter that moment they are 
“beings that have arisen”. 

(As for the spontaneous (upapatti) beings they are called “beings that are arising” at the 
moment of their íirst bodily posture and aíter that they are “beings that have arisen”.) 
“Monk!, in this world, those samana and brãhmanas beíore you, who (like you) 
condemned and abhorred the earth-element, the water-element, the fire-element, 
the wind-element (as anicca, dukkha and anatta) and who (like you) condemned 
and abhorred the living beings, devas, mãras and Brahmãs, (as anicca, dukkha and 
anatta ) they all landed in the lower worlds (of woes) aíter the dissolution of their 
bodies at death. 

“Monk, in this world, those samanas and brãhmanas beíore you, who admired and 
cherished the earth-element, the water-element, the fire-element, the wind-element 
(as permanent, firm, stable, imperishable, unbreakable and inexhaustible) and who 
admired and cherished the living beings, devas, mãras and Brahmãs (as firm, 
stable, imperishable, unbreakable and inexhaustible) they all landed in the sublime 
(Brahmã) world aíter the dissolution of their bodies at death. 

“Thereíore I say unto you, Monk, I want to urge you to follow the Brahmấs 
teaching. Do not go against his teaching. Monk, if you go against his teaching, you 
will be like a man who beats and drives away with a six-foot long stick, the glory 
that has come right to you or like a man who íalls over a cliff and does not land on 
the supporting ground by not Corning into contact with it by his hands and legs. 

This example will do for you. I thereíore want to urge you to follow the Brahmấs 
teaching. Do not contradict it. Monk, you see the Brahmãs who have assembled, do 
you not?" 

“Thus, Monks, Mãra the Evil One aimed his speech at Me and tried to make Me a 
member of Baka Brahmấs assembly.” 

(Herein it may be asked: "How did Mãra see the Buddha?" While staying in his 
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mansion, Mãra enquired frequently: “In which village or market town is the 
Buddha staying now?” When he enquired on this particular occasion, he came to 
know that the Buddha was staying in the Subhaga grove near Ukkattha When he 
tried to see where the Buddha had gone, he saw that the Buddha had gone to the 
Brahmã-world. So he thought: “I will go and make Him give up His desire to 
preach there beíore He cause the Brahmãs to get out of my dominion.” So he 
followed the Buddha vigilantly and stood anonymously among the Brahmãs. 
Knowing that the Buddha had rebuked Baka Brahmã, he emerged as a supporter of 
the Brahmã. 

(Mãra could not possess Mahã Brahmã and Brahmã-purohita Brahmãs. He thereíore 
possessed the young Brahmã attendant.) 

“Monk, when the evil Mãra spoke thus (through the Brahmã attendant), I reíuted him as 
follows: 

‘You evil Mãra! I know you. Do not think that ‘the Monk Gotama does not know 
me.’ You evil One, you are Mãra. You evil Mãra, the Mahã Brahmã, the assembly 
of Brahmãs, the Brahmã-attendants they all fall into your hand; they are all under 
your sway. You evil Mãra, you are wrong in believing thus: ‘This monk too may 
fall into my hand. This monk too may come under my sway.’ In reality, I do not 
fall into your hand. I do not go under your sway.’ 

“Monks, when I have thus spoken to Mãra, Baka Brahmã said to me: 

‘Venerable Sừ, I speak of what is permanent as permanent. I speak of what is firm, 
stable, unique and imperishable as firm, stable; unique and imperishable. I say that 
in the Brahmã-world there is no one who is conceived, who grows old, who dies, 
who íalls off, who is reborn, because in the Brahmã-world there is no one who is 
conceived, who is old, who dies, who íalls off, who is reborn. I say that there is no 
liberation better than the Brahmã-world with this body because there is no 
liberation higher than the Brahmã-world together with this body.’ 

‘Monk, in this world, the practice of those samanas and brãhmanas beíore you was 
as old as your age. They might ha ve known what my is liberation higher (than the 
Brahmã-world with this body) as the liberation higher (than the Brahmã-world with 
this body). They might have known the liberation no higher (than the Brahmã- 
world with this body) as the liberation that is no higher (than the Brahmã-world 
with this body). 

‘Monk, thereíore I say to you this (I assert as follows): You will not find any other 
liberation higher (than the Brahmã-world with this body). If you search for it, this 
will mean only trouble and suííering for you. 

‘Monk, if you cling to the earth element, you will live near me, you will live in my 
place, you will be my subordinate. If you cling to the water element, the fire 
element, the wind element, the living beings, devas, mãras and Brahmãs, you will 
live near me, you will live in my place, you will be my subordinate.’ 

(The Buddha replied:) 

‘Brahmã, I too know this: If I cling to the earth element, I will li ve near you, I will 
live in your place, I will be your subordinate. So will I and so will I be if I cling to 
the water element, the fire element, the wind element, the living beings, devas, 
mãras and Brahmãs. I know all this! 

‘Brahmã, in fact, I know that you are of such great power, of such might, of such 
great fame and retinue. I know your ability, too.’ 

Then Baka Brahmã asked the Buddha: 

‘Venerable Sir, how do you know that I am of such great power, of such great 
might, of such great fame and retinue? How do you know my ability too?" 

Then the Buddha ansvvered: 

‘Your authority lies in a thousand universes, in each universe, the sun and the 
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moon move about and shine in all directions. (Meaning: a vast circular area in 
which the sun and the moon vvander, illuminating all over the directions, is called a 
Lokadhãtu, “World Element”, or Cakka-vãỊa, “Spherical Universe”.) All over these 
universes, numbering one thousand, spread your (Brahmấs) authority.) 

‘You, Baka Brahmã, know high and low beings, covetous and uncovetous beings, 
this and the remaining (999) universes, the rebirth and death of beings in these 
universes. 

‘Baka Brahmã, I know that you are of such great power, of such great might, of 
such great retinue and fame. I know your ability too.’ (The Buddha’s words ha ve 
not come to an end yet. A note may, however, be inserted here.) 

(By saying so, the Buddha tried to subdue the Brahmã. What he meant to say was this: 
“Baka Brahmã, your authority spreads only within one thousand universes. Yet you think 
highly of yourselí, ‘I am a great Brahmã.’ You are only a Sahassĩ-brahmă, i.e. a Brahmã 
who can see just a thousand universes. There are other Brahmãs who are superior to you 
such as Dvisahassĩ-brahmãs, those who can see two thousand universes, who can see 
three thousand, four thousand, five thousand, ten thousand universes and Satasahassĩ- 
brahmãs, those who can see a hundred thousand universes and they are countless. And 
yet, like a man who tries to compare his piece of cloth, which is only four cubit long, 
with another piece of cloth that is far greater in length. (Commentarial simile), like a man 
who desires to immerse himselí in the water which is only ankle-deep. (Sub- 
commentarial simile) or like a small frog which thinks that the water in a bullock's foot- 
print is a deep pool (simile used by the wise), you have a high opinion of yourselí, 
thinking, ‘I am a great Brahmã’ ”) 

‘Baka Brahmã, there is still another world indeed apart from this world of the íirst 
jhăna. You neither know nor see it. But I know and see it. Baka Brahmã, there is 
still another world known as the Ãbhassara-vvorld. Falling from that Ãbhassara- 
world, you have landed in this world of the íirst jhãna. Because you have lived (in 
this world of the íirst jhãna) you have lost your memory. Thereíore you neither 
know nor see that (Ãbhassara-world). But I know and see it. Baka Brahmã, because 
I know (the Ãbhassara-world which is unknown to you) you are not equal to Me in 
intellect. Why should I be iníerior to you? In fact, I am superior to you 
intellectually.’ (1) (the Buddha speech has not come to an end yet. Another no te 
may, however, be inserted here.) 

(Baka Brahmã had íallen from the higher worlds and landed in the lower world. 
Elaboratìon: In a past kappa, devoid of appearance of a Buddha, Baka Brahmã became an 
ascetic and practised kasina meditation as a prelude to attainment of jhănas. When he 
passed away, without any slip of the jhãna, he was reborn in the Vehapphala Brahmã- 
world of the íourth jhãna, which is of a long life span, five hundred kappas. Having lived 
the full life-pan there, he desired for rebirth in a lower world and developed the rũpa- 
vacara, third jhãna of a high Standard. (When he passed away from that Vehapphala- 
world, he landed in the Subhakiạha Brahmã-world of the third jhãna which is of the life 
span of 64 mahã-kappas. 

(N.B. If a man commits a number of anantariya (immediately resultant) deeds, such as 
matricide, etc., only the severest and heaviest one of them bring about rebirth in the 
Mahã-Avĩci State of long suííering; others do not brings about it but contribute to its 
occurrence. Similarly of the four rũpa-jhãnas developed, only the specially developed 
one with the four dominant (adhipatĩ) íactors brings about rebirth in the rũpa-vacara 
plane and the remaining rũpa-jhãnas do not result in that rebirth as they themselves have 
no chance to do so; they merely íacilitate the sustenance of that rebirth for its full life 
span. (From the Tika.) 

(Having existed in that Subhakinha Brahmã Abode for the full life span of 64 mahã- 
kappas, Baka Brahmã developed in the previous manner the rũpa-vacara second jhãna of 
the higher Standard and (when he fell from Subhakinha) he landed in the Abhassara 
Brahmã Abode which is the second jhãna plane lasting for eight mahã-kappas. Having 
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existed there for the full life span of eight mahã-kappas, he developed, in the previous 
manner, the rũpa-vacara first jhăna of the higher Standard and (when he fell from 
Ẫbhassara) he landed in the Mahã-Brahmã Abode, which is the first jhãna plane, lasting 
for 64 mahã-kappas in terms of antara kind or just one kappa in terms of asankhyeyya. 
(In his present Mahã Brahmã Abode, however Baka-Brahmã remembered in the earlier 
part of his life, his performance of wholesome jhãna and the íormer abode where he had 
existed. When he had been there for too long, he íorgot even those two things and 
wrongly took to himselí' the íalse Eternalism. That was why the Buddha said to Baka 
Brahmã: “You have lost your memory. Thereíore you neither know nor see that 
(Ãbhassara) World”, and so on.) 

The Past Story of Baka Brahmã 

When the Buddha spoke thus, Baka Brahmã thought: “The Monk Gotama knows the life 
span of my previous lives, the worlds of my previous rebirths and the good deeds of jhãna 
that I had practised beíore, I will ask him now about my good deeds in the past.” In 
response to his question, the Buddha told him about his good deeds. 

Elaboration: This Baka Brahmã, in one of his former births, was a son of a good íamily. 
Seeing the ills of sense desires he decided: “I will put an end to birth, old age, sickness and 
death.” Thereaíter, he renounced the world and became an ascetic, developing mundane 
jhãnas. Having accomplished the jhãnas, the íoundation of psychic powers, he built a small 
leaf-hut near the Gangã and spent his time in enjoying the bliss of jhãna. 

While he was staying thus, a caravan of five hundred carts carrying merchants, crossed a 
desert írequently. When they crossed the desert by night the bullocks that were harnessed 
at the íoremost cart lost their way and turned back, thus Corning back to the íormer track 
that they had taken. The other carts too similarly came back to the íormer track and this 
was known to the merchants only at dawn. For the merchants, it was the day they must 
have passed through the desert. All their fire wood and water had run out. Thereíore, 
thinking that “we are now to lose our lives” the people unyoked their bullocks from the 
carts, tied them to the wheels and went to sleep in the shade of the rear part the carts. 

The /'/íãna-aeeom p I i shed ascetic, the íuture Baka Brahmã, got out of the leaf-hut early in 
the morning. While sitting at the hut-door, he had a look at the Gangã and saw a great 
flood overwhelming the whole Gangã as though a huge green stone was rolling down. 
When he thought: “Are there in this world any beings that are wearied for lack of such 
sweet water?” he saw the caravan of those merchants suííering in the sandy desert. 
Wishing them survival, he resolved through psychic powers, “May a great volume of water 
from the Gangã flow towards the merchants in the caravan.” 

As soon as his consciousness of psychic powers occurred, a great volume of water 
flowed into the desert as though into a drain. The merchants got up because of the sound of 
the water. On seeing the water they were overjoyed. They bathed, they drank, and they let 
the cattle drink and they íinally arrived at their destination. 

In order to point out this past good deed of Baka Brahmã, the Buddha spoke this verse: 

(1) Yam tvarh apãyesi bahũ manusse 
pipãsite ghammani sambarete. 

Tam te purãnarh vatasĩlavattam 
siittappabuddho'va anussarãmi 

(O Brahmã by the name of Baka! In the past, when you were a jhãna- 
accomplished ascetic) you caused, by your psychic powers, those thirsty 
people, who were tortured by the sun in the desert, of a caravan to have 
water to drink and to bath. Like a man vvaking up, I recollect again and 
again, by My power of remembering íormer lives ipubbenivãsãnussati-nãna), 
your morality practised in the past. 

At a later time, the ascetic, built a leaf-hut on the bank of the Gangã and lived there 
depending upon a small village for food. Then robbers beat the villagers and robbed them 


834 



Chapter 35 

of gold and silver and took with them cattle and people as hostages. The cries of the people 
and the animals created loud noises. On hearing the noises, the ascetic thought what it was 
all about. Knowing that some danger has beíallen the villagers, he made a wish: “May 
these beings not perish while I am seeing them.” Then he engaged himselí in jhãna, the 
íbundation of his psychic powers. Arising from that jhãna, he created a large army of four 
divisions (elephants, horses, chariots, and foot-soldiers) that marched (arrow-) shooting, 
(trumpet-) blowing, (drum-) beating and (threat-) shouting. 

Seeing the great army, the robbers thought that it was the marching of the king, they 
discarded all their looted properties and fled. The ascetic resolved: “May the properties go 
back to their respective owners,” and this happened in accord with the ascetic's resolve. 
The people are thus overjoyed. 

In order to point out also this past good deed of Baka Brahmã, the Buddha spoke this 
verse: 


(2) Yam enikulasmirh janarh gahĩtam 
amocayĩ gaylmka niyamanarh. 

Tam te purãnarh vatasĩlavattam 
suttappabuddho'va anussarãmi. 

(O Brahmã by the name of Baka! In the past when you were a jhãna 
accomplished ascetic) on the bank of the Gangã which was also named 
Enikula because there were many herds of enĩ deer, you caused the villagers, 
who were taken as hostages and whose properties robbed by the robbers, to 
escape from the robbers’ hands by your creation of an army of four 
divisions. Like a man vvaking up, I recollect again and again, by My power 
of remembering íormer lives, your morality practised in the past. 

Again at a later time, a íamily living in the upper part of the Gangã and another íamily 
living in the lower part held a vvedding ceremony, one party giving the bride to the other 
and making íriends together. They joined their boats, íorming them like a raft which 
carried many kinds of food, unguent, flowers, etc, and which íloated by the currents of the 
Gangã waters. The people on the boats had a great íeast, dancing and singing. They 
revelled as though they were moving in a celestial ílying mansion. 

Then the Nãga King, ruler and resident of the Gangã, saw the people and became angry, 
thinking: "These people have no regard for me as they are not aware that their riotous 
merry making would annoy me the Nãga King of the Gangã. Now I shall make them float 
into the ocean.” So thinking he assumed an enormous body and split the water into two 
halves between which he emerged all of a sudden. With his vast hood raised, he made a 
great hissing sound and stayed there as though he were to bite the people and put them to 
death. 

On seeing the Nãga King, the people became írightened and cried loudly and íeverishly. 
While sitting in the leaf-hut the ascetic heard the cries, he thought: “Earlier these people 
were very happy, dancing and singing. Now they are making sounds of fear and grieí. 
What is the matter?” Then he saw the Nãga King and desired for the people's saíety: “May 
they not perish while I am seeing them.” So he engaged himselí in a jhãna, the íoundation 
of his psychic powers, and aíter assuming the guise of a garuda bird, he was poised to 
snatch away the Nãga King. 

Fearing, the Nãga King withdrew his hood and immersed himselí in the water. All the 
people were thus saved. 

In order to point out as this part of good deed of Baka Brahmã, the Buddha spoke this 
verse: 


(3) Gangãya sotasmim gahĩta nãvarh 
ỉuddena nãgena manussakappã 
Amocayittha balasãpasayha 
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Tam te puranarh vatasủavattam 
snttappabuddho'va anussarãmi. 

(O Brahmã by the name of Baka! In the past when you were a ascetic) you 
saved the people of the two villages, who were to be destroyed by the íierce 
Nãga King in the water currents of the Gangã, by your psychic powers 
known as vikubbaniddhi and you thus set them free from the threat of the 
Nãga King. Like a man vvaking up, I recollect again and again by my power 
of remembering former lives, your morality practised in the past. 

Still at a later time, Baka Brahmã was a noble ascetic known in Kesava. At that time our 
Bodhisatta was a youthíul ascetic by the name of Kappa. Constantly staying near the 
ascetic Kesava and serving him as a residential pupil ( antevasika) ; who was alvvays 
obedient, thinking to do only what was pleasing to his master, who was intelligent and who 
practised what was beneíicial. The ascetic Kesava was unable to move about, to remain 
still, to eat or drink without the help of his close pupil, the young ascetic Kappa. At one 
time, he was looked aíter by the King of Varanasi but he left the King and lived by 
depending on his own pupil, Kappa the ascetic. (The story in detaiì may be read in the 
Kesava Jãtaka of the Catukka Nipatay 

In order to point out also this past good deed of Baka Brahmã, the Buddha spoke this 
verse: 


(4) Kappo ca te baddlmcaro alĩosi 

sambuddhimantarh vatinarh amahhti. 

Tam te purãnam vatasĩlavattarìi 
snttappabuddho'va annusarãmi. 

(O Brahmã by the name of Baka! In one of the past existences) I, the 
Buddha, was a virtuous ascetic, Kappa by name, who, as your residential 
pupil, served you, a virtuous ascetic, Kesava by name. (At that time) you 
íondly spoke in praise of me, that I was good, intelligent and that I had 
practised morality adequately. Like a man waking up, I recollect again and 
again by My power remembering íbrmer lives, your morality practised in the 
past. 

In this way the Buddha talked to Baka Brahmã, pointing out the latter's good deeds done 
in his various past existences. While the Buddha was thus talking, Baka Brahmã recollected 
his past lives. All his past deeds gradually maniíested to him as though different objects 
become clear when a thousand oil lamps are lighted. He was so pleased, having a íaithíul 
heart, he spoke the following verse: 

Addhã pạịãnãsi mam 'etam ãyurh 
ahnam pi jãnãsi tathã hi Buddho. 

Tatlĩã hi tyặyarh jalitãnubhãvo 
obhãsayarh titthati Brahmalokam. 

(Exalted One, who has done away with all suííering!) Certainly, you know 
my past lives. You also know all neyya-dhamma, things worth-knowing 
(apart from my lives). You are thereíore an Omniscient Buddha. This bright 
body-light of yours exist, illuminating the whole Brahmã Abode, outshining 
the light of hundreds and thousands of suns and moons. 

Having related as a parenthesis to the past events of Baka Brahmã at his request, the 
Buddha came back to his original topic, speaking thus: 

“Baka Brahmã, there are still the Subhakinha Abode, Vehappala Abode, and 
Abhibhũ Abode. You neither know nor see them. I know and see them. I know 
(what you do not) you are not equal to me intellectually. How can I be iníerior to 
you? In fact, I am superior to you intellectually.” 

Then in order to prove a step íurther that Baka Brahmã was not His intellectual equal and 
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that He Himselí was superior to Baka Brahmã intellectually, the Buddha continued his 
speech as follows: 

“Baka Brahmã, with extraordinary intellect I know the earth element that it is by 
nature anicca, dukkha and anatta. I know Nibbãna, that is inaccessible to the earth 
elements by its nature; and I do not cling to the earth element (with craving 
(tanhã), conceit ( mãna ) and wrong view ( ditthi )). I do not cling to it, as something 
in which attã, etc., lie, or something from which attã, etc., emerge, I do not cling to 
it as I, mine, or my ai tã. Baka Brahmã, as I know (Nibbãna that is unknown to 
you), you are not equal to Me intellectually. How can I be iníerior to you? In fact, 

I am superior to you intellectually. 

“Baka Brahmã, with extraordinary intellect, I know the water element, ... the fire 
element, ... the wind element, ... the sentient beings, ... the devas .... mãras, ... 
Brahmãs, ... Abhassara Brahmãs.... Subhakinhã Brahmãs, ... Vehapphala Brahmãs, 

... Abhibhu Brahmãs ...., with extraordinary intellect. I know all (individuality 
pertaining to the three planes of existence ( tebhũmaka ) that is by nature anicca, 
dukkha, and anatta. I know Nibbãna, that is inaccessible to all individuality by all 
its nature and I do not cling to all individuality with craving, conceit and wrong 
view. I do not cling to it, as something in which attã, etc., lie or, as something from 
which ai tã etc, emerge. I do not cling to all (individuality pertaining to the three 
planes of existences) as I, mine, or my attã. Baka Brahmã, as I know Nibbãna that 
is unknown to you, you are not equal to me intellectually. How can I be iníerior to 
you? In fact, I am superior to you intellectually.” 

(Then Baka Brahmã, wishing to charge the Buddha with íalsehood, said:) 

“Venerable Sừ, if what is inaccessible to all by all its nature, Your claim that You 
know what is inaccessible would come to nothing. Do not let it come to nothing. 
Your statement would become empty. Do not let it become empty. 

(Herein some clariíication will be made so that the virtuous readers of the Chronicle may 
not be coníused. 

(The English word ‘all’ and the Pãli ‘Sabba’ are of the same meaning. The word ‘sabba’ 
or ‘all’ is used in the sense of ‘all mundane things’ (‘all that is of individuality’, sakkãya. 
The complete terminology is ‘ sakkaya-sabbà or ‘all individuality’. It is this ‘ sakkãya- 
sabba’ , ‘all individuality’, that is reíerred to in the Adittapariyãya Sutta where ‘ Sabbaríĩ 
bhikkhave ãdittam’ occurs. 

(The Pãli sentence means ‘All things, monks, are burnt by fire such as rãga, etc. It cannot 
be said that supramundane things are burnt by fire, for unwholesome things, such as rãga, 
dosa, moha, etc., are absolutely incapable of taking the supramundane things as their 
target. They are capable of doing so only in the case of mundane things, individuality 
( sakkaya ) or the íactors of clinging to existence ( upãdãnakkhandhấ ). Hence the burning 
of mundane things by the fire of ra ga, etc. Thereíore what is supramundane is to be 
excluded from ‘sabbam’, ‘all’, whereas what is mundane is to be included therein. 
Thereíore by the word ‘sabba’ of the Ãdittapariyãya Sutta is meant ‘ sakkãya-sabbà or 
‘all individuality’. 

(With reíerence to the term ‘ Sabbannutã-nãna’ or ‘All embracing Knowledge’ (or 
Omniscience), its component ‘ sabba ’ means all both mundane and supramundane, for the 
Buddha knows the whole range of things, mundane as well as supramundane. Thereíore, 
the word ‘ sabba ’ of Sabbannutã-iĩãna means sabba-sabba, ‘all this all that’. 

(By this much the virtuous readers of this Chronicle might have understood that in the 
íield of Dhamma literature the use of the sabba, ‘all’ is of two kinds: (1) the use of it in 
the sense of sakkãya-sabba, ‘all individuality’, or ‘all mundane things’, and (2) the use of 
it in the sense of sabba-sabba, ‘all this and all that’ with mundane or supramundane 
designations. Let us examine now the use of sabba by the Buddha and Baka Brahmã. 

(When the Buddha asserted that he was intellectually superior to Baka Brahmã, He 
presented 13 points as follows: 
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(1) I know the earth element (and you know it too), I know Nibbãna which is inaccessible 
to the earth element (but you do not). (2) I know the water element (and you know it too), I 
know Nibbãna which is inaccessible to the water element (but you do not); (In this way the 
Buddha went on with regard to:) (3) the fire element; (4) the wind element; (5) the sentient 
beings; (6) devas; (7) mãras; (8) Brahmãs; (9) Abhassara Brahmãs; (10) Subhakinha 
Brahmãs; (11) Vehapphala Brahmãs; (12) Abhibhũ Brahmãs (Assaõnasatta Brahmãs); (13) I 
know all (sakkãya-sabba) (and you know it too); I know Nibbãna which is inaccessible to 
all (but you do not). 

(With regard to the íirst 12 points, Baka saw no reason to blarne the Buddha. As regards 
the last point, however, he saw something to accuse the Buddha of. 

When the Buddha said: “I know all (sakkãya-sabba) and I know Nibbãna which is 
inaccessible to all ( sakkãya-sabba ),” He said so as a puzzle. What He meant to say by this 
was: “Baka Brahmã, I know all ( sakkãya — mundane things) by My extra-ordinary intellect 
that they are, by nature, cmicca, dukkha and anatta. Having known this, I also know 
Nibbãna by My extra-ordinary Vipassanã Insight, which cannot be attained by all. (sakkãya 
= mundane things).” (In that speech the statement reading “I know all by all their nature” 
means “I know by Vipassanã Insight all individuality pertaining to the three planes of 
existence, and five aggregates of mundane things in their nature of anicca, dukkha and 
anatta.” Here the Buddha said: “(I know) all by all their nature” with reíerence to sakkãya- 
sabba. “(I know Nibbãna) which is inaccessible to all by all nature” means “I know 
Nibbãna with the Path Knowledge, realừing that it is inaccessible to all individuality and 
the five aggregates of mundane things in their nature of being conditioned ( sarìkhata ). 
(Such conditioned material things as the earth element, the wind element, etc. have the 
nature of hardness, cohesiveness, etc. which are also conditioned, such conditioned mental 
things as contact, sensation, etc., have the nature of the tangibility, íeeling, etc., which are 
also conditioned — all these conditioned things are absent in Nibbãna which is 
unconditioned. Only the nature of sa ni ị or Peace, as opposed to conditioned things is 
present in unconditioned Nibbãna. This was in view when it was said that Nibbãna which is 
inaccessible to the earth element. Nibbãna which is inaccessible to the water element, ... 
Nibbãna which is inaccessible to all individuality.”) 

By this much, virtuous readers of the Chronicle must have understood that what the 
Buddha meant was as follows: 

“I know thoroughly all sakkăya or the five aggregates of mundane things (and you know 
them too). I also know Nibbãna which cannot be reached by all individuality (but you do 
not), and that the word ‘all’ in that speech implies the five aggregates of mundane things 
and that Nibbãna is something which cannot be attained by all. 

But as a fault-finding ideologue, Baka Brahmã took, but wrongly, that by ‘all’ was meant 
sabba-sabba, ‘each and every thing mundane or supramundane and designated,’ (for he 
was totally ignorant of the fact that here sakkãya-sabba was reíerred to in the Buddha’s 
speech). This led him to his criticism of the Buddha: 

“Venerable Sir, if the Dhamma is inaccessible to all other thing by all nature, your 
saying that you know that is inaccessible would come to nothing. Do not let it 
come to nothing. Your statement would become empty. Do not let it become 
empty.” 

The gist of Baka Brahmấs criticism was as follows: 

(1) In your speech, Venerable Sir, you claim your knowledge of all, and 

(2) your knowledge of the Dhamma that is inaccessible to all. 

(1) The word ‘all’ of the íirst statement covers all things. So there can be nothing which 
is inaccessible to all things. And yet the Buddha insists on His knowledge of what is 
mentioned in the second statement. His insistence, thereíore, will be reduced to 
nonsense like ‘the flower of the sky’, ‘the hom of a rabbit’, ‘the hair of a turtle’, and 
‘the blood of a crabk 

(2) If what is inaccessible is semantically exclusive of the word ‘all’ of the íirst 


838 



Chapter 35 

statement, His assertion there cannot be true, for the things known to Him are not 
complete. It will be a lie then. 

In this way did Baka Brahmã want to accuse the Buddha of íalse speech. (In short, the 
Buddha spoke of sakkãya-sabba, all that is mundane. Baka Brahmã mistook it for sabba- 
sabba, all that is either mundane or supramundane. Hence his accusation against the 
Buddha was unjust.) 

Being a supreme ideologue, a hundred times, a thousand times, nay, a hundred thousand 
times greater than Baka Brahmã, the Buddha would still proclaim His knowledge of all and 
of Nibbãna that is inaccessible to all for the Brahmã to listen to, and in order to reíute the 
Brahmấs charge of falsehood, He went on to say thus: 

“Baka Brahmã, there is Nibbãna-Dhamma which is particularly higher than all 
conditioned things, which is to be known through the Path-knowledge, Fruition- 
knowledge, reílective knowledge which is invisible to the naked eye or which has 
no resemblance that can be shown as its representative, which is completely devoid 
of arising-and-passing nature, which is brighter than all other dhammas or which 
never knovvs darkness but ever remains brilliant.”(By these words the Buddha 
boldly aííirmed the real existence of Nibbãna that is beyond all individuality on the 
three planes of existence.). 

“That Nibbãna-Dhamma (1) cannot be reached by the earth element through the 
nature of earth; (2) cannot be reached by the water element through the nature of 
earth; (3) ... by the fire element .... (4) ... by the wind element ...; (5) ... by the 
sentient beings through their nature; (6)... by devas ...; (7) ... by mãras ...; (8)... by 
Brahmãs...;(9)... by Abhassara Brahmãs, (10) by Subhakinha Brahmãs; (11) ... by 
Vehapphala Brahmãs; (12) cannot be reached by Abhibhu Brahmãs through their 
nature; cannot be reached by all (sakkãya-dhamma) through the nature of them all 
(sakkăyà). (By these words the Buddha made clear that He spoke of ‘air, too). 

“In this way there is the aggregate of all sakkãya-dhammas of the three planes of 
existence which is within the range of knowledge that belongs to persons like you. 

By that aggregate of sakkặya-dhammas of the three planes of existence through the 
nature of them all, Nibbãna-Dhamma (with the aíoresaid four attributes) cannot be 
reached. 

Thus the Buddha íirmly asserted his doctrine. 

Mừacle Contest between the Buddha and Baka Brahmã. 

Every aspect of his beliel' in the eternity of the Brahmã-world together with the body 
having been criticized and repudiated, Baka Brahmã was at a lost for words. In order to 
cover his deíeat, he gave up arguing for his belieí and decided to show his superiority by 
períorming miracles. So he said: 

“Venerable Sir, if that is the case, I will now vanish in your presence. I am going to 
períorm the sort of miracle so that I become invisible to you. You just watch me.” 

The Buddha said: 

“Baka Brahmã, (you are not able to do so). If you indeed have such a power, then 
vanish now beíore me.” 

Brahmãs have two kinds of body: natural body and artiíicial or created body. The natural 
body which originates at the time of birth is so subtle that it cannot be seen by other 
Brahmãs. So to make it visible, they take the form of created gross body. 

Thereíore when Baka Brahmã received the consent, he bent his mind on changing his 
created gross body into the natural, subtle body. The Buddha knew his intention and 
resolved that his body should remain unchanged in its gross form. So Baka Brahmã could 
not change his body into its natural, subtle form and there was no vanishing of his body. 

Unable to change his body, the Baka Brahmã again tried to create darkness that might 
envelope his present body. But by means of His supernormal power, the Buddha dispelled 
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the darkness created by the Brahmã. So Baka was unable to hide himselí. 

Being unable to hide by changing his body or by creating darkness, Baka Brahmã 
desperately entered his mansion and hid there. He hid under the wish-fulfilling tree. He 
squatted íurtively. Then hosts of Brahmãs burst into laughter and jeered, saying: “This 
Baka Brahmã is now hiding in the mansion. Now he is hiding under the wish-fulfilling tree 
squatting íurtively. o, Baka Brahmã what a pity that you think you have hidden yourselí.” 
Being thus jeered at by other Brahmãs, Baka Brahmã wore a displeased face. Hence it is 
said in brieí in the Text. 

“Monks, though Baka Brahmã said: ‘I will hide myselí in the presence of the Monk 
Gotama, I will hide niyselí' in the presence of the Monk Gotama’, he was unable to 
do so.” 

To the Brahmã who was unable to hide himselí, the Buddha said: 

“Baka Brahmã, if you cannot hide yourselí, I will hide myselí in your presence 
now. I am going to períorm a miracle so that you cannot see me.” 

Then Baka Brahmã replied to the Buddha: 

“Venerable Sir, hide yourselí' in my presence now if you can.” 

Then the Buddha (1) íirst entered upon the íourth jhãna (rũpãvacara-kiriya ), the 
íoundation of His resolve; (2) then rising from that jhãna, He resolved that the Mahã 
Brahmã, the assembly of Brahmãs and the young attendant-Brahmãs could only hear His 
voice but not see his body; (3) then He entered upon the íourth jhãna ( rũpăvacara-kiriya ), 
the íoundation of His Psychic Power; (4) when He rose from that jhãna, a process of 
Psychic Powers occurred in His mind; as soon as He felt that mental process but once, the 
Buddha’s body vanished and not a single Brahmã could see Him. To make them know that 
He was still with them though He had vanished, the Buddha uttered this verse: 

Bhavevãharii bhayarh disvă, bliavan ca bhavesinarii 
Bhavaríi nãbhivadirh kinci, nandin ca na upãdiyim. 

o, Brahmãs who ha ve assembled here! Because I have seen clearly with My 
eye of wisdom, the dangers of birth, old age, and sickness on the three planes 
of existence such as kãma, rũpa and arũpa, and the endless arising of beings 
(like Baka Brahmã), who have gone astray in their search of Nibbãna that is 
non-existence, I no longer cling to any existence as permanent, constant, 
eternal, etc., under the power of craving and wrong view. I am entirely free 
from craving for existence as I have rooted it out and cutting it off four 
times with the axe-like wisdom of the íouríold Path-Knowledge. 

Attainment of Noble Stages by Ten Thousand Brahmãs 

In this verse, by the word ‘existence’ ( bhava ) is indicated ‘the Truth of Suííering’, by 
‘craving for existence’ (bhava-tanhă) is indicated ‘the Truth of the Cause of Suffering’, by 
‘non-existence’ (vibhava) is indicated ‘the Truth of the Cessation of Suffering’, by ‘I have 
no craving for existence’ (nandin ca na upãdiyirh) is indicated ‘the Truth of the Path 
leading to the Cessation of Suííering’. 

Thus the Buddha taught the Four Truths in detail to the Brahmãs according to their 
dispositions and led them to Vipassanã Insight and concluded His Teaching with the 
Fruition of Arahatship as its apex. At the end of the Discourse, the Brahmãs, reílectively 
following the discourse, were steeped in the essence of Vipassanã Insight at various stages, 
some attaining sotãpatti-phaỉa, some sakadãgãmĩ-phaỉa, some anãgãmĩ-phala and the rest 
arahatship. Then the Brahmãs rejoiced, marvelled and extolled the Buddha. Hence it is said 
in the Text: 

“Monks, then the Brahmã, his followers and attendants were íilled with great 
wonder, saying: ‘Friends, wonderful indeed is the great power and the great might 
of the Monk Gotama! Never have we seen or heard any samana or brãhmana who 
is so powerful and so mighty as the Monk Gotama, a Sakyan Prince and an ascetic 
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of the Sakyan royal íaniily. Indeed, the Monk Gotama can remove the root of 
existence (i.e. ignorance and craving) from all beings who take delight in existence, 
who take pleasure in existence and who arise in existence.’ ” 

Molestation by Mara 

Then Mãra reílected and came to know in anger thus: “While I am moving about, the 
Monk Gotama has taught ten thousand Brahmãs and set them free from my dominion.” So 
íurious was he that he once again possessed a young attendant Brahmã. 

(Herein, how did Mãra know that the ten thousand Brahmãs had become ariyasl 
He knew this by iníerence (nayaggãha or anumãna). He knew that when the 
Buddha preached to worthy beings, He pointed out the ills of samsãra and the bliss 
of Nibbãna so that the listening beings would discern Nibbãna; that all His sermons 
were beneíicial and effective like the vajỉra weapon hurled by Sakka; and that 
devas and humans who established in His Teaching became invisible in sarhsăra.) 

Having possessed the young Brahmã, Mãra spoke to the Buddha, disturbing. This is 
mentioned in the Text in the following manner: 

“Monks, at that time the wicked Mãra possessed a young attendant Brahmã and said to 
me thus: 

‘Venerable Sir. if you know (the Four Truths) analytically thus, if You know them 
by Your Omniscience, do not convey this doctrine to Your disciples. Do not 
convey them to hermits and vvandering ascetics. Do not preach to Your disciples. 

Do not preach to hermits and vvandering ascetics. Ha ve no greed for Your 
disciples. Have no greed for hermits and vvandering ascetics. 

‘Monk, there were samanas and brăhmanas who lived betore You and who 
claimed to be arahats or who claimed to have destroyed the enemy in the form of 
moral deíilements, or who claimed to be Sammãsambuddhas, those who claimed to 
know all the doctrines by themselves. They conveyed their doctrines to their 
disciples and hermits and vvandering ascetics. They preached to their disciples and 
hermits and vvandering ascetics. They had greed for them and on the dissolution of 
their bodies at death, they landed in the low woeful States, (a) 

‘Monk, there were in this world samanas and brãhmanas who lived beíore You 
and who claimed to be arahats or who claimed to have destroyed the enemy in the 
form of moral deíilements, or who claimed to be Sammãsambuddhas, those who 
claimed to know all the doctrines by themselves. They did not convey their 
doctrines to their disciples. They did not preach to their disciples and hermits and 
vvandering ascetics. They had no greed for them and on the dissolution on their 
bodies at death, they landed in the high Brahmã-worlds. (b) 

‘Thereíore, Monk, I would like to tell you thus: ‘Venerable Sừ, I urge you. Live in 
comíort, live without any bother. Sừ, non-preaching is good. Do not exhort others.’ 

I would like to tell you thus.' 

“Monks, when Mãra the evil One said thus, I spoke to him as follows: 

‘Evil Mãra, I know you. Do not think that I do not know you. You are Mãra. Hey, 
evil Mãra, you have spoken thus not because you desire for My welfare but 
because you desire for My loss. You fear that those who follow My preaching will 
overcome the three kinds of existence that lie within your domain. 

‘Hey, evil Mãra, samanas and brãhmanas whom you speak of claimed to be 
Sammãsambuddhas without actually being Samãsambuddhas. But I truly claim to 
be Sammãsambuddha, who know all the doctrine by Myselí. 

‘Hey, you evil Mãra, whether the Buddha preaches to His disciples or not, He has 
neither love nor hate; He is endowed with the attributes of tãdi (indiíTcrence). 
Why? 

‘Hey, evil Mãra, the Buddha has abandoned the moral intoxicants (ãsava) that lead 
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to anxiety, rebirth, anguish and suffering, later on causing rebirth, old age and 
death. He has cut off their latent ( anusaya) roots. He has made them like the 
uprooted palm-tree. He has made it impossible for them to arise again. (So, for the 
Buddha, there is absolutely no revival of those ãsavas). 

‘Hey, evil Mãra, as a palm tree cut off at its neck, cannot thrive, so the Buddha has 
abandoned the ãsavas that lead to anxiety, rebirth, anguish and suffering, later on 
causing rebirth, old age, and death. He has rooted them. He has made them like the 
uprooted palm-tree. He has made it impossible for them to arise again. So, for the 
Buddha, there is absolutely no possibility of the resurges of those ãsvavas.' ” 

Thus the Buddha preached this sermon to silence Mãra and impart special knowledge to 
the Brahmã. Hence this sutta is named Brahmanimantika Sutta. 

Here ends the taming of Baka Brahmã. 

Cũlasubhaddã and Her Father-in-law, Ugga 
Story of Cũlasubhaddã 

While the Buddha was residing at Jetavana in the good City of Sãvatthi, he gave a sermon 

beginning with “ Dũresanto pakãsenti ” in connection with the merchant Anãthapindikấs 

daughter, Cũlasubhaddã. The details were as follows: 

Ugga, who was another merchant, a citizen of Ugga City, was the childhood íriend of the 
merchant, Anãthapindika. While they were educated by the sarne teacher, they promised to 
each other that when they grew up and had children, one who had a daughter should give 
her in marriage to a son of the other who wanted her to be his daughter-in-law. 

The two ữiends grew up and became great merchants in their respective cities. One day, 
the merchant, Ugga, went to the house of Anãthapindika in Sãvatthi with five hundred carts 
to do business. Anãthapindika called his daughter, Cũlasubhaddã, and assigned a duty to 
her, saying: “Dear daughter, your (would be) íather, Ugga, the merchant has come. Do all 
that is necessary for him.” 

“Very well,” said Cũlasubhaddã and from the day of Ugga's arrival, she prepared and 
cooked the food personally. She put on flowers, períumes and unguents, etc. While the 
merchant was being fed, she kept the bath-water ready and after he had taken his bath, she 
personally supervised all the needíul for him with respect. 

Observing her possession of the character of a good housewife, the merchant Ugga was 
pleased with Cũlasubhaddã. Then one day, while conversing cordially with Anãthapindika, 
he reminded his íriend saying: “Friend, when we were young we have made such and such 
a pledge to each other,” and then asked Cũlasubhaddã for his son. But Ugga was a heretic. 
So Anãthapindika did not make any decision (on his own) and reported the matter to the 
Buddha, who seeing Ugga's íormer good deeds that would contribute to his attainment of 
sotãpatti-magga and phaìa, approved. He then discussed with his wife, Punnalakkhana 
Devĩ, and they agreed to his íriends proposal. He fixed the date and elaborately arranged 
for the wedding ceremony, and when he sent Cũlasubhaddã away in marriage, he called his 
daughter and gave ten pieces of advice which were the same as those given to Visãkhã by 
her íather, Dhanancaya. 

“My dear daughter, a woman who lives in the house of her parents-in-law: 

(1) should not take outside the fire that is inside her house, (that is, she should not tell 
people in other houses about the íaults of her parents-in-law and husband); 

(2) should not bring into her house the fire from outside (that is, when the neighbours 
speak ills of her parents-in-law and husband, she should not report it to them); 

(3) should give only those who give back, (that is, she should lend only to those who 
punctually return what they have borrowed from her house); 

(4) should not give those who do not give back, (that is, she should not give another 
loan to those who do not punctually return what they have borrowed from her 
house); 
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(5) should give others whether they give her or not, (that is, when poor relatives come 
to her house, she should give them whether they can afford to give or not); 

(6) should sit well, (that is, she should stand up first at the sight of her parents-in-law 
and husband. It is not proper for her to remain sitting when she should stand up); 

(7) should eat well, (that is, she should not eat beíore her parents-in-law and husband 
but she should serve them and eat only after making sure everybody has his or her 
food); 

(8) should sleep well, (that is, she should not sleep in her bed beíore her parents-in- 
law and husband do. She should sleep only after doing her duties towards them); 

(9) should serve the fire respectíully, (that is, she should regard her parents-in-laws 
and husband as a great mass of fire or a poisonous serpent nãga king and look at 
them respectíully. She should not look at them disrespectíully by casting a side 
glance or frowning upon them); 

(10) should worship the devas in the house, (that is, she should show respect to her 
parents-in-law and husband, regarding them as the devas occupying the íoremost 
or most sacred place of the house). 

These were the ten pieces of advice which Anãthapindika gave to his daughter as did the 
merchant Dhanancaya to his daughter Visãkhã. He also sent eight wise men as guarantors 
along with his daughter with these instructions: 

“Whenever a problem crops up to my daughter Cũlasubhaddã you must solve it 
lawfully.” 

The day of her departure saw him giving alms lavishly to the Sangha headed by the 
Buddha. Then he sent his daughter to the merchant Ugga's house with great pomp and 
ceremony as though he exhibited the magniíicent íruition of the good deeds which 
Cũlasubhaddã had done in her previous lives. 

Arriving at Ugga City, she was welcomed by the merchant's íamily and hosts of the 
citizens. Like Visãkhã, she entered the City standing in her chariot, and making the people 
much impressed by her glory and splendour. She accepted the presents sent by the citizens 
and sent in return giíts appropriate to their distinguished status and thus by virtue of her 
wisdom she endeared herselí to the whole City. 

When her heretical father-in-law honoured the naked ascetics ( aceỉakas ) on auspicious 
occasions at his house, he sent for her as he wanted her to come and pay respect to his 
teachers. But she reíused to go to the place where they were being honoured because she 
was so shy to see the unclothed teachers. 

The merchant Ugga sent for her repeatedly but Cũlasubhaddã remained adamant in her 
reíusal. So the merchant became íurious and ordered her to be turned out of the house. She 
reíused to take such unreasonable treatment. Instead she called in the eight wise men her 
guarantors, and stated her case openly. They decided that she had no íault and iníormed the 
merchant accordingly. 

The merchant told his wife that Cũlasubhaddã did not pay respect to his teachers, saying 
that they had no sense of shame. The merchant's wife wondered what kind of monks were 
the teachers of her daughter-in-law whom she extolled so excessively. So she summoned 
Cũlasubhaddã and asked her: 


Kĩdisã samanã tuyham 
bãỊham kho ne pasarìisasi. 

Kim sĩlã kim samãcãrã 
tam me akkhãhipucchitã. 

Our daughter-in-law Subhadda! How are your teachers and monks possessed 
of noble qualities? Extremely do you praise them. (Those teachers of yours, 
the Monk Gotama and his disciples), what virtues of distinction do they 
have? What kind of good conduct do they show? As you are asked, tell me 
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truthíully about that. 

Then Cũlasubhaddã, desiring to talk to the wife of the wealthy merchant about the 
qualities of the Buddha and His disciples, uttered the following verse: 

(1) Santindriyã santamãnasã 
santarh tesam gatam ịhitarh. 

Okkhittacakkhũ m itabhãnĩ 
tãdisã samanã mama. 

(Madam) Those monks of mine (comprising the Exalted One and His 
disciples) in contrast to the íickle and self-indulging behaviour of your 
teachers, are mentally serene, being free from the heat of all defilements. 
Thereíore, their vvalking with their steps like lotus flowers or their standing 
with their twin golden feet, is so calm that the íaith of the beholders 
increases. They have their down-cast eyes that never look beyond the length 
of a yoke. They speak moderately of what is in accord with time and place. 

My Teacher, the Exalted One, and His disciples possess such impressive 
attributes. 


(2) Kãyakammam sucĩ nesarh 
vãcăkammarh anãvilarh 
Mano-kammam suvisuddharh 
tãdisã samanã mama. 

(Madam) All the physical behaviour of my Teacher, the Exalted One, and 
His disciples, is clear of unwholesomeness and pure; their verbal behaviour 
is serene by nature without the dust and mud of unwholesomeness, all their 
mental behaviour is free from the stain of evil character. They possess such 
impressive attributes. 

(3) Vimalã sankhamuttãbhã 
suddhã antarabãhirã. 

Punnã, suddhehi dhammehi 
tãdisã samanã mama. 

(Madam) They (my Teacher, the Exalted One, and His disciples) are free 
from moral deíilements like the conch-shell or a pearl necklace. They are 
pure both inside and out, having no dust of fault at all. They are fully 
endowed with the three kinds of pure training. They possess such impressive 
attributes. 


(4) Lãbhena unnato loko 
alãbhena ca onato 
Labhălabhena ekatthã 
tãdisã samanã mama. 

(Madam) In the world, people become puffed up with pride when they 
acquire many things owing to their possession of effort now ( payoga- 
sampatti) and their good deeds in the past. They become depressed when 
they do not acquire anything owing to their lack of effort now and their evil 
deeds in the past. But my Teacher, the Exalted One, and His disciples, are not 
affected by acquisition nor non-acquisition of things, but remain calm and 
tranquil. They posses such impressive attributes. 

(5) Yasena unnato ĩoko 
ayasena ca onato. 

Yasãyasena ekattlìã 
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tãdisã samanã mama. 

(Madam) In this world people they became puffed up with pride when they 
become íamous and have many followers owing to their possession of effort 
now and good deeds in the past. They become depressed when they cease to 
become íamous and have fewer followers owing to their lack of effort now 
and their evil deeds in the past. But, my Teacher, the Exalted One, and His 
monk-disciples are not affected by having fame or having no fame and by 
having only a few followers, but remain calm and tranquil. They possess 
such impressive attributes. 

(6) Pasarhsăy unnato loko 
nindãyã'pi ca onato. 

Samã nindãpasarhsãsu 
tãdisã saman mama. 

(Madam) In this world people become pưffed up with pride when they are 
praised owing to their effort now and good deeds in the past. They are 
depressed when they are dispraised owing to their lack of effort now and 
their evil deeds in the past. But my Teacher, the Exalted One, and His monk- 
disciples are not affected by praise or by dispraise, but remain calm and 
tranquil. They possess such impressive attributes. 

(7) Sukhena unnato loko 
dukkhenã'pi ca onato. 

Akampã sukhadukkhesu 
tãdisã samanã mama. 

(Madam) In this world, people become puffed up with pride when they are 
affluent owing to their effort now and good deeds in the past. They become 
depressed when they are poor owing to their lack of effort now and their evil 
deeds in the past. But my Teacher, the Exalted One, and His monk-disciples, 
are not aííected by aíTluence. but remain calm and tranquil. They possess 
such impressive attributes. 

Thus, Cũlasubhaddã, the wise daughter-in-law, pleased her mother-in-law, by extolling 
the Exalted One and His disciples. The merchant's wife asked her whether she would be 
able to show them her teacher, the Exalted One and His disciples, and Culasubhadda said 
she could do so. Then her mother-in-law told her to make an arrangement so that they 
could see her teacher and all. 

Having promised thus, Cũlasubhaddã prepared great offering for the Buddha and the 
Sangha on the top of the mansion and íacing towards the Jetavana monastery, she paid 
respect to the Buddha and contemplated His attributes. Then honouring the Buddha with 
sweet smelling flowers, and períưmes, she resolved thus: 

“Glorious Buddha, I invite the Sangha headed by the Exalted One to my good 
deeds at my house. May the Exalted One, the Teacher of devas and humans, know 
my invitation quite well through these Jasmine flowers which I am now sending.” 

Aíter extending her invitation, she threw up eight handíuls of lasmine flowers into the 
air. Like small butterílies, the flowers travelled by air and became a flower-canopy above 
the Buddha, while He was preaching amidst four classes of people in the Jetavana 
monastery. 

At that moment the merchant Anãthapindika who had heard the Dhamma invited the 
Buddha to his house the next day to his good deeds. The Buddha replied that He had 
already accepted the invitation to the meal offering by another donor. The merchant said: 
“There is no one who has come and invited the Exalted Buddha beíore me. Whose meal- 
offering have you accepted?” The. Buddha replied that He had been already invited by 
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Cũlasubhaddã. The merchant said: “But, Glorious Buddha, is not my daughter 
Culasubhaddã living in Ugga which is one hundred and twenty yojanas away from this City 
of Sãvatthi?” 

The Buddha replied: “You are right, merchant but good people can maniíest as if they 
were standing beíore Me even though they may be living in a place that is many ỵọịanas 
away.” 

Then the Buddha uttered the following verse: 

Dũre san to pakãsenti 
himavanto'va pabbato. 

Asantettha na dissanti 
rattim khittã yathã sarã. 

Merchant Anãthapindika, donor of Jetavana! Though people, pure at heart 
and doers of good deeds, may stay many yojanas away, they maniíest 
themselves to My knowledge as does the Himavanta íorest. Though íoolish 
monks and lay persons, exist near Me, they never maniíest themselves in the 
neighbourhood of My Vision like the arrows shot in the darkness of four 
characteristics, namely, midnight, moonless, in the heart of the forest and 
under all cloudy sky. 

By the end of the discourse, many people attained the Fruition of Sotãpatti. 

The Buddha's Joumey to Ugga 

Knowing that the Buddha had accepted Cũlasubhaddấs invitation, Sakka told Visukamma 
Deva to create five hundred turreted ílying vehicles in which the Buddha and His monks 
were to be taken to Ugga the next day. The next day, Visukamma stood at the gate of the 
Jetavana monastery, aíter creating five hundred tlying vehicles. 

The Buddha took the the batch of the five hundred choice arahats as His entourage, and 
they, one seated in each vehicle, travelled by air to Ugga City. 

Looking forward with his followers to the Buddha’s arrival, as instructed by his wise 
daughter-in-law Cũlasubhaddã, Ugga saw the Buddha Corning with great glory. 
Overwhelmed by devotion, he welcomed and honoured the Buddha with flowers, scents, 
etc. Aíter períorming alms-giving, he invited the Buddha now and then and repeated his 
great oííering for seven days. 

The Liberation of Ugga and 84000 Beings 

The Buddha preached the Dhamma that suited Ugga. As a result, he and his wife, 
together with eighty-four thousand beings, realized the Four Truths and became liberated. 

In order to show His grace to Cũlasubhaddã, the Buddha told Thera Anuruddha to stay 
behind in Ugga and, Himselí and the rest of the arahats returned to Savatthi. From that day 
onvvards the City of Ugga became a great centre of the íaith and a City devoted to the Triple 
Gem. 

— Pakinnaka Vagga, Dhammapada Commentary, Vol. II. — 
The Buđdha's Preaching to a Brahmin of Wrong Views 
Story of A Certain Brahmin 

Once, while residing at Jetavana in Sãvatthi, the Buddha preached a sermon beginning 
with ‘ Tanhãya jặyatĩ soko’, etc. in connection with a certain brahmin. The story in detail is 
as follows: 

One day, a brahmin, a citizen of Sãvatthi, who held wrong views, was clearing a farm 
land near the river Aciravati. The Buddha came to know that he had períormed, in the past, 
an act that would contribute to his attainment of the Path and Fruition. The brahmin saw 
the Buddha but as he was of wrong views, he did not show his respect to the Buddha, not 
even talked to Him but kept silent. The Buddha Himsell íirst addressed the brahmin, 
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saying: “O Brahmin what are you doing?” The brahmin replied: “O Gotama, I am clearing 
the íarmland.” With only a few such words on the íirst day, the Buddha went away. 

The next day, too, the Buddha went to the brahmin and asked him what he was doing. 
The brahmin replied that he was ploughing the íield. Aíter hearing this reply the Buddha 
went away. 

Again, the next day and the following days, the Buddha asked the brahmin what he was 
doing and he replied that he was sowing seeds, planting seedlings, weeding or looking after 
the field. The Buddha heard the brahmin ’s answers which were appropriate to his work and 
went away, 

In this way, owing to the ITequency of the Buddha’s visit, the brahmin began to like and 
adore the Buddha. Wanting to make the Buddha his íriend he said: “O Gotama, you have 
been visiting me since the day I cleared my íarmland. If the farm yields good and abundant 
crops, I will share them with you. I will not consume them without giving you. From today 
you have become my íriend.” 

Then one day the crop on the brahmin’s íield became ripe and mature and he decided to 
have them reaped the next day. But, while he was making preparations for the harvesting, 
rain fell heavily at night and swept away all the crops. So the whole íarmland was stark 
barren like a íield with all its crops removed. 

Since the very day of his íirst visit, the Buddha had íoreseen that the crops would come 
to nothing. But, if he started visiting the brahmin only aíter the destruction of the crops, 
His sermon would fall on deaf ears. He had, thereíore, been visiting the brahmin from the 
day when the latter cleared the field, in this way the Buddha hoped to gain the brahmin’s 
coníidence and intimacy that would make him receptive to the sermon to be given on the 
day when the crops were ruined. 

The brahmin went early to his íield and seeing his íarmland stark empty, he was 
overwhelmed with grieí. 

“The monk Gotama has been visiting me since I cleared my íield. I have told him 
that I will give Him a share of the crops after harvesting, that I will not consume 
them all by mysell' without giving Him and that He has become my íriend. Now 
my desire will remain uníulíilled.” 

So thinking, he returned home, ate nothing and lay down on his bed. 

Then the Buddha went to the brahmin’s house. When the brahmin heard of the Buddha’s 
Corning, he told the people in his house to bring his íriend inside and to give Him a Seat. 
They did according to his instructions. The Buddha sat down and asked where the brahmin 
was. They answered that he was lying on his bed in the roorn. Thereupon, He told them to 
bring the brahmin. The brahmin came and sat at a suitable place. Then He asked the 
brahmin what was wrong with him. 

The brahmin said: “O Gotama! you have been visiting me ever since I cleared my 
íarmland, I have promised to share the crops with You when they come out well. But now 
my desire cannot be íulíilled and I am overwhelmed with anguish. I did not want even to 
eat my meal.” 

Then the Exalted One asked: “O Brahmin! Do you know why there arises grieí in you?” 
The brahmin said: “I do not know, Gotama. But do you know?” The Exalted One replied: 
“Yes, I do. Grieí and fear arises from craving.” Then the Buddha preached the following 
verse. 


Tanhặya jãyatĩ soko 
tanhăya jãyatĩ bhayarh. 

Tanhãya vippamuttassa 
natthi soko kuto bhayarh. 

o Brahmin, grieí arises from craving. From craving arises fear. There is not 
the least grieí in a person who has become free from craving through 
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arahatship. How can fear arise in him since he has repudiated it at the 
moment of attaining the anãgãmĩ-maggal 

At the end of the sermon, the brahmin attained the Fruition of Sotãpatti-magga. 

— Dhammapada Commentary — 

Story of Candãbha Thera 

While dwelling in Jetavana, in Sãvatthi City, the Buddha preached the verse 

beginning with ‘Candariiva vimalarh suddham', etc., in connection with Candãbha. 

The story in detail is: 

Former Good Deeds of Candãbha. 

Long ago, a trader in Vãrãnasĩ planned to go to a border country to collect íragrant 
sandalwood. So he took a lot of garments and ornaments to the border country. There, he 
camped near the gate of a village and asked the cowherds in the wood: “Boys, is there 
somebody who works at the foot of the hill?” The cowherds said: “Yes.” He asked again: 
“What is his narne?” When they gave the man's name, he also asked the names of the man’s 
wife and children. When they gave their narnes, he asked íurther the locality of man's 
home. The cowherds gave their answers with honesty. 

Acting on the information given by the cowherds, the trader went in a small cart to the 
house of the forest worker. He stepped down, went into the house and called the housewife 
by her name. Thinking that the visitor was one of their relatives, the woman quickly came 
out and gave him a Seat. The trader sat down, and mentioning the name of her husband, he 
asked: “Where is my íriend?” She replied: “Sir, your íriend has gone to the íorest.” Then 
he asked her about the children, mentioning their names and rcícrring to them as “son” and 
“daughter”. He gave her garments and ornaments as presents for her husband and children. 
The housewife served the trader with very good food hospitably. When her husband 
returned from the lorest, she told him about the guest, how he had inquired about their 
children by name and how he had given her presents for the whole íamily. The worker 
became intimate with the trader and dutiíully did all that was necessary for the guest. 

In The Evening 

Then in the evening the trader sat on the bed and asked the íorest worker: “What objects 
do you find abundantly at the foot of the hill while you are vvandering there.” The íorester 
said: “I do not find anything extraordinary other than the trees with red branches that are 
plentiíul.” The trader asked him whether he íound such trees abundantly and the íorester 
assured him that the trees abounded. “In that case, please show me those trees.” Then, led 
by the íorester, the trader went into the íorest, cut down the red sandalwood trees and came 
back with five hundred cart-loads of sandalwood. He gave the lorester his address in 
Vãrãnasĩ and said: “I would like you to come to my place. You are alvvays welcome. When 
you come, I want you to bring only those trees. I want no present other than the trees with 
red branches.” Aíter speaking warmly out of í ricndship. the trader returned to Vãrãnasĩ. 

In accordance with the trader's instruction, the íorest worker brought only red 
sandalwood whenever he went to see the trader. The trader was grateíul for his kindness 
and gave much gold and silver. 

The Relic Stupa honoured with Sandalwood 

On another occasion, aíter the Parinibbãna (passing away) of the Buddha Kassapa and the 
construction of a great relic stupa, the íorester came to his íriend, the Vãrãnasĩ trader, with 
a lot of sandalwood. The trader had the sandalwood pounded, íilled the bowl with it and 
said to his ữiend: “Come, íriend, let us go to the great stupa beíore the meal is ready. We 
will honour the stupa and come back.” So saying he took his íriend to the stupa and 
honoured it with an offering of sandalwood powder. His íriend, the íorest worker, too 
honoured the stupa by making the shape of a moon with red sandalwood powder on the 
bell shape part of the shrine. 

(This íorest worker was the íuture Thera Candãbha. This above act of honouring 
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was his only good deed in the past that contributed to his attainment of the Path 
and Fruition.) 

Brahmin Candãbha. 

On his death, the íorest worker was reborn in the deva-world and after passing his time 
during the whole interval between the two Buddhas, he was reborn in an affluent brahmin 
íamily in Rãjagaha in the time of Buddha Gotama. From the navel of the young brahmin 
there came out white, brilliant light like that of the full moon. So his parents and relatives 
named him Candãbha, master moonlight. 

(This emission of the whole bright light like the full-moon was the result of his 
honour done to Buddha Kassapa stupa with a moon shape made of sandalwood 
powder.) 

The brahmins decided to take the child round and make money by deceiving the people. 
They made the child sit in a vehicle and wandered about the whole Jambudipa, boasting 
that those who stroked the youth's body with their hands would acquire much wealth. Only 
those who could pay one hundred or one thousand coins were allowed to stroke the child. 

In the course or their vvanderings, the brahmins came to Savatthi and stayed in a place 
between the City and the Jetavana monastery. In the morning, five crores of noble, virtuous 
men gave alms and in the aíternoon, they went to Jetavana with scents, flowers, robes, 
medicines, etc. to hear the Dhamma. 

Seeing these people, the brahmin asked them where they were off to. “We are going to 
hear the Exalted One's sermon,” answered the noble, virtuous men. Then the brahmin said: 
“Come íriend, what's the use of going to that Exalted One. There is no power like that of 
our Brahmin Candabha. Certainly, those who stroke his body will have such and such 
beneíits. Come and see Candãbha.” 

Candãbha taken to The Monastery 

The good people said: “What kind of power does the Brahmin Candãbha possess? Our 
teacher the Exalted One is the most powerful being in the world.” Being unable to give a 
íinal decision on the issue by themselves, they at last agreed to go to the monastery and see 
the powers of the Exalted One and of the Brahmin. So they went to the monastery taking 
the Brahmin Candãbha. 

Ordination of Candãbha 

As soon as the Brahmin came near Him, the Buddha resolved to make moonlight from 
the Brahmin’s navel disappear. The Brahmin became something like a small crow in a 
basket of charcoal. When the Brahmin was taken away from the Buddha, the light from his 
navel reappeared and when he was taken back to the Buddha, the light vanished as beíore. 
This occurred thrice and Candãbha wondered whether the Buddha knew any mantra (spell) 
that could dispel the light and he asked the Buddha accordingly. 

The Buddha said: “Yes, I know it.” The Brahmin requested: “In that case please teach me 
the mantra.” The Buddha replied that He could not teach it to anyone who was not a monk. 
Then the Brahmin told his companions: “I will become the greatest man in the whole 
lambudipa after learning this mantra. You wait for me in your lodgings in this City. I will 
learn the mantra within two or three days aíter ordination.” Having thus cheered up this 
íriends he went back to the Buddha, asked for ordination and become a monk. 

Candãbha's Attainment of Arahatship 

Then the Buddha taught Thera Candãbha contemplation of the thirty-two parts of the 
body (Dvattimsakara kammatthana). The Thera asked the Buddha what kesa (head-hair), 
loma (body-hair), etc. meant. The Buddha said: “That contemplation is preliminary ( pari- 
kamma) to learning the mantra you should recite it.” 

The other brahmins came occasionally and asked him if he had learnt the mantra. The 
Thera answered that he had not and that he was still reciting the preliminary. In this way 
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through the contemplation of the thirty-two parts of the body, Thera Candãbha developed 
concentration, then practised insight-meditation (Vipassanã) and within two or three days 
he attained arahatship. When the brahmins carne and inquired him, he told them clearly and 
decisively: “Go away! It is now not possible for me to return to worldly life.” 

On hearing his words, other monks reported to the Buddha: “Glorious Buddha! This 
Thera Candãbha has íalsely claimed to be an arahatship.” The Buddha said: “Monks! Now, 
my son, the monk Candãbha, is an arahat with all his ãsava s extinct. He speaks only the 
truth.” Then the Buddha uttered the following verse: 

Candarh va vimalarh suddha; vippassannam anãvilm 
Nandĩbhava-parrikkhTnain, lam aharh brũmi Brãhmanam. 

Monks! The arahat is free from the impurity of five kinds of sensual pleasure; pure, 
spotless and clear like ílying mansion of the moon, free from all deíilements and craving 
for the three kinds of existence. Such an arahat, I call a true Brãhmana as he really and 
naturally is. 

By the end of the Discourse many people attained the Fruition of Sotãpatti etc. 

— Brãhmana Dhammapada Commentary — 

Mãra's Temptation of The Buddha 
Story of Mãra 

The Buddha preached the sermon beginning with “ Atthamhi siikhãsahãyể’ in 
connection with Mãra who carne to tempt Him to be a king. The detail account is 
as follows: 

Once, the Buddha was dwelling in a small íorest hermitage on the slopes of the 
Himalayas, in Kosala country. At that time, the kings still eníorced their rule by oppressing 
the people. The Buddha saw the people in the countries of tyrants being ill-treated through 
various kinds of unlawful taxation and punishment. Being moved with pity, the Buddha 
wondered whether it was possible for one to be a good ruler without killing by oneselí or 
through another person, without bringing about damage or loss of citizen’s property by 
oneselí or through another person, and without making one grieve by oneseir or through 
another person. 

Mãra knew what was passing through the Buddha's mind and he thought: “Now, the 
Monk Gotama is considering the possibility of being a ruler. Perhaps, now He wants to be 
a king. Kingship is a cause of negligence. If the Monk Gotama becomes a king, I will have 
the opportunity to molest him. I will now go and make the Monk Gotama tries for 
kingship.” So thinking, he approached the Exalted One and said: “Glorious Buddha, let the 
Glorious One be a king! Let the Exalted One who utters good words becomes a righteous 
king who does not kill by Himselí nor through another person, who does not bring about 
damage or loss of other’s property by Himselí or through another person and who does not 
make other grieve by Himselí or through another person.” 

Thus Mãra lured the Buddha. The Exalted One said: “Hey, you, evil Mãra! What do you 
see in Me that makes you tell Me like this?” Mãra replied: “Glorious Buddha, You have 
thoroughly and eííectively developed the four íoundations of supernormal power. If Your 
mind is inclined to turn the great Himalayas into gold, it will certainly become solid gold. 
If You act lawfully as a king, I will support You in all matters that require gold or silver.” 

Then the Exalted One uttered the following verse: 

Pabbatassa siivannassa 
ịãtarũpassa kevalo. 

Dvittãva nãlam ekassa 
iti vidvã samarh care. 

There may be a big mountain that is made up of pure gold unmixed with 
copper, iron, lead, or other minerals. Let alone such a mountain of gold. 
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Even a gold mountain that is twice as high as the Himalayas cannot satisíy 
the craving of a person. The wise man who understands this nature of 
craving should steadíastly and diligently practise the ten good Dhamma in 
thought, speech and deed. 

Yo dukkham adakkhi yato nidãnam 
kãmesu so jantu katharh nameyya. 
upadhirh viditvã sangoti loke 
tass'eva jantu vinayãya sikkhe. 

If a man knows clearly that all kinds of suffering have their source in the 
five kinds of sensual objects, why should he be inclined to see anything good 
in them? In this world, a man (being) who clearly sees sensuality as a 
substratum ( upadhi ) of existence that is bound with greed, hatred, ignorance, 
conceit and íalse belieís, should devote himselí to threeíold training (in 
morality, concentration and wisdom) in order to overcome sensual desire. 

Aíter startling Mãra with these verses, the Buddha said: “Hey, you, evil Mãra, your 
teaching is one thing while My teaching is another (you teach to strive to occupy sense 
objects and sense pleasures while I stress the need for eradicating them.) Certainly, by no 
means is it possible to enter into a doctrinal discussion with you. I teach as follows.” Then 
the Buddha preached the following verses: 

(1) Atthami jãtamhi siikhã sahãyã 
tutthi sukhãyã itarĩtarena. 

Purina sukharh jĩvitasankhayamhi 
sabbassa dukkhassa sukharh pahãnarh. 

(In this world), when there is any kind of understanding, (a) íriends are a 
source of happiness, (b) contentment with whatever is available is the source 
of happiness, (c) when one is dying, the good deeds are a source of 
happiness. (d) Arahatship, which means the total abandonment of the whole 
round of suíTering inherent in the life cycle, is the source of happiness (Here 
the cause of happiness is described as happiness in phaỉupaca method. The 
same may be said of the following verses. (This verse mentions four causes 
of happiness.) 


(2) Sukhã matteyyată ìoke 
atho pettayyatã sukhã. 

Sukhã samannată loke 
atho Brahmannata sukhã. 

In this world, (a) supporting of one's mother is the source of happiness. (b) 

So is supporting one's íather. (c) Giving alms respectively to hermits monks 
and wandering ascetics is also a source of happiness. Moreover, (d) giving 
gladly and respectively to the Buddhas, Paccekabuddha and ariya disciples is 
a source of happiness. (This verse also shows four sources of happiness.) 

(3) Sukharh yãva jarã sĩlarh 
sukharh saddhãpatithitã. 

Sukho pannặya patilãbho 
pãpãnarh akaranarh sukharh. 

The good moral life involving the observance of the Five, Eight or Ten 
Precepts is good and productive of happiness until old age when one’s hair 
turn grey, teeth fall off and the skin become wrinkled. 

(Ruby earring, red garments etc. are congenial to people only at a certain age. Young 
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people's garments are not congenial to adults and vice versa. An adult vvearing the 
garment of a young man or vice verse will cause criticism and gives one the impression 
of being crazy. But morality comprising the observance of the Five, or Ten Precepts is 
congenial to young or old, people alike in the three phases of life. A morally good person 
earns the approbation of other people that is pleasant and delightíul to him. 

Unwaveringly established faith, mundane and supramundane, is a source of happiness. So 
is the ability to acquire mundane and supramundane wisdom by diligence. Complete 
abstinence from doing evil deeds is another source of happiness. This verse also show 
another set of the four sources of happiness.) 

By the end of the discourse, millions of devas realized the Four Truths and became 
liberated. 

— Commentary of Dhammapada — 
Story of Pokkharasãti Brahmin 

(From Ambattha Sutta, Dĩgha Nikãya, Vol II) 

(For the full story of the Brahmin Pokkharasãti, the reader is reíerred to the 
Sĩlakhandha Vagga of the Dĩgha Nikãya. It is condensed here as much as possible.) 

One day, at dawn, the Buddha surveyed the world of living beings and there appeared the 
Brahmin Pokkharasãti within the range of His Omniscience. Aíter íurther reílection the 
Buddha saw the íormer good deeds of the Brahmin that would contribute to his attainment 
of the sotãpatti-magga. The Buddha also foresaw, that: 

“When I go to Icchanangala region, the Brahmin teacher Pokkharasãti will send his 
the young Brahmin Ambattha to inquire about My major and minor marks. 
Ambattha will hold a debate with Me, uttering all kinds íoolish words. I must 
admonish him and dispel the poison of his pride. He will report the matter to his 
teacher. When his teacher hears his word, he will come to Me and examine My 
marks. I will then teach the Brahmin Pokkharasãti, who will attain the Fruition of 
Sotãpatti at the end of My Teaching.” 

With His fore-knowledge, the Buddha journeyed to Kosala Kingdom with five hundred 
monks and on arriving at Icchanangala brahmin village in Kosala, the Buddha dwelt in a 
nearby huge grove at Icchãnamgala. 

At that time as City administrator appointed by King Pasenadĩ Kosala, the Brahmin 
Pokkharasãti administered the populous City of Ukkattha which was abounded in grass, 
firewood, water, rice and paddy. 

(When the City was about to be íounded its site was marked under the light of 
torches and íirebrands, hence the name of the City, Ukkattha.) 

(About the Brahmin Pokkarasãti: In the time of Buddha Kassapa he was a brahmin 
well-versed in the three Vedas. Aíter giving alms and hearing the Dhamma, he was 
reborn in the deva-world. 

(When he died in the deva-world and was reborn in the human abode in the 
moisture in a Paduma lotus, in a big lake near the Himavanta. A hermit, having 
built a hermitage near the lake, was living there. While standing near the lake, he 
saw the big lotus bud and thought to himselí: “This big lotus bud is extraordinarily 
bigger than others. When it blossoms, I will take it.” 

(The bud did not blossom even aíter a week. The hermit became impatient and 
stepping into the lake, he plucked the bud. As soon as it was broken from the stalk, 
the bud opened. Then to his surprise, the hermit íound in the flower a baby boy, 
silvery white and covered with the pollen all over his body, like a silver statue with 
gold dust scattered over. 

(The hermit thought: “This child will become a great man. I will start raising him 
from now.” He took the child to the hermitage, raised him and began to teach him 
the three Vedas when he was seven years old. The boy became a very íamous 
brahmin teacher who was an authority the three Vedas. Later on, the brahmin 
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teacher demonstrated his knowledge to King Kosala. As the King, having a high 
opinion of his knowledge, offered him the post of administrator of Ukkattha City. 

He was known as Pokkharasãti because he was conceived in the lotus-flower. 

(The brahmin’s body had the colour of white lotus flower and was splendid like a 
silver post set up at the gate of a celestial City. His head had the dark blue colour of 
sapphire. His beard appeared like a dark line drawn on the suríace of the moon. 

The eyes were like a blue lotus flower and the nose was quite clean and round like 
a silver tube. His palms, soles and lips seemed well tainted with lacquer. The 
brahmin’s body was very beautiíul. He was fit to be made a king in a place where 
there was no ruler. Such was the splendour of the brahmin. Because of his 
resemblance to a white lotus, he was called Pokkharasãti.) 

— (From the Commentary) — 

Like the Brahmin Veranjã mentioned earlier, Pokkharasãti heard the news about the 
attributes of the Buddha. He has a residential pupil, named Ambattha, a young brahmin 
who was also well-versed in the three Vedas and various other sacred books, and worthy of 
brahmin teacher himselí who held him in high esteem and ranked him as his peer. 

Pokkharasãti told his pupil, Ambattha, about the reported virtues of the Buddha and said: 
“Dear son Ambattha, go to the Monk Gotama and enquired whether the report is true or 
not and vvhether He is true to His fame or not. The thirty-two marks of a great man are 
explicitly mentioned in our Vedas. For a great man who possesses these marks, there are 
only two possibilities: if he leads a worldly life, he will become a Universal Monarch, the 
ruler of the four continents; or if he leads an ascetic life, he will become a Buddha. My 
dear son Ambattha, I have taught you the Vedas and you have learnt them from me.” 

(As an intelligent brahmin, Pokkharasãti thought: “In this world, there are many 
people like Purãna Kassapa and others who go about claiming to be Buddhas, so it 
is not advisable for me to associate with a teacher merely from hearsay. Certainly, 
it is hard to dissociate oneselí from some person if one has become associated with 
them. Besides, such an attempt may be harmíul to one's welfare, so it is good to 
send my disciple and find out whether the Monk Gotama is a Buddha beíore I 
myselí go and see Him.” So Pokkharasãti sent his disciple Ambattha.) 

Then having risen and paid respect to his teacher, Ambattha said: “Very well, Master,” 
and went to Icchanangala grove with many other young men in his teacher's chariot that 
was drawn by a mule. He went as far as the chariot could travel in the grove, then got off 
the chariot near the gate and entered the monastery on foot. (It was then noon.) 

At that time, several monks who engaged in meditation were walking to and fro on the 
ground in the open air. Ambattha went to the monks and said: “Friends where is the Monk 
Gotama now? We have come to this place to see the Monk Gotama.” 

Then the Monk thought to themselves: 

“This youth Ambattha is of a well known íamily. He is also a pupil of the íamous 
Pokkharasãti. For the Exalted One, it should not be burdensome to converse with 
such a son of a good íamily." 

So they said to Ambattha: 

“Approach quietly that lodging with the doors closed. Enter the írontage slowly 
and aíter humming, knock at the door. The Exalted One will open the door for 
you.” 

Then Ambattha went and knocked at the door as instructed by the monks. The Buddha 
opened the door. Ambattha entered the building followed by the other young men. They 
exchanged pleasant words with the Buddha and sat at suitable places. 

(Note: The Buddha did not get up and open the door by Himselí. In fact, He 
stretched His hand, resolving that the door should be opened. Then the door opened 
by itselí, as if it were saying: “Venerable Sir! You, who have given alms for crores 
of kappas, have not done the kind of kamma that would make you open the door 
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with your hands.” This opening of the door by itselí, as resolved by the Buddha, is 
expressed by “vivari bhagavã dvărarh” in Pãli, which is simply translated as “the 
Buddha opened the door.”) 

Ambattha's Behaviour 

The young Ambattha was not even impressed by the splendour of the Buddha’s body. 
Bent on threatening, he uníastened the strip of cloth tied on his chest and hang it loose 
down his neck. Holding the edge of his waist-cloth with one hand, he got onto the 
promenade and sometimes walked there, sometimes stood, sometimes showed his arm, 
sometimes showed his chest, sometimes showed his back, sometimes made a rude gesture 
with his hands, and sometimes made ugly íacial expressions (such as grimaces), saying: 

“O Gotama! Are you quite well? Do you get your food without any hardship? It is 
apparently not hard for you to get food. Certainly, all your physical íeatures are 
robust and very impressive. Wherever you go, people adore you very much as a 
monk belonging to a royal íamily or as a Buddha and give choicest nourishing 
food. Friends, look at the abode of Gotama! It is like an extraordinary hall. Ít looks 
like a celestial mansion. Look at His bed and His pillovv! For a man who lives in 
such a good place, how can it be possible to experience hardship in leading a 
monastic life!” 

Thus Ambattha spoke only derisive words and ungentlemanly words that would be bitter 
and painíul íorever to ordinary people. 

Then the Buddha thought: “This young Ambattha spends his energy irrelevantly like a 
man who stretches his hand to grasp the highest Brahmã abode (Bhavagga) or like a man 
who stretches his legs to wander in the Avĩci hell or like a man who wants to swim across 
the great ocean or like a man who wants to climbs Mount Meru. I will now talk with him.’ 
So thinking the Buddha said to Ambattha: “You speak to Me disrespectíully and bitterly in 
a way that is unacceptable to good people. Do you speak to the aged brahmin teachers and 
their teachers in the same way.” 

“No, Gotama, I do not speak to them in this way. When a brahmin wants to speak 
to a vvalking teacher, he speaks while walking. If he wants to speak to a standing 
teacher, he speaks while standing. If he wants to speak to a sitting teacher, he 
speaks while sitting. If he wants to speak to a teacher who is lying down, he has to 
speak while lying down.” 

Monks denounced as Low Caste for The Fừst Tũne 

(Herein a brahmin usually spoke to his teacher only while walking, standing and sitting. 
But Ambattha was so arrogant that he mentioned the lying posture.) So the Buddha said: 
“Ambattha, a vvalking brahmin pupil may speak to a walking brahmin teacher, a standing 
brahmin pupil may speak to a standing brahmin teacher, a sitting brahmin teacher may 
speak to a sitting brahmin teacher. Such a behaviour, all brahmin teachers approve. But you 
speak while lying down to your teacher who is also lying down (In that case, you are 
indeed like an ox.) Is your teacher then an oxen and you an ox.” 

Then Ambattha became very angry and said: “O Gotama! with the dark, low-caste, vile 
and bare-headed monks who sprang from the instep of Brahmã, I speak in the same way as 
I now speak to you.” Thus he disparaged the Buddha using the word low-caste for the íirst 
time. 

(Herein, according to Ambattha, brahmin sprang from the mouth of the Brahmã, 
princes from the chest, merchants from the navel, labourers from the knee and 
monks from the instep. Believing thus, Ambattha ranked the monks as men of the 
lowest caste and though he made no reíerence in his speech it was intended for the 
Buddha.) 

Then the Buddha thought: “Since this young Ambattha came here, he has spoken to Me 
only with conceit motivating his remarks. Like a man who grasp a very poisonous snake by 
the neck or who embraces a big fire or who holds the trunk of a bull-elephant in a rut, he 
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does not know his capacity. I will now let him know it.” So the Buddha said: 

“Ambattha, you came here for some purpose. (1) You should be well mindíul of 
the purpose for which you came here (2) Oh! without having intelligence as yet, 
you consider yourselí already intelligent. There is nothing but lack of cleverness to 
account for the way you behave and speak to me.” (Here the first statement means: 
“Your teacher has sent you here not for insulting us but for some other purpose. So 
now mind the business you are sent for.” After reminding Ambattha of the 
etiquette to be observed by visitors, the Buddha made the second statement to snub 
him.) 

Resentíul and displeased with the Buddha’s reíerence to his lack of cleverness. Ambattha 
decided to censure the Buddha in the presence of his companion and said: 

“Gotama! The Sakyan princes are arrogant rough, small-hearted, talkative and if 
they do not revere, adore, honour or bow to the brahmin is downright improper.” 
Thus Ambattha spoke in contempt of the Sakyan princes, using the word ”low 
caste” for the first time. 

Monks denoimced as Low Caste for The Second Time 

Then the Buddha asked Ambattha how the Sakyan princes had wronged him. Ambattha 
replied: “Gotama, I once went to Kapilavatthu City to do some business for my teacher 
Pokkharasãti. I visited the assembly hall of the Sakyan princes. At that time, many Sakyan 
kings, who have been anointed the princes, who have not been anointed yet, were tickling 
one another, laughing uproariously and playing boisterously vvhile seated on a raised 
platíorm in the hall. In fact, they seemed to be laughing only at me. Nobody offered me a 
Seat, Gotama! Not to thus revere, adore, honour or bow to the brahmin on the part of low- 
caste Sakyan princes is dovvnright improper.” Thus Ambattha denounced the Buddha for 
the second time using the word, ”low-caste”. 

(The Sakyan princes sneered at Ambattha because they know his ancestry. He 
arrived like one intoxicated with pride, his shoulder-bone bent and one hand 
holding the edge of his waistcloth that hang loosely down to his feet. They tickled 
one another, laughed and played boisterously saying: “Look folks! There comes 
Ambattha, a descendant of our slave, Kanhãyana.” Ambattha also knew his 
ancestry and so he consider rightly that the princes were laughing only at him.) 

Monk denounced as Low Caste for The Thứd time 

Then the Bttddha said: “Ambattha, even a skylark can chirp as much as it like in her nest. 
Kapilavatthu is the City of Sakyan princes. You should not have a grudge with such a trivial 
matter.” 

When the Buddha thus cited the simile of the skylark, Ambattha thought that the Buddha 
was free from conceit since he linked his relatives to the skylark and the brahmins to 
harhsa, crane and peacock. So Ambattha went on to mention the four classes of people, 
saying: “Friend Gotama, there are four classes of people, namely, kings, brahmins, 
merchants and labourers. Of these four classes, the kings, merchants and labours are in fact 
servants of the brahmins. So, o í ricrul Gotama, not revering, adoring, honouring or bowing 
to the brahmins on the part of the low-caste Sakyan princes is dovvnright improper.” 

Thus Ambattha belittled the Sakyan princes for the third time with the word, ”low-caste.” 

Prooí of Ambatthấs Low Bừth 

As Ambattha persisted in denouncing the Sakyan princes as low caste people, the Buddha 
decided to asked him about his clan. So the Buddha said: “Ambattha, of what clan are you.” 
Ambattha, shouted three times: “Gotama, I am of Kanha clan.” 

(Herein, Ambattha knew the impurity of the Kanha clan superíicially. But he did 
not know the previous life of Kanha. Owing to his ignorance he thought that the 
Buddha could not say anything and he made the above remark because of his 
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arrogance.) 

Then the Buddha explained to Ambattha the lineage of Sakyan princes and the origin of 
the Kanha clan. 

“Ambattha, if you trace back your genealogy, you will find that the Sakyan princes 
are the sons of lords and that you are the son of their slave-woman. 

“Ambattha, the Sakyan princes regard King Okkãka as their grandíather. What 
happened long ago was that King Okkãka had a young Queen whom he loved very 
much. Wishing to give his kingdom to her son, he sent into exile his elder sons 
called Okkãmukha, Karakanda, Hatthinika and Sinisura. (Their elder and younger 
sisters, namely, Piyã, Sappiyã, Ananda, Vijitã and Vijitasenã, these five princesses 
also accompanied the princes with the permission of the King.) The exiled princes 
íounded a City in the teak íorest, near a lake on the íringe of the Himavanta. They 
married their sisters in order to preserve the purity of their íamily. 

“Ambattha, King Okkãka asked his ministers where his sons lived. They reported 
to him that the princes had founded a City in the teak íorest, near a lake on the 
Himavanta and that they had married their sisters to preserve the purity of their 
íamily. 

“Ambattha! King Okkãka exclaimed then: ‘My sons are so able. They are so able!’ 
in allusion to that exclamation the princes were known as Sakyan ( Sak)’a , ‘able 
ones’). King Okkãka was the prototype of the Sakyan princes. 

Origin of Kanha Clan 

“Ambattha, King Okkãka had a slave woman named Disã. She gave birth to a son 
called Kanha. Immediately aíter his birth, Kanha said: ‘O Mother, cleanse me! 
Bathe me! Free me from this impurity! I will be one who can do good to you. 
“Ambattha, just as nowadays, people call a ogre a pisaca, so also in those days 
people gave the name Kanha to ogres. They talked about the slave-woman’s son: 
‘This child spoke soon after his birth. So he is a Kanha (ogre).’ The Kanha 
clansmen were known as Kaphayana aíter that saying: ‘That Kanha was the 
progenitor of the Kanha clan. ’ 

“Ambattha, so if you trace back your ancestry, you will find that the Sakyan 
princes are the sons of the lord while you are the son of their slave-woman.” 

When the Buddha spoke thus, the young men, who had come along with Ambattha, said 
together: “O Gotama! Do not disparage Ambattha so severely with the word. ‘son of a 
slave-woman.’ o Gotama! Do not disparage Ambattha so severely with the word, ‘son of a 
slave-woman.’ Ambattha is well-born, a young man of good íamily, well-informed, skilíul 
in speaking and wise. He is competent to challenge and reíute you in connection with your 
use of the word ‘son of a slave-woman.’ 

(Herein the outcry of these young men was designed merely to absolve themselves 
of blarne beíore their teacher. In their view, Ambattha was the top disciple of their 
teacher. If they did not put in a word for him in his dispute with the Buddha, he 
would make such a report as would make his teacher displeased with them. So 
thinking, they supported Ambattha so as to be free from censure. They secretly 
wanted him to be snubbed. Indeed because of his arrogance they hated him 
naturally.) 

Then the Buddha thought: “If these young men, seated there keep talking loudly, I will 
not come to the end of my speech. I will silence them and talk only with Ambattha.” So the 
Buddha said to them: 

“Young men! If you believe that because Ambattha is low born, not of good 
íamily, ill-informed, not skilíul in speaking and devoid of wisdom, he is not 
competent to reíute the Monk Gotama, then leave him alone. It rests only with you 
to argue with me about the matter. But if you think that Ambattha is well-born, of 
good íamily, well-informed, skilíul is speaking and wise and competent to argue 
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with Me about this matter, then you keep quiet. Let Ambattha alone argue with 
Me.” 

Then the young men thought: “Ambattha (dare not raise his head again) when it is said 
that he is the son of a slave-woman. This matter of birth is inscrutable. If the Monk 
Gotama tell someone that he (that someone) is a slave, who will be able to challenge and 
contend with the Monk Gotama? Let Ambattha rid himselí of the burden that is of his own 
making.” So wishing to wash their hand and put the responsibility on Ambattha, they said 
to the Buddha evasively: 

“Friend Gotama! Ambattha is well-born, of good íamily, well-informed, skilíul in 
speaking and wise. He is competent to rebut (your) use of the word ‘the son of a 
slave-woman.’ We will keep quiet. Let Ambattha reíute you.” 

The Buddha now asked Ambattha: 

“Ambattha here is a reasonable question for you. You will have to answer it 
although you do not wish to do so. If you do not answer it thoroughly or speak 
evasively or keep silent or go away, then your head will break up into seven pieces 
on the spot. 

“Ambattha, what do you think of the question I will now ask? What have you 
heard from old brahmin teachers and their predecessors (about it)? How did the 
Kanha clan originate? Who was the ancestor of the Kanha clans?” 

When the Buddha asked him thus, Ambattha remained silent: (His silence was the 
outcome of this thought: “The Monk Gotama wants me to admit verbally by mysell' that I 
am the son of a slave-woman. If I do so, then I will certainly be a slave. If the Monk 
Gotama asks me twice or thrice and I refuse to answer him, he will say nothing and then I 
will go away.”) 

For the second time the Buddha asked him: “Ambattha! what do you think of the question 
I will now ask? What have you heard from old brahmin teachers and their predecessors? 
How did the Kanha clansmen originate? Who was their ancestor?” But Ambattha was still 
silent. 

Then the Buddha said: 

“Ambattha, now it is not the time for you to remain silent. If a man reíuses to 
answer a reasonable question which the Buddha asks him twice, then his head will 
break into seven pieces on the spot.” 

At that moment, Sakka (the King of Devas) came and stood in the air above Ambattha in 
the form of an ogre with a glowing and blazing iron hammer in his hand and threatening to 
break Ambattha's head into seven pieces on the spot, if he reíused to ansvver the reasonable 
question which the Buddha asked him thrice. Sakka in the form of an ogre was visible only 
to the Buddha and Ambattha. 

Herein it may be asked as to why did Sakka come. (The answer is) he came in 
order to make Ambattha discard his false belieí (or) in the above section when 
Sahampati Brahmã requested the Buddha to proclaim the Dhamma, Sakka, who was 
with the Brahmã, said: “Venerable Sir, you do the preaching, we will make 
disobedient and deíiant people obey you. Let your authority be the Dhamma, ours 
will be the command.” In accordance with his pledge, Sakka came to scare 
Amhattha and íorce him to answer the Buddha’s question. 

(With regard to the statement “Sakka, in the form of an ogre, was visible only to 
the Buddha and Ambattha”, It should be explained that if he were seen by other 
people as well, those who saw Sakka would have poor impression of the Buddha. 
They would say contemptuously that the Buddha showed the ogre to Ambattha 
because the latter would not accept His doctrine and that the young brahmin had to 
speak reluctantly under duress.) 

As soon as he saw the ogre, Ambattha's body sweated proíusely. He felt his whole 
stomach was moving up and down making a terrible sound. He scrutinized his companions 
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but he did not see any sign of creepy feat in them. He thought: “I am the only person 
threatened by this ogre. If I tell them about the ogre, they will say: ‘Do you alone have the 
eyes to see the ogre? You did not see the ogre beíore. You see him only when you find 
yourselí' at your wit's end in your dispute with the Monk Gotama.’ Now there is no one 
other than the Monk Gotama for my reíuge.” Thus írightened with his hair standing on 
end, Ambattha approached the Buddha, sat at a lower place and said: 

“What did Friend Gotama say, let Friend Gotama say it again.” 

The Buddha then asked him for the last time: 

“Ambattha, what do you think of my question? What have you heard from your 
old teachers and their predecessors? How did the Kanha clansmen originate? Who 
were their ancestors?” 

Then Ambattha made the coníession: 

“Friend Gotama! I have heard what you said from my old brahmin teachers and 
their predecessor, Kanha clansmen have their origin in Kanha, the son of the slave- 
woman. That Kanha was their ancestor.” 

Ambattha's Ancestry 

Ambattha's confession caused an uproar among the other young brahmins. They 
shouted: “Friend, it is said that Ambattha is low born, not of a good íamily, and the 
son of the Sakyan princes' slave-woman. The Sakyan princes are said to be the sons 
of the masters of Ambattha. We have misunderstood the Monk Gotama and blamed 
him, whereas in fact, he is a speaker of the truth ( Dhammavãdi ).” 

Then the Buddha thought: “These young men are humiliating Ambattha severely with the 
word ‘son of a slave-woman’. I had better make Ambattha free from such a humiliation.” 

So he said: 

“Young men! Do not humiliate Ambattha severely with the word ‘son of a slave- 
woman!’ That Kanha was a powerful hermit. He went to the region South of the 
river Ganga and aíter having learnt the holy mantras he approached King Okkãka 
and asked for his daughter, Maddaũpĩs hand in marriage. 

“King Okkãka said: ‘Hey! This hermit, Kanha, is the son of my slave-woman and 
yet he is asking for my daughter. What kind of a man is he?’ Furious and 
displeased, he bent his bow but he could not shoot the arrow nor could he 
withdraw it. 

“Then the ministers approached the hermit and begged him to save the King. 
Kanha said that the King would be safe but he threatened that if the King dropped 
the arrow, the earth in the whole kingdom would be destroyed.” 

(Herein, the hermit Kanha went to the region South of the Ganga as a lay man and while 
serving a brahmin hermit, he obtained from that hermit a mantra for obstructing arrows. 
Then he donned the robe of a hermit, came to King Okkãka, asked for the latter's 
daughter and when the irate King bent his bow to kill him, he obstructed the arrow with 
his spell. The spell had the power only to obstruct the arrovv. Kanha's reíerence to the 
destruction of earth was an empty threat, merely a lie. The same may be said of his other 
threats.) 

“The ministers again begged him to save the King and the country. He said that the 
King and the country would be safe but again he lied that if the King dropped the 
arrow, there would be no rain in the whole kingdom for seven days. 

“Again the ministers begged him to spare the King and the country and make the 
rain fall. He said that both the King and the country would be safe and it would 
rain but he said that if the arrow were directed at the elder son, he would be safe 
without a hair standing on end. Kanha said this only after making the King promise 
to give his daughter.) 

“Young men, the ministers then reported to King Okkãka. The King directed the 
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arrow at his eldest son and the prince was safe without a hair standing on end. 
Then threatened with the weapon of mantra, King Okkãka became írightened, his 
hair stood up; and (aíter having made Kanha washed his head, he released him 
from slavery) he gave his daughter Maddarũpĩ. 

“Young men, do not humiliate Ambattha severely with the word, ‘son of a slave- 
woman’. That Kanha is a powerful hermit.” 

The Buddha gave his account of Kaạha, saying that Ambattha was somewhat akin to the 
Sakyan princes (on his side) and thereby consoling the young Ambattha. So like a man on 
whom water is poured, Ambattha felt much relieved as his worry [about his social status] 
had been washed away. He became conceited, thinking that the Buddha had aíTirmed his 
kinship to the royal íamily, Khattiya on his mother's side. 

The Nobility of The Khattiyas 

Ambattha considered himseir a member of the ruling class, not knovving that he was not a 
real prince. So the Buddha decided to disillusion him and in order to explain the meaning 
of khattiya he íurther engaged in the following dialogue with the young man. 

“Ambattha, now what do you think of the question that I will ask you? Suppose in 
this world a man of the aristocratic íamily marries a woman of brahmin íamily. As 
a result of their marriage a son is born. Will the son born of that couple receive 
priority among the brahmin as regard Seat and water?” 

When Ambattha answered: “Yes, Gotama, he may receive it.” the Buddha said again: 
“May the brahmins serve that man at the íeast in memory of the dead, the wedding 
íeast, the íeast at a sacriíicial ceremony and at the íeast given to guests?” 

When Ambattha answered: “Yes, Gotama, they may serve him,” the Buddha asked again: 

“May the brahmins teach or may not teach him the Vedas?” 

When Ambattha answered: “Yes, Gotama, they may teach him,” the Buddha asked again: 

“May the brahmin íorbid or may not íorbid his marriage with a brahmin woman?” 
When Ambattha answered: “No Gotama, they may not íorbid,” the Buddha, clinching the 
argument, asked: 

“May royal íamily consecrate him a king?” 

“No Gotama,” replied Ambattha reasonably, “They may not consecrate him because his 
mother is not a member of Khattiya íamily.” 

(Here in this section Ambattha answered that a son of a Khattiya íather and a 
brahmin mother is not crowned king because of the low birth of the mother, so 
also is the son born of a brahmin íather and a Khattiya mother because of the low 
birth of the íather. The Buddha made this clear in His íurther dialogue with 
Ambattha.) 

Buddha: “Ambattha! What do you think of the question which I will now ask you? 

Suppose, in this world, a brahmin marries a Khattiya woman and a son is born 
of this marriage. May their son receive priority among the brahmin in respect 
of Seat and water?” 

Ambattha: “Yes, Gotama, he may.” 

Buddha: “May the brahmins serve him at the íeast in memory of the dead?” 

Ambattha: “Yes, Gotama, they may.” 

Buddha: “May they teach him the Vedas or may they not?” 

Ambattha: “Yes, Gotama, they may.” 

Buddha: “May they íorbid his marriage with a brahmin woman?” 

Ambattha: “No, Gotama, they may not.” 

Buddha: “May the Khattiyas consecrate him king?” 
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Ambattha: “No, Gotama, they may not, because the íather is not a Khattiya.” 

Buddha: “So, Ambattha, if you compare a man with man or woman with a woman, you 

will find that only the Khattiyas are superior and that the brahmins are 
iníerior.” 

The following is a different dialogue between the Buddha and Ambattha to show 
the superiority of the Khattiyas and the iníeriority of the brahmins. 

Buddha: “Ambattha! What do think of the question which I will now ask you? Suppose 

in this world, a brahmin is exiled, with his head shaved and ashes sprinkled 
over it from the country or the City by other brahmins for a certain offence. 
May that exiled brahmin receive priority among the brahmins in respect of 
Seat and water? 

Ambattha: “No, Gotama, he may not.” 

Buddha: “May the brahmins serve that (exiled) brahmin at the feast in memory of the 

dead, at the wedding feast, at the sacriíicial feast and at the rest given to 
guests?” 

Ambattha: “No Gotama, they may not.” 

Buddha: “May the brahmins teach or may not teach the Vedas to that (exiled) 

brahmin?” 

Ambattha: “No, Friend Gotama, they may not.” 

Buddha: “May the brahmins forbid the marriage of that (exiled) brahmin with a 

brahmin woman?” 

Ambattha: “Yes, Friend Gotama, they may.” 

Buddha: “Ambattha, what do you think of the question that I will now ask you? In this 

world, the Khattiyas exile a Khattiya from the City or the county, with his 
head shaved and ashes sprinkled over it for some oíTence. May that man 
receive priority among the brahmin in respect of Seat and water?” 

Ambattha: “Yes, Gotama, he may.” 

Gotama: “May the brahmins serve him at the íeast in memory of the dead, at the 
wedding íeast, at the sacriíicial íeast and at the íeast given to guests?” 

Ambattha: “Yes, Gotama, they may.” 

Buddha: “May the brahmins teach or may not teach him the Vedas?” 

Ambattha: “Yes, Gotama, they may.” 

Buddha: “May they íorbid or not íorbid the marriage of that man with a brahmin 

woman?” 

Ambattha: “No, Gotama, they may not.” 

Buddha: “Ambattha, Khattiyas may have exiled a Khattiya with his head shaved and 

ashes sprinkled over and exiled from the country or the City for a certain 
oííence and by such treatment he is very much disgraced. But even when he is 
very disgraced, the Khattiya is superior and the brahmin is iníerior.” 
“Ambattha, Sannankumara Brahmã too, utters this verse.” 

Khattiyo settho janetasmirh 
ye gottapatisãrino 
vijjã-carana sampanno 
so settho deva-mãnusse. 

Among people who count much on ancestry, the Khattiyas are praiseworthy 
and superior. Among devas and humans, one who has wisdom and practised 
that wisdom is praiseworthy and superior. 

“Ambattha, this verse is well-spoken by Sanankumara Brahmã. It is not ill-spoken: 
it is relevant to welfare; it is not irrelevant to welfare. I approved of it. Ambattha, I 
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too like Sanankumara Brahmã, uttered this verse:” 

Khattiyo settho janetasmim 
so setịlĩa devamãnusse. 

Vijjã and Carana elaborated 

There is the phrase “Vijjã-carana-samapanno” in the verse it means “possessed of vijjã 
(Knowledge) and carana (Practice)”. In the view of Ambattha, vijjã reíers to the three 
Vedas while carana to the five moral precepts. Ambattha thought that if a man who 
possesses vỉjjã and carana is praiseworthy and superior, only then the brahmins were the 
praiseworthy and superior people. Wishing to know these two qualities, he asked: “O 
Friend Gotama, what is carana and what is vijjã? ” 

Then the Buddha, desiring to point out the supreme, transcendent knowledge and practice, 
leaving aside the three Vedas and the Five Precepts that are bound up with the well known 
caste System, etc. of Brahmanism, said: 

“Ambattha, in the matter of possessing supreme transcendent knowledge and 
practice, you should never utter word such as ‘you are fit for me’ or ‘you are not 
fit for me’, words that stem from attachment to birth, attachment to clan and 
attachment to pride. 

“Ambattha, only in a human society with its marriage customs involving the taking 
or giving of a daughter, should you ever utter words that stem from attachment to 
birth, clan and pride, words such as ‘you are fit for me’ or ‘you at, not fit for me’. 

“Ambattha, those, who cling to words stemming from attachment to birth (jătỉ- 
vãda), words stemming from attachment to clan (gotta-vãda), words stemming 
from attachment to pride (mãna-vãda) and words stemming from attachment to 
marriages that involve the taking or giving of a daughter, are far from possession 
of the supreme, transcendent knowledge and practice. 

“Ambattha, one can realize the supreme, transcendent practice only if one 
overcomes clinging to birth, clinging to clan, attachment to pride, attachment to 
marriages that involve taking or giving of a daughter.” 

Then Ambattha thought: “It has been our belieí that we are still in possession of 
Knowledge and Practice. But just as a violent storm roughly gets rid of husks of grain, the 
Monk Gotama illumined us about those Knowledge and Practice. The Monk Gotama insists 
and extols only this supreme Knowledge and Practice which we cannot grasp. We should 
know the knowledge and practice which this Monk Gotama talk about” and again asked the 
Buddha: “O Friend Gotama, what is carana and what is V///«?” 

Then as in the Samanna-phala Sutta, the Buddha ga ve a talk on the supreme, 
transcendent Knowledge and Practice, section by section, beginning with the 
appearance of the Buddha and ending in the attainment of arahatship. (Readers may 
look up the teaching in the translation of the Sutta.) 

The Four Causes of Destruction 

(To State briefly:) Then the Buddha pointed out to Ambattha the four causes of 
destruction of Knowledge and Practice (or of the Dhamma.) The four causes of are: 

(1) The life of an ascetic, who, being unable to live up to the doctrine for the attainment 
of Knowledge and Practice, enters the íorest and takes to eating íallen íruits, (2) the life of 
an ascetic, who, being unable to practise even that much, enters the íorest and takes to 
eating roots and íruits, (3) the life of an ascetic, who, being unable to practise even that 
much, builds a fire-shed near a town or village and worship fire, (4) the life of an ascetic, 
who, practise even that much builds a pavilion with entrance from four directions at the 
junctions of the cross roads, for making-money by providing drinking-vvater to all the 
people who come from four quarters, etc. The Buddha described these four types of 
ascetics making the so-called self-styled Samanas and Brãhmanas as merely attendants of 
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the monk who possessed the Knowledge and Practice of the Buddha-dhamma. Ambattha 
and his teacher were lacking in such Knowledge and Practice. So they did belong to the 
four types of degenerate monks and hermits, not to speak of the types of true monks who 
possessed the two qualiíications. The Buddha elicited these íacts from Ambattha through 
his questions and then criticized him for the íirst time. 

“Ambattha you and your teacher lack supreme Knowledge and Practice. Nay, you 
even do not have the lesser qualities of those whose mode of life is the cause of the 
destruction of such Knowledge and Practice. 

“Ambattha, your teacher, the Brahmin Pokkharasãti, does not have the lesser 
qualities (leading to such destruction) and yet he says impertinently: ‘What kind of 
people are these low-born, bare-headed and useless monks who sprang from the 
instep of the Brahmã? How can it be possible for the brahmins well-verses in the 
three Vedas to discuss with them? Ambattha, you note this deíect of your brahmin 
teacher Pokkharasãti.” 

Then the Buddha added: 

“Ambattha, your brahmin teacher, Pokkharasãti, enjoys the privileges granted by 
King Pasenadĩ Kosala. Yet the King does not give the brahmin teacher any 
opportunity to face him. Also, when he consults the Brahmin Pokkharasãti, he does 
so from behind a curtain. Ambattha, why does not the King allow the brahmin to 
face him, the brahmin who is recipient of provisions lawfully given by him? (You 
think over the reason for this matter.) Ambattha, you note this deíect of your 
brahmin teacher Pokkharasãti.” 

This was the second criticism made by the Buddha. 

(Herein the Brahmin knew the mantra for deception in one's presence (summukhã 
avattarh). If, while the King was adorned with a very costly ornament, he stood 
near the King and recited the mantra, uttering the name of the ornament, the King 
had to give the ornament without being able to say: “I will not give it”. Then on a 
íestival day, he would say: “Bring the mahãraha ornament” then the attendants 
iníormed him of his having given it to the Brahmin Pokkharasãti. The King asked 
why he had given it and the ministers said that the Brahmin knew the mantra for 
immediate deception, that he had tricked the King and taken away the Mahăraha 
ornament. 

(Other ministers too, who envied the Brahmin for his close relationship with the 
King said: “Great King, the Brahmin Pokkharasãti has a kind of leprosy called 
leucoderma. This kind of leprosy is iníectious through physical contact. So do not 
embrace and fondle the Brahmin as you do now when you see the Brahmin.” From 
that time, the King did not allow the Brahmin to face him. 

Still in spite of this loss of privilege, the Brahmin Pokkharasãti was a scholar 
learned in law and statecraít. There was nothing which went wrong if it was done 
aíter consultation with him. Thereíore, the King sat behind a curtain and consulted 
the Brahmin who remained outside behind the curtain. 

(This was known to no one except the King and the Brahmin. The Buddha revealed 
the secret (not to humiliate the Brahmin but) because He knew that such revelation 
would certainly convince others of His Omniscience.) 

Then the Buddha questioned Ambattha and made him admit that it was impossible for a 
commoner or his slave to become a king or a minister just by sitting at a place where the 
King of Kosala coníerred with the ministers and princess and by repeating what they said 
at such meetings. The Buddha pointed out that likewise it was impossible for Ambattha or 
his teacher to become a hermit or a probationary hermit just by reciting and teaching the 
Vedas that were recited and taught by ancient hermits like Atthaka, Vãmaka and others. 

The Buddha again questioned Ambattha and made him admit that unlike Ambattha and 
his teacher, Atthaka, Vãmaka and others of ancient times did not don good garments, eat 
good food, move in the company of women, ride good chariots, keep their good mansions 
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well-guarded and indulge in sensual pleasures. Then in conclusion, the Buddha said: 
“Ambattha, thus you and your teacher are not hermits or probationary hermits. One 
who has doubt about my Buddhahood should remove that doubt by asking Me, I 
shall dispel his doubt by ansvvering the questions.” 

(The Buddha said so because there was no likelihood of Ambattha's attainment of 
the Path and Fruition in his present life. The day would only pass away. The young 
Brahmin has come to examine the major marks possessed by the Buddha. He had 
now íorgotten the object of his visit and so the Buddha decided to remind him of it 
indirectly.) 

No one was capable of examining the major marks of a Buddha who was sitting or lying. 
Examination was possible when He was standing or vvalking. Also. It was customary of the 
Buddha to rise and walk when someone carne to investigate the marks. For these reasons, 
the Buddha carne out of the monastery and went for a walk. Ambattha followed the Buddha 
closely. 

Two Major Marks Shown 

Walking behind the vvalking Buddha, Ambattha looked for the thirty-two major marks of 
an extraordinary man in the body of the Buddha. He saw clearly thirty of them. He did not, 
however, see the remaining two great marks namely, (1) the male genital covered with a 
sheath and (2) the thin, long and Hat tongue. Thereíore, he had doubts and was sceptical 
and indecisive. 

Knowing this very well, the Buddha created, by His supernormal power, the man's genital 
covered with sheath, in such way as to make it visible to the young man Ambattha. Then 
He stuck out His tongue and passed it in both ears, right and left (thereby revealing its 
length), passed it into both nostrils, right and left (thereby revealing its tenderness), and 
covered the whole (orehead with the tongue (thereby revealing its Hatness.) 

Then Ambattha concluded that the Buddha really possessed those marks and took leave of 
Him, saying: “Well, Gotama, we will go now. We have many things to attend to.” When 
the Buddha said: “Ambattha you may go if you wish.” Ambattha got onto his mule drawn 
chariot and left. 

Stuck out His Tongue and passes It in Both Ears, Right and Left 

At that time the brahmin teacher, Pokkharasãtti, had come out of Ukkattha City and 
together with many brahmins, he was waiting for Ambattha in his garden. Ambattha went 
to the garden in his chariot as far as he could go and then stopping, he walked on foot. 
Then aíter paying respect to his teacher, he sat down at a certain place. Then there 
followed a diaĩogue between the teacher and Ambattha: 

Pokkharasãti: “Ambattha have you seen the Monk Gotama?” 

Ambattha: “Yes Sir, we have seen the Monk Gotama’.” 

Pokkharasati: “Ambattha, is the report about the reputation of the Monk Gotama true or 
false? Does the reputation of Gotama has any basis or does it have no 
basis?” 

Ambattha: “Sir, the report about the Gotama's reputation is true. The reputation of 

Gotama has some basis, in fact. Gotama really possesses the thirty-two 
major marks of an extraordinary man and the marks are thoroughly 
genuine.” 

Pokkharasãti: “Ambattha, did you ever talk with the Monk Gotama about something?” 

Ambattha: “Yes, Sir, I talked with the Monk Gotama about something.” 

Pokkharasãti: “Ambattha, how did you talk with the Monk Gotama about something?” 

Thus questioned, Ambattha reported to his teacher all the conversation that he had with 
the Buddha. Then the teacher Pokkharasãti said: 

“Oh! Our young sages and intellectuals are so amazing! Oh! your experts in the 
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Vedas are so wonderful! With such an assistant (like Ambattha), a man is bound to 
land in one of the four lower worlds after physical dissolution and death.” 

Thus he rebuked Ambattha, and being íurious and displeased, he kicked the young man, 
making him collapse. He was angry with Ambattha but in a moment there also arose in him 
the desire to go and see the Buddha (As for Ambattha, the privilege that he íormerly had of 
going together with his teacher in a chariot as a charioteer was forfeited and from that 
time, he had to go on foot beíore the chariot.) 

Pokkharasãti's Visit to The Buddha 


The Brahmin Pokkharasãti was very much anxious to meet the Buddha but the other 
brahmins told him to put off the visit till the next day as it was already too late to make the 
visit on that day. 

Then having prepared very delicious food, he put the food in the vehicle, had the fire 
torches hoisted on it and Corning out of Ukkattha City, he went to Icchanãngala grove. He 
went in the vehicle as far as possible, then stepped off and approached the Buddha on foot. 
He greeted the Buddha, exchanged memorable words and took his Seat at a certain place. 

(Explanation: “Put the food in the vehicle” is the translation for the Pãli phrase: 
‘yane ãropetvã’ that is íound in both Myanmar and Sinhalese Pitakas. Translators 
have made the special observation that the house in the context could not be in the 
Ukkattha City, and that it might be Pokkharasatĩs house in Icchanangala village or 
elsevvhere. 

If the Pãli phrase were ‘ Yãnarii abhiruhitvã’ it would mean ‘riding the vehicle’, a 
translation that would be more appropriate to the context. It would also accord with 
the Pãli passage: ‘Lãrohciniyan nagarh abhiruhitvã Okkãsu, dhãriya-mãnãsu 
niyyãsi’. In the Sãmãnnaphala Sutta, Icchãnangala was certainly in Ukkattha 
township. The Pãli word ‘nivesana’ reíers only to a dwelling-place and the word 
‘parivsana’ is used for a rest house in the Sunivessakãre Vat.) 

Aíter taking his Seat, the Brahmin Pakkharasãti had the following conversation with the 
Buddha: 


Pokkharasãti: 

Buddha: 

Pokkharasãti: 

Buddha: 

Pokkharasãti: 


“Gotama did our pupil Ambattha come to this place?” 

“Yes, Brahmin, your pupil Ambattha did.” 

“Friend Gotama, did you talk with Ambattha about anything?” 
“Yes Brahmin, I talked with Ambattha about something.” 
“Friend Gotama, how did you talk with Ambattha?” 


Then the Buddha told the Brahmin Pokkharasãti all about the conversation with 
Ambattha. Pokkharasãti apologised to the Buddha, saying: “Friend Gotama, young 
Ambattha is a fool. Kindly excuse him.” The Buddha said: “Brahmin, I wish Ambattha 
happiness,” thus íorgiving the young man. 


Investigation of Pokkharasati 

Then the Brahmin Pokkharasãti looked for the thirty-two marks of an extraordinary being 
in the body of the Buddha. He saw thirty major marks as did Ambattha, but not the other 
two major marks, namely, (1) the male genital covered with a sheath and (2) the thin and 
long tongue, he was doubtíul, sceptical and indecisive. 

Knowing this well, the Buddha created, by His supernormal power, the male genital 
covered with a sheath so as to make it visible to the Brahmin. Then the Buddha stuck out 
His tongue and passed it in both ears, right and left (thereby revealing its length), passed it 
into both nostrils, right and left (thereby revealing its tenderness) and covered the whole 
íorehead with the tongue (thereby revealing its Hatness.) 

Then Brahmin Pokkharasãti becarne really convinced that the Buddha certainly possessed 
all the thirty-two major marks of an extraordinary being and said: 

“Let the Venerable and the monk-disciples accept the meals at my house today for 
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my beneíit.” 

The Buddha accepted the invitation by saying nothing. 

Knowing of the Buddha’s acceptance, when the meal was ready, the Brahmin 
Pokkharasãti informed Him that the meal was ready, that it was time for the Buddha to 
partake of it. So at his invitation, the Buddha went to the BrahmitVs house with His monks 
in the morning and sat in the seats prepared for them. 

Then the Brahmin Pokkharasãti and his young pupils undertook the responsibility and 
personally served the Buddha and the monks respectively with good, delicious food. When 
the Brahmin knew that the Buddha had finished His meal and put aside the bowl, he took a 
Seat and sat down at a proper place. 

The Buddha gave the Brahmin Pokkharasãti a series of Dhamma talks leading to the Path 
and Fruition, talks on (1) generosity, (2) morality, (3) the attainment of the the deva-world 
and (4) the noble way leading to the Path, Fruition and Nibbãna. While following these 
talks, the mind of the Brahmin became stable, tender, free from hindrances, joyous and 
clear, then the Buddha preached the Four Truths that He Himsell had discovered 
(sămukkamsika) and the Brahmin attained the Fruition of Sotãpatti. 

Pokkharasãti's Special Request 

Then the Brahmin Pokkharasãti, who had become a sotãpanna-ariya, said to the Master: 
“O Venerable Gotama, Your Teaching is so delightíul just as an object that has 
been upside down is turned upside up, just as a covered object is uncovered, just as 
a man who has lost his way is shown the right way, just as fire-torches are lighted 
in the darkness in order that those who have eye-sight may see various objects, so 
also You, Venerable Gotama, ha ve clearly preached to me the Dhamma in many 
ways. 

“O Venerable Gotama, with my son, daughter, wife, followers and councillors, I 
seek reíuge in the Venerable Gotama, in the Dhamma and in the Sangha. From 
today, let the Venerable Gotama regard me as a lay man devoted to the Buddha, the 
Dhamma and the Sangha for the rest of his life. 

“Just as the Venerable Gotama visit the house of other lay devotees in Ukkattha, so 
also kindly visit my house. Young men and young women in my house will pay 
respect to You. They will welcome You. They will offer seats or water to You. At 
the very least they will be much inspired with íaith. The response of these young 
men and women to Your visit will be conducive to their welfare and prosperity for 
a long time.” 

Thus having committed himselí to the Buddha, etc. on the supramundane level, the 
Brahmin invited the Buddha to his house. The Brahmin Pokkharasãtĩs commitment to the 
Buddha, etc. differed from that of other lay devotees in that (1) it embraced his sons, 
daughters, wife, followers, and councillors and (2) by the last paragraph, he stated the 
reasons for his commitment. 

Thereíore, in conclusion the Buddha extolled him, saying: “Brahmin, you have spoken 
well” and accepted the invitation. 
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cliapter 36 

THE BUDDHA'S HEIGHT MEASURED BY A BRAHMIN 


O n one occasion, a certain brahmin citizen of Rãjagaha heard that it was impossible to 
measure the height of Buddha Gotama. So when the Buddha went into Rặjagaha City 
and made His rounds for alms, he took a sixty-cubit long bamboo pole and stood outside 
the city-gate. When the Buddha drew near the city-gate, he went up to Him with the pole. 
The pole reached just the Buddha’s knee. 

The next day, the brahmin joined two sixty-cubit long poles and came again near the 
Buddha. The joined poles did not stand higher than the waist of the Buddha who asked him 
what he was doing. The brahmin replied that he was measuring His height. Then the 
Buddha said: 

“Brahmin, even though you may join all the bamboos in the universe, you will not 
be able to measure My height. Certainly, I have not developed the períections for 
four asarìkhyeyyas and a hundred thousand aeons to enable somebody to measure 
My height. (I have developed them to the extent that nobody can measure My 
height.) Brahmin, the Buddha is a personage who is peerless and immeasurable.” 

So saying, the Buddha spoke the following verse as contained in the Dhammapada: 

Te tãdise pũịayato 
nibbute akutobhaye 
na sakkã punnarh sankhăturh 
imettãm api kenaci. 

The merit acquired by one who pays homage with saddhã to those Buddhas, 
Paccekabuddhas and other Noble Ones, who have calmed the heat of 
deíilements, who have no source whatever from which grief and fear derive, 
who are endowed with virtues excellent and visible, are incalculable to any 
one in the three worlds of devas, humans and Brahmãs saying: “This merit is 
beneíicial this much, this merit is proíitable this much.” 

At the end of the verse, eighty-four thousand beings became sotãpanna-ariyas , having the 
opportunity of blissíully enjoying the elixir of Nibbãna. 

Story of King Pukkusãti 

(From the Dhatu-vibbanga Sutta, Majjhima Nikãya) 

When King Bimbisãra was ruling the City of Rãjagaha in the country of Magadha of the 
Middle Land ( Majjhima-desa ), the ruler of the City of Takkasĩla, on the border of the 
Middle Land, was King Pukkusãti. 

Once, the merchants of Takkasĩla went to Rãjagaha with goods for sale. They took 
presents and went to see King Bimbisãra. They offered the presents and stood paying 
respect to the King, who asked them where they lived and they replied they lived in 
Takkasĩla. 

After making íurther enquiries about the political situation, material welfare and about 
the City itselí, he asked the name of the King. When the merchants replied that their King 
was Pukkusãti, he asked if their King fulfilled the ten kingly duties. They answered: “Great 
King, our monarch fulfilled the ten duties. He promotes the welfare of the people through 
four supporting things (sarhgaha-dhamma) such as sassa-medha, purisa-medha, 
sammapasa and vacapeyya. He acts like the parent of the people and makes them happy as 
the parent would do to the child sleeping in his lap.” 

(1) Sassa-medha : prudence with regard to crops. In collecting land revenue, only to a tenth 
of the crops harvested is collected. 
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(2) Purisa-medha: prudence with regard to men and vvarriors in Service. Prizes are 
awarded and provisions are distributed half-yearly. 

(3) Sammapasa: winning the hearts of the poor. Loans in cash, a thousand or two, are 
offered to them without interest for three years. 

(4) Vãcãpeyya : Affectionate talks. Endearing terms, such as ‘young man’, ‘uncle’, etc., are 
used in addressing people according to their age. 

King Bimbisãra still asked another question: “How old is your king?” The merchants 
answered the age of their king and it so happened that the two monarchs were of the same 
age. 

Then the King said to the merchants: “Friends, your King is righteous. He is equal to me 
in age. Would you be able to make your King, my íriend?” When the ansvver was in the 
affirmative, King Bimbisãra exempted the merchants from customs duties, provided them 
with lodgings and ended the conversation by asking them to see him beíore their departure 
from the City. 

In accordance with the King's instructions, the merchants went to see King Bimbisãra on 
the eve of their departure, the King said: “Friends, have a pleasant journey on your way 
home. Ask your King, in my name, about his health and tell him, on my behalí, that I 
desire íriendship with him.” 

“Very well,” replied the merchants and they returned to Takkasilã. On arrival there, they 
stowed away their goods properly, and went to see their King aíter their breakíast. The 
King asked: “Where have you been, men? I have not seen you for all these days.” The 
merchants reported the whole matter to their King. Then the King rejoiced, saying: 
“Excellent, men! Because of you, I have a ữiend and ally in the Middle Country.” 

Later on, the merchants of Rặjagaha went to Takkasilã on business. They called on King 
Pukkusãti with presents. When the King learned that they had come from Rặjagaha, the City 
of his royal íriend. he said: “You are the visitors from Rặjagaha, the City of my íriend and 
ally, King Bimbisãra.” The merchants replied in the affirmative. 

Afterwards the King asked aíter his friend’s health and made an announcement through 
the beat of drum: “From today onwards, all the merchants, who have come to my kingdom 
from the country of my íriend King Bimbisãra, on foot or in carts, shall be provided with 
houses for lodgings and provisions from the royal granary They shall be exempted from 
taxes. There shall be no molestation whatever to them.” King Bimbisãra did similarly in his 
Kingdom. 

Exchange of Messages between The Two Kings 

Then King Bimbisãra sent a message to King Pukkusãti saying: 

“Friend, precious stones, such as rubies, pearls, etc. are usually produced in border 
countries. If you ever find various precious stones that make attractive objects and 
sensational news, please iníorm me of them.” 

King Pukkusati, on his part, sent a return message reading: 

“Friend, the Middle Land is a great region. If attractive and sensational precious 
stones of different kinds appear there, kindly let me be iníormed.” 

As the days, months and years passed, the two Kings remained staunch íriends without 
seeing each other. 

King Pukkusãti's Gift 

While the two Kings were thus committed to sharing the news of their potential treasure, 
a very special thing worthy to be given as a gift occurred to King Pukkusãti íirst. The King 
obtained eight pieces of invaluable, five-coloured muslin. “These are of fine quality,” 
thought the King, “I shall send them as my giíts to my friend King Bimbisãra.” So he had 
eight cases made of sandalwood pith, each being the size of a gum lac ball, turned on a 
lathe: in each case he put a muslin piece and by applying gum-lac, he had the cases made 
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into balls. Each ball was then vvrapped with a white cloth and put in a box which was 
wrapped again with another cloth and sealed. '“Give it to my íriend King Bimbisãra,” the 
King asked his ministers and sent the boxes to his royal íriend. He also sent a message: “I 
would like my íriend to open the box and see the gifts in the company of his ministers and 
other officials at the centre of the City.” 

The ministers went to Rãjagaha and presented the gift. On hearing the message, King 
Bimbisãra ordered his ministers and officials, through his drummers, to assemble. At the 
city-centre, the King sat on the jewelled throne under a white royal umbrella. Then he 
removed the Seal and the cloth-covers and opened the box. When he untied the package in 
the box and saw the gum balls, it occurred to him thus: “Oh, my íriend King Pukkusãti sent 
these gum dices as his gifts, for he must have mistaken me for a gambler, a dice-addict.” 
Thinking thus, he took a ball, roll it in his hand, guessed its weight and knew deíinitely that 
it contained a bundle of muslin. 

When the King struck the ball against the foot of the throne, the gum fell off (in layers). 
He opened the íragrant case gently with his íingernails and on seeing the treasure of 
muslin, he ordered the other seven cases to be opened. They clearly saw with their eyes 
that all contained priceless pieces of muslin. When these were spread and measured, they 
were found to be of beautiíul colours and fine touch, each measuring sixteen cubits in 
length and eight cubits in breadth. On seeing the precious treasure of muslin pieces, people 
clapped their hands and threw up their turbans. They rejoiced, saying: “Our King and his 
íriend, King Pukkusãti, have never seen each other, yet that King has sent such priceless 
gifts. It is proper to make such a King a íriend.” 

King Bimbisãra had each muslin piece appraised and found all of them to be of 
inestimably high value. He had four of them oííered to the Buddha and kept the other four 
in his palace. 

King Bimbisãra’s Gift 

Then king Bimbisãra wondered thus: “A return gift should excel the gift received. My 
íriend, King Pukkusãti, has sent me the priceless gift. What kind of gift should I send in 
return to him?” 

Herein it may be asked: “Is there no treasure that is better then the eight pieces of 
muslin in Rặịagaha?” (The answer is:) It was not that there was none indeed. King 
Bimbisãra was a great king. Thereíore, it could not be that there was nothing better 
than the eight pieces of muslin. Nevertheless, from the time of his attainment of 
sotãpanna any worldly treasure had been no more delightíul to the King's heart. 
Only the Three Jewels, in the form of the Buddha, the Dhamma and the Sangha, 
were delightíul. Thereíore, in selecting the most valuable thing as a return gift, the 
King considered in the following manner: 

“In this world, the treasure ( ratana ) is of two kinds: the living (savinnănaka) and 
the non-living ( avinnãụaka ). Of these two, the non-living, such as gold, silver or 
any other precious thing, is only to adorn the living. Thereíore, the living treasure 
is more praiseworthy. 

“Again, the living treasure is of two kinds the human and the animal, The animal, 
such as elephant, horse or any other creature, is only to work for the human. 
Thereíore the human treasure is more praiseworthy. 

“Again, the human treasure is of two kinds: the male and the íemale. The íemale, 
even if she be the wife of a Universal Monarch, is to serve the male. Thereíore the 
male treasure is more praiseworthy. 

“Again, the male treasure is of two kinds: the householder ( agãrika ) who strives 
for his íamily and the ascetic (anãgãrika) who does not strive for his íamily. The 
householder, even if he be a Universal Monarch, the top of the íormer kind, is to 
pay homage with the íiveíold veneration to the newly ordained novice of today. 
Thereíore the ascetic treasure is more praiseworthy. 

“Again, the ascetic treasure is of two kinds: the learner (sekkha), a worldling or a 
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man of lower attainments, and the non-learner ( asekkha ), an arahat. Even if there 
be a hundred thousand learners, they are not equal to one non-learner, the arahat, 
in sanctity. Thereíore, the non-learner treasure is more praiseworthy. 

“Again, the non-learner treasure is of two kinds: the Buddha and the Disciple. Even 
if there be a hundred thousand Disciples, they are not equal to one Buddha in 
sanctity Thereíore, the Buddha treasure is more praiseworthy. 

“Again, the Buddha treasure is of two kinds: the minor or solitary Buddha 
(Paccekabuddha) and the Omniscient One (Sabbannũ Buddha) or the Perfectly Self- 
Enlightened One (Sammã sambuddha). Even if there be a hundred thousand of the 
íormer type, they are not equal to one Buddha of the latter kind. Thereíore, the 
Omniscient Buddha is more praiseworthy. 

“Indeed, in this world of sentient beings, together the world of devas and Brahmãs, 
there is no treasure like the Omniscient Buddha. Thereíore, I will send that unique 
treasure to my íriend King Pukkusãti.” 

So thinking, King Bimbisãra asked the ministers from Takkasilã whether they had ever 
seen the Three Jewels viz., the Buddha, the Dhamma and the Sangha in their country. The 
ministers replied that they had not even heard of them, much less seen them. The King was 
much pleased because he now had the opportunity to send a present that was not found in 
Takkasĩla. Then the King thought: 

“I can request the Exalted One to go to Takkasilã, the City of my íriend King 
Pukkusãti, for the spiritual uplift of the people. But it is not customary for the 
Exalted One to pass the night in border countries. So it is impossible for the 
Exalted One to go there. 

“Suppose I can request and send the Venerables Sãriputta, Mahã Moggallãna and 
other great disciples and arahats. But the fact is, even as soon as I hear of the 
sojourn of these great theras in border regions, I should send my people, have 
them brought here by any means possible and serve their physical needs. So it is 
not possible for the great theras to go there. 

■‘Thereíore I will send a message that will serve the same purpose as the visit of 
the Exalted One and the great theras to Takkasĩla would.” 

The King then had a gold sheet made, four cubits in length and half a cubit in breadth, 
neither too thick nor too thin. On the day he was going to write on the sheet, he washed his 
head early in the morning, bathed, committed himselí to the Eight Precepts and after his 
breakíast, he did not adorn himselí' with flowers nor use any períume. Then taking the 
vermilion in a golden cup, he closed all the doors of the lower storey and went upstairs and 
in order to get more light, he opened the lion (figure)-supported window in the east, and sat 
in the airy chamber, the King wrote on the golden sheet: 

“There has arisen in this world the Master, who is the Worthy One (Araham), the 
Períectly Self-Enlightened One (Sammãsambudha) the Possessor of Knowledge 
and Conduct ( Vijjã-carana-sampannũ ), the Noble Wayfarer (Sugata), the Knower 
of the World (Lokavidũ), the Peerless of Charioteer and Trainer of men ( Anuttaro- 
purisa-damma-sãrathi), the Teacher of men and devas (Satthã-devamanussãnarii), 
the Enlightened One ( Buddha ), the Exalted One ( Bhagavã ).” 

Thus the King first wrote some high attributes of the Buddha. Then he described how the 
Bodhisatta practised the Ten Períections ( pãramĩs ); how, after his demise in the Tusitã 
deva-world, he took conception in the womb of his mother; how, at that time, there 
appeared thirty-two great signs that seemed to open the whole world íreely; how the 
miracles attended his conception; how he practised asceticism and strived for 
Enlightenment; how, sitting on the Aparặjita Throne, he attained Omniscience, and how he 
acquired extra-ordinary supernormal powers that made the whole world open to him. 
Finally, King Bimbisãra wrote that in the living world of devas and Brahmãs there was no 
ratana other than the Buddha-ratana which possessed such great attributes. The King again 
described some other attributes of the Buddha in the following verse: 
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Yarh kiíĩci vittarh idha vã hurarh vã 
saggesu vãyam ratanarh panitarh 
na no samarh atthi Tathãgatena; 
idam 'pi Buddhe ratanam panĩtam 
etena saccena suvatthi hotn. 

Then vvilling to extol the Dhamma-ratana, the King wrote its six attributes, namely, “The 
doctrine of the Buddha is well proclaimed ( svãkkhãta ), leading to results discernible in this 
very life ( sanditthika ), beneíicial instantly (akãlika), invites beings to ‘come and see’ 
(ehipassika), worthy to be embraced ( opaneyyika ), and worthy to be experienced by the 
wise individually (paccattam-vedittabbo vinnuhi). The King also mentioned special 
attributes such as the thirty-seven constituents of Enlightenment (Bodhipakkhiya Dhamma ), 
such as the four íoundations of mindíulness ( satipatthana ), the four right eííorts 
(, sammappadhana ), the four paths to supernormal power ( iddhi-pada ), the five íaculties 
( indriya ), the five strengths (baìa), the seven íactors of Enlightenment (bojjhanga) and the 
eightíold Path ( magganga). 

Then the King described the attributes of the Dhamma partly as follows: 

Yarh buddhasettho parivannayĩ sucirh 
samãdhim anantarikaiĩnam ãhu; 

Samãdhinã tena samo na vijjati; 
idam'pi dhamme ratanarh panĩtarh 
etena saccena suvatthi hotu 

Then the King vvilling to extol the Sangha-ratana wrote its nine attributes, of which the 
íirst four being that “The Disciples of the Buddha possess good conduct (snppatipannãtã), 
upright conduct ( ụịupatipannãta ), conduct leading to Nibbãna ( nũya-patipannãta), conduct 
leading to their being worthy of veneration ( sãmici-patỉppannãtã ); by possessing which (as 
the cause): they are worthy of offering brought from afar ( ãhuneyya ), worthy of olTering 
meant for guests ( pahuneyya ), worthy of proper offering ( dakkhineyya ), worthy of 
veneration (anịali-karanĩya), and being the best íield for beings to sow the seeds of good 
deeds (i anuttara-punnakkhetta ỉokassa). The King continued his writing: 

“Clansmen, who are of good birth and good conduct, hear the words of the Exalted One 
and renounce the world to become monks. Some do so, giving up the pleasures of a king, 
some the pleasures of a crown-prince, some the post of a supreme commander, and so on. 
Having become monks, they lead the noble way of life.” Aíter this foreword, with regard 
to the noble way of life, the King wrote something about lower morality (cũla-sĩla), 
medium morality ( majjhima-sĩla ), higher morality (mahã-sĩìa), etc., as contained in the 
Brahmajala Sutta. He also wrote, in part, on the restraint of the six senses, cultivation of 
mindíulness with intelligence (satisampạịanna), contentment with the four requisites of 
life, the nine kinds of dwellings suitable for meditation, the overcoming of five hindrances 
( nivarana ), making preparations with certain devices (kasina) for mind-training, 
development of jhãna and supernormal powers, thirty-eight kinds of meditation, etc., all 
leading up to the attainment of arahatship. 

Aíter describing in detail the sixteen kinds of mindíulness on breathing (anapanassati) 
for meditation, the King gloriíied the Buddha’s Disciples in the Sangha: 

Ye puggalã aịthasatarh pasatthã 
cattari etãni yugãni honti; 
te dakkhineyya sugatassa sãvakã 
etesu dinnãni mahãpphalăni; 
idampi Sanghe ratanam panĩtarh 
etena saccena suvatthi hotu. 

The King then added: “The Teaching of the Exalted One with its threeíold training 
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(sikkhã) is beautiíul in the beginning, beautiíul in the middle and beautiíul in the end. It is 
the teaching that will also certainly lead to liberation from samsãrcr, Friend Pukkusati, I 
would like to urge you to renounce the world and becorne a monk if you can.” 

King Bimbisãra then rolled the gold sheet, wrapped it in a piece of very fine cloth and 
put it in a sandalwood case; the sandalwood case was then placed in a gold case, the gold 
case in a silver case, the silver case in a ruby case, the ruby case in a coral case, the coral 
case in a carbuncle case, the carbuncle case in a spotted ruby ịmasãragalla) case, the 
spotted-ruby case in a crystal case, the crystal case in an ivory case, the ivory case in a ten- 
jewelled case, the ten-jewelled case in a bamboo-strip case and the bamboo-strip case again 
in a sandalwood box, then again the sandalwood box was placed in a gold box, silver box, 
ruby box, coral box, carbuncle box, spotted-ruby box, crystal box, ivory box, the ten 
jewelled box and a bamboo-strip box successively, one box in the other as beíore. 

Then the bamboo-strip box was put in a sandalwood casket, the sandahvood casket in a 
gold casket, then as beíore in a silver casket, ruby casket, coral casket, carbuncle casket, 
spotted ruby casket, crystal casket, ivory casket, ten-jewelled casket and lacquer casket 
successively. Then after having the lacquer casket wrapped up in a piece of fine cloth, and 
the royal Seal stamped, the King ordered his ministers: “Decorate the streets in my domain, 
each Street being eight usabhas in width, the two portions being two usabhas in width on 
either side to be just patched up but the middle portion measuring four usabhas' in width is 
to be decorated with royal accessories.” 

Then the King had a Seat placed on a íully ornamented royal elephant, had a white 
umbrella over it, had the roads of the Capital sprinkled with water and thoroughly swept. 
Flags, banners, and streamers were to be hoisted. On either side of each roads was to be 
decorated with plantain trees, water-filled pots, various períormers and íragrant flowers. 
Messengers were sent to provincial and City governors with instructions saying: 

“You should honour the royal present when it passed through places under your 
rule.” 

Splendidly adorned with full regalia, and accompanied by his ministers, the King himselí 
set off, carrying the sacred present to the border with great pomp and ceremony amid the 
boisterous playing of all kinds of music. He privately told his envoy who was in charge of 
the scared present: 

“Men, I want my royal ữiend to receive it not in the presence of his queens but on 
the upper terrace of the mansion.” 

The King worshipped the sacred present most respectíully, regarding its journey as the 
visit of the Buddha Himselí to the border country. Then he returned to Rặjagaha City. 

The provincial and City governors also improved the road in the same way and passed on 
the scared present from one place to another. 

Reception by King Pukkasãti 

King Pukkasãti, too, had the road from the border reíurbished, had the Capital beautiíully 
decorated and received the sacred present magniíicently. 

The sacred present reached Takkasilã surprisingly on an uposatha day. The minister, who 
brought the present, transmitted to the King about the message that King Bimbisãra had 
verbally gi ven him. 

Having heard the message, King Pukkasãti made the necessary arrangements for the 
comíort of the visitors and took the present by himselí' and went up to the upper terrace of 
the mansion. He posted guards at the door to prevent anyone from entering the mansion, 
opened the window, placed the holy present on a high place and took a lower Seat for 
himselí. Then he removed the royal Seal and the outer covering of cloth and on opening the 


1. 1 usabha = 20 yatthis, 1 yatthi = 7 ratanam, 

1 ratanam = 2 vadatthi, 1 vadatthi =12 ahgulam 
1 angulam = 1 inch. Hence 1 usabha = 280 ft (Childers) 
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containers one by one beginning with the lacquer casket he saw the innermost sandalwood 
casket and rightly concluded: “The way in which the present is packed is diíTcrent from the 
way in which earthly treasures are packed. Surely it must be a ratana that has appeared in 
the Middle Land and that deserves our attention.” 

Then the King opened the íragrant casket, removed the royal Seal and holding the very 
fine cloth by both edges, he unwrapped it gently and saw the golden scroll. He was struck 
with wonder at the fine script of the writer — the beautiíul, well-shaped letters and lines 
that made up his hand-writing. The King read every letter of the message. 

As he read the attributes of the Buddha, beginning with “There has arisen the Exalted 
One in this world,” he became very much ecstatic with the hair from ninety-nine thousand 
pores standing straight on end. He was unconscious even of his standing or sitting posture. 
He was deeply gratiíied when he thought of the opportunity that he had, thanks to his 
íriend King Bimbisãra for the opportunity to hear the message about the Buddha-ratana 
that was so hard to hear despite the passage of millions of kappas. 

Being unable to read í urther. King Pukkusãti sat in a contemplative mood till his ecstasy 
faded away. Then he read the attributes of the Dhamma beginning with svãkkhãta. Again he 
became ecstatic as beíore. Having remained in a contemplative mood till his ecstasy íaded 
away, he then read the attributes of the Sangha beginning with suppatipannă and there 
arose a great ecstasy in him as beíore. 

King Pukkusãti's Attainment of Jhãna and Monkhood 

Then the King read the last section in the gold scroll which described the mindíulness of 
breathing in meditation. He engaged in meditation according to the instructions in the scroll 
and gained the rũpãvacãra jhãna íully. He spent his time enjoying the bliss of jhãna 
without anyone other than a young attendant who was allowed to see him. In this way, half 
a month (fifteen days) had elapsed. 

The people of the City assembled in the courtyard of the palace and clamoured for the 
appearance of the King, saying: 

“The King has completely stopped reviewing the troops or seeing the dancers since 
the day he received the royal present. He has also ceased to give royal decisions. 

We want the King to show anyone he likes the royal present sent by his íriend, 
King Bimbisãra. It is a tendency of some kings to try to annex a country by 
alluring the ruler with royal presents. What is our King doing now?” 

When the King heard their outcry, he wondered whether he should work for the welfare 
of the country or follow the Teaching of the Buddha. Then he thought: “No mathematician 
can count the number of liíetimes that I have spent as a ruler of a country. Thereíore, I will 
only practise the Teaching of the Exalted One.” So thinking, he took the sword that was 
near the bed, cut off his hair, opened the window and threw down the hair-knot with the 
ruby-headdress into the midst of the assembly, saying: “Men! Take my hair-knot and let it 
act as a king.” 

The people received the hair-knot together with its ornamental ruby headdress and cried, 
lamenting: “O Great King! Are the kings who receive presents from their royal íriends all 
like you?” The beard of King Pukkusãti was two íinger-breadth long like that of the 
Bodhisatta on the eve of his renunciation. 

Then the King sent his young attendant to the market to buy and bring two dyed robes 
and an earthen bowl. Then saying: “I dedicate my monkhood to the Exalted Ones who are 
worthy of honour in this world,” he donned one robe as the lower garment, put on the 
other as the upper garment and, with the alms-bowl hanging over his left shoulder and a 
staff in one hand, he paced twice or thrice outside the mansion to see whether he looked 
well and proper as a monk. He was pleased to find that he did. He then opened the main 
door and stepped down from the mansion. 

The dancers and others who were waiting at the three successive doors saw the monk 
Pukkasãti Corning down but they did not recognize the King. They thought that a 
Paccekabuddha had come to preach to their King. It was only when they got on to the top 
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of the mansion and thoroughly examined the Seat of the King that they knew of the King's 
departure and they cried all at once, like people in a sinking boat in the middle of the sea. 

As soon as the monk Pukkusãti stepped on the ground, all the citizens and soldiers 
surrounded him and wept bitterly. The ministers said to Pukkasãti: 

“Great King! The kings in the Middle Land are very craíty. You should go only 
after sending emissaries and making inquiries to know deíinitely whether or not 
the Buddha-ratana has really appeared in the world. For the time being, you should 
return to the palace.” 

But monk Pukkusãti went off, saying: “Friends, I have implicit faith in my íriend, King 
Bimbisãra. My friend, King Bimbisãra, has never spoken to me ambiguously. You stay 
behind.” The ministers and the people, however followed the King persistently. 

Pukkusãti the clansman then made a mark on the ground with his staff and asked the 
people: “Whose country is this?” They replied: “Great King, it is your country.” Then the 
monk said: “He who destroys this mark should be punished by the authority of the king.” 
In the Mahãjanaka Jãtaka, the Queen Sĩvalidevĩ dared not erase the line drawn on the 
ground by the Bodhisatta, King Mahã Janaka. So rolling on the ground, she artíully made 
the line disappear and followed the King. The people too followed through the outlet made 
by the Queen. But in the case of the line drawn by King Pukkusãti, the people dared not 
destroy it and they were left rolling and weeping with their head turned towards the line. 

Pukkusãti The Clansman 

Pukkusãti the clansman went off alone without taking even a servant or a slave to offer 
him a tooth-stick or water for washing face on the journey. He travelled by himselí, 
mindíul of the fact that “My Teacher, the Exalted Ones, renounced the world (as a 
Bodhisatta) and went off alone to become a monk.” Bent on following the example of the 
Buddha as far as possible and remembering that the Buddha never used a vehicle, he did 
not wear even a single-layered slipper or use even an umbrella made of leaves. The people 
climbed the trees, city-walls, small turrets or scaffolds on the walls or inside of 
íortiíications, etc and watched their King setting out alone. 

Pukkusãti the clansman thought: “I will have to go a long journey. I cannot fare to the 
end of my journey all by myselí.” So he followed a caravan. As he had to travel by foot on 
a very rough terrain under the burning sun, the soles of his very tender feet cracked with 
sores and eruptions, causing great pain and suííering. When the caravan set up a tent made 
up of branches and leaves and took rest, Pukkusãti stepped off the main road and sat at the 
foot of a tree. There was no one to massage him or attend to his physical needs. He entered 
upon the íourth jhãna by engaging in breathing meditation, dispelled his weariness and 
passed the time in jhãnic bliss. 

The next morning, he cleaned his body and again followed the caravan. When it was time 
for his morning meal, the merchants took his alms-bowl and offered him food. Sometimes 
the food was not well-cooked: sometimes too soft, sometimes too rough with sand and 
pebbles, sometimes too salty, and sometimes it had too little salt. The monk did not bother 
whether the food was soft or hard, rough or tender, salty or having little salt, but only 
thought of the place it entered, and ate it as if it were celestial food. 

In this way, he came to Sãvatthi, having covered a distance of one hundred and ninety- 
two yọịanas. Although the caravan passed the Jetavana monastery in the City, it never 
occurred to him to ask where the Buddha resided. This was due to (1) his reverence for the 
Buddha and (2) the message of King Bimbisãra. 

(1) Throughout his journey, Pukkusãti concentrated his mind on the Buddha without 
thinking of anything else. Having arrived near Jetavana with deep reverence for the 
Buddha, he did not even wonder whether the Buddha lived there and so. The question 
to ask about Master never occurred to him. 

(2) The message of King Bimbisãra said that “The Exalted. One appears in this world” and 
so it led Pukkusãti to believe that the Buddha lived in Rặjagaha. So, although he passed 



THE GREAT CHRONICLE OF BUDDHAS 

by the Jetavana monastery, he did not ask about the residence of the Master and 
continuing his journey, he carne to Rặịagaha, forty-five yojanas from Savatthi. 

On reaching Rãjagaha, just after sunset, Pukkusãti found many monasteries and as he 
concluded from King Bimbisãra's message that the Buddha was in Rãjagaha, he asked the 
people where the Buddha lived. The people asked him from where he came and on hearing 
that he carne from the north, they said: “Venerable Sir, you have over journeyed. The 
Exalted One lives in Sãvatthi, forty-five yojanas distant from Rãjagaha on the way by 
which you have come.” The monk thought: “Now, it is too late. I cannot go to the Exalted 
One today. I will spend the night here and see the Exalted One tomorrow.” He asked the 
people about the place where the ascetics who came to Rãjagaha after sunset put up. The 
people pointed to a potter's small hut as the rest-house for visiting monks. With the 
permission of the potter, the monk entered the hut and sat there to spend the night. 

Arrival of The Buddha 

At dawn on that day the Buddha surveyed the world of living beings and on seeing 
Pukkusãti, the Buddha thought: 

“This man of good family read the message sent by his íriend King Bimbisãra and 
after completely renouncing his one hundred yọịana- wide domain of Takkasĩla, he 
became a monk out of reverence for Me. Today he will reach Rãjagaha after 
travelling 192 yojanas and another forty-five yọịanas beyond Sãvatthi. 

“If I do not go to him, he will pass the night and die hopelessly without attaining 
the lower three Fruitions. If I go to him he will realize the three lower Fruitions of 
the Noble Path and become liberated. I have developed and practised Períections 
for aeons out of compassion for worthy beings. I will now go and see him for his 
spiritual upliít.” 

So early in the morning the Buddha cleaned his body and entered Sãvatthi with the monks 
on the round for alms. In the aíternoon, he left the City, rested for a while in the Fragrant 
Chamber and thought: 

“This man of good íamily has done out of reverence for Me which is hard for many 
other people to do. Having renounced the one hundred yojana vast domain of Takkasilã, he 
set out alone without even a young servant to give him vvater for washing his face.” The 
Buddha thought of this austerity of the monk and without calling the Mahãtheras Sãriputta 
or Moggallãna or any other disciples, He left Sãvatthi, taking His alms-bowl and robe by 
Himseìt. 

The Buddha did not fly in the air or shorten the journey but went on foot as He knew 
that, out of reverence for Him, the monk did not travel by elephant, horse chariot or a 
golden palanquin but went bareíooted without a slipper or a leaf-umbrella. 

With a Buddha’s splendour of all the great marks and six body-rays, etc. shrouded like the 
cloud-covered moon, the Buddha travelled incognito for the whole aíternoon (i.e., about six 
hours) and covering a distance of forty-five yojanas, He arrived near a potter's hut at 
sunset, just after the monk Pukkusãti had entered the hut. The Buddha arrived with His 
glory covered in order to enable the monk to have complete rest. One, who is tired and 
weary, cannot absorb the Dhamma. 

When the Buddha arrived near the potter's hut, He did not enter it impolitely as the 
Omniscient Buddha but stood at the entrance and asked for the monk's permission to stay 
there. Pukkusãti mistook the Buddha for an ordinary monk and gave his permission 
willingly, saying: “My íriend, this hut is quiet. It is not small. You may stay here 
comíortably as you please.” 

(How could the monk Pukkusãti, who had renounced the one hundred yojana-\ ast 
kingdom of Takkasilã, be reluctant to share his acconnnodation in a deserted hut 
with a fellow-monk? He was not reluctant at all. Yet some vain and íoolish monks 
(mogha purisa) are very miserly and possessive with regard to their abode ịãvãsa- 
macchariya) and try to deny accommodation to fellow-monks.) 

— Commentary — 
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The Buddha, who was very tender and delicate, left the Fragrant Chamber which was like 
a celestial mansion and entered the potter's hut which was very íilthy and loathsome with 
ashes, broken pots, grass straws and droppings of chickens and pigs. Here, amidst this 
collection of garbage, the Buddha made a bed of grass, spread the robe of rags and sat 
totally unperturbed as though He were in the Chamber that was íragrant with celestial 
scents. 

Thus, as the two men of Khattiya íamilies, who were credited with past good deeds, who 
renounced royal pleasures to become monks, who had golden complexions, who had 
attained transcendent States, the Buddha and Pukkusãti both sat in the potter's hut, making 
the hut very splendid like the crystal cave where the two lion-kings dwelt. 

The Buddha never thought: “I am very delicate and yet I have travelled strenuously íorty- 
five ycýanas the whole aíternoon (in six hours). I will now lie down on my right side to get 
over my weariness for a moment.” Without having any such thought, the Buddha entered 
upon the íourth jhãna of Fruition ( phaỉa-samãpatti ) while sitting. 

Nor did the monk Pukkusãti think of lying down for a moment to overcome his 
weariness from the bare-footed journey of one hundred and ninety-two yọịanas. He too 
entered upon the íourth jhãna induced by breathing while sitting. 

(Herein the object of the Buddha’s visit was to teach Pukkusãti and why did he 
enter upon the fourth jhãna instead of teaching the monk? The Buddha did not 
teach at once because, at that time, the monk was still tired and weary. He would 
not be able to appreciate the Teaching. So the Buddha waited to let his vveariness 
pass away. 

(Other teachers say that Rặjagaha was a populous royal City with the air ringing 
with the ten kinds of sound, that the Buddha deferred preaching till midnight when 
the City would become quiet. This view is not acceptable, for certainly the Buddha 
could supernormally dispel even the sound travelling as far as the Brahmã-world. 

In other words, He could make that sound inaudible to the monk. In fact, the 
Buddha waited till the monk’s recovery from his weariness.) 

The Buddha left Savatthi at noon, travelled on foot to Rãjagaha which was forty-five 
yojanas away, reached the potter's hut at sunset, entered the hut with the permission of the 
monk and became absorbed in phala-samãpatti for six hours. Arising from the jhãna at 
midnight, He opened both of eyes, which were endowed with five kinds of sensitivity, like 
opening the window of a golden mansion. Then He saw the monk Pukkusãti sitting 
absorbed in the íourth jhãna (induced by breathing) like a golden statue, without any 
movement of the hands, legs or head, grave and imperturbable like a íirmly established 
door-post. The Buddha thought that the monk's posture was quite impressive and decided to 
start the conversation. 

Of the four postures, viz., walking, standing, lying down and sitting, the íirst three 
lack dignity The hands, the legs and the head of a vvalking monk shake. The 
standing monk’s body is stiff The one lying down is also unpleasant. In fact, only 
the sitting posture of the monk, who, aíter having swept his retreat in the 
aíternoon, spread his leather sheet, cleaned his hands and feet, sits cross-legged is 
digniíied. The monk Pukkusãti sat cross-legged in the íourth jhãna that was 
induced by breathing practice. This pleased the Buddha. 

(The Buddha know that Pukkusãti became a monk out of reverence for Him. Yet, 

He decided to ask him because if He did not do so, there would be no conversation 
and no conversation would mean no preaching. So, He started the conversation in 
order to pave the way for preaching). 

The Buddha asked the monk to whom he dedicated his monastic life, who was his teacher 
and whose teaching he liked. The monk answered that he dedicated his life to the Buddha 
and so on. 

Again, the Buddha asked him where the Worthy One, the Supremely Enlightened One 
lived. The monk Pukkusãti replied: “My íriend, there is a City called Savatthi in the north 
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country. The Worthy One, the Supremely Enlightened One, now lives in that City.” When 
the Buddha asked him whether he had ever seen the Buddha, and if he were to see Him 
now would he recognize Him. Pukkusãti's reply was that he had not seen Him and that he 
would not know Him if he were to see Him now. 

(Herein everyone knew the Buddha from His glory. This is not surprising. But it is 
hard for people to know the Buddha who went incognito as an ordinary monk on 
the round for alms; with His glory hidden. So the monk Pukkusãti answered 
honestly that he would not know the Buddha. He did not know, although he stayed 
in the same hut with the Buddha.) 

Knowing that the monk's weariness had vanished, the Buddha decided to preach to him 
“who had dedicated his monkhood to Me,” the Buddha said: “Monk! I will teach you. 
Listen to My Teaching. Bear it well in mind. I will teach you the Dhamma thoroughly.” 
(Up to that time, the monk Pukkusãti still did not know that his companion was the 
Buddha.) 

Pukkusãti had renounced his kingdom after reading the message of his íriend King 
Bimbisãra and had become a monk in the hope of hearing the sweet Dhamma of the 
Buddha. He had made such a long journey without meeting anyone who would care to 
teach him. So why should he reíuse to welcome respectíully the teaching of his 
companion? Like a thirsty man, he was very anxious to drink the water of the Dhamma. So 
he gladly agreed to listen to the teaching respectíully. Then the Buddha gave the summary 
or contents of the Dhãtuvibhanga Sutta as follows: 

“Monk! A person or a being has six elements, six sense organs, eighteen modes of 
thought, four kinds of support. He, who exists on these four supports, is free from 
the current of conceit born of ego-illusion. When such current of conceit is absent 
in a monk, he is said to be one whose ãsava or deíilements are gone. (1) He should 
be mindíul of the Vipassanã (Insight) Knowledge, (2) He should speak the truth, 

(3) He should strive to repudiate moral deíilements, (4) He should practise the 
Dhamma only for the extinction of deíilements.” (These are the contents in brieí of 
the Dhãtuvibhanga Sutta.) 

After thus stating these íundamentals of the Dhamma, the Buddha explained them one by 
one in detail. (Reíerence: Dhãtuvibhanga Sutta of the Majjhima-Nikãya.) 

Pukkusãti's Attainment of Anãgãmĩ State 

When the Buddha explained the first dhamma, viz., mindíulness of Vipassanã 
Knowledge, the Buddha led the teaching up to arahatship and Pukkusãti attained the three 
lower Fruitions on the basis of his good deeds in the past and became an ariya (Noble One) 
in the anãgãmĩ State. 

For example, while a king is eating food of various tastes in a golden bowl, he takes such 
amount of cooked rice as would suit the size of his mouth. When the young prince sitting 
on his lap shows the desire to eat, the king may put in his mouth the lump of rice that he 
has taken for his own consumption. The child will eat only such quantity of rice as would 
be in accord with the size of his mouth. As for the remaining rice, the king may eat it 
himselí or put it back into the golden bowl. In the same way, the Buddha, the Ford of the 
Dhamma, gave a discourse leading to arahatship, a discourse in accord with the his own 
intellectual power and on the basis of his former good deeds, the monk Pukkusãti could 
consume three íourths of the Dhamma food, that is, the Path and became an anãgãmĩ-ariya. 

Pukkusãti had no doubt about the Dhamma beíore he attained anãgãmĩ-phaìa and when 
he was following the Buddha’s talk on aggregates, sense-organs, elements or mental 
impressions, etc. But he wondered whether the highly distinguished man who looked like 
an ordinary man and who was teaching him might be the Buddha because he had heard that 
the Buddhas made it a practice to go about incognito in some places. However, when he 
attained the Fruition of Anãgãmĩ, he had absolutely no doubt that the teacher was the 
Buddha. 

Beíore he recognized the Buddha, he had addressed Him as “My íriend!” He did not as 
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yet apologize to the Buddha for his mistake because the Buddha was still delivering the 
discourse according to the series of the íundamentals, and the monk did not have the 
opportunity to offer his apology. 

Pukkusãti's Request for Ordination 

At the end of the discourse there followed a dialogue between the Buddha and the monk 
Pukkusãti: 

Pukkusãti: “The Exalted One, the Teacher of devas and humans, has come here out of 
great compassion for me! The Buddha who preaches the good Dhamma has 
come here out of great compassion for me! The Exalted One who understands 
all the Dhamma thoroughly come here out of great compassion for me.” 
(Saying thus joyously, he rose and put his head against the feel of the Buddha, 
and he added) “Glorious Buddha! Because of my íoolishness, I ha ve made a 
mistake. I thought that I should call you ‘my ữiend’, (and I have called you so 
erroneously.) Glorious Buddha! Kindly íorgive me for the oííence against 
which I should guard myselí in íuture.” 

Buddha: “Monk! Verily because of your íoolishness, you have made a mistake. You 

thought that I should be called Yriend’ (and you have called me so 
erroneously.) Monk! I íorgive you for the oíTence because you admit your 
offence and make amends for it accordingly. Later you guard yourselí' against 
it. Such atonement and such self-restraint contribute to the welfare of those 
who are committed to My Teaching.” 

Pukkusãti: “Glorious Buddha, may I receive ordination in your presence.” 

Buddha: “Have you got your (own) bowl and robe?” 

Pukkusãti: “No, Glorious Buddha, I have not.” 

Buddha: “Monk! the Buddhas do not ordain those who do not have alms-bowls and 

robes.” 

The Venerable Pukkusãti was very much pleased with the Buddha’s Teaching. He 
expressed his appreciation, rose from his Seat, paid respect to the Buddha and went away to 
search for the alms-bowl and robe. 

(N.B. Why did not Pukkusati receive the aims-bowl and robes that appeared 
supernormally for the monks whom the Buddha ordained, simply by saying 
“Come, BhikkhuV It is said that he did not receive them because he had never 
donated the eight requisites of a monk in a previous life. (This explanation was not 
acceptable to the commentator). Certainly, as a man who had given alms and who 
had great aspirations, he could not be one who had never donated the eight 
requisites of a monk. In reality the bovvls and robes created of supernormal power 
are meant only for the monks who was in their last existence. Pukkusãti was still 
subject to rebirth. So he could not have such supernormal requisites. 

(The Buddha did not seek the bowl and robe for Pukkusãti's ordination because He 
had no opportunity to ordain him. The death of Pnkkusãti was imminent and he 
was like a Brahmã to the potter's hut for temporary residence. So the Buddha did 
not seek the bowl and robe for him.) 

Pukkusati went off in search of bowl and robe just aíter dawn. Dawn came all at once 
with the end of the Buddha’s discourse and the emission of the Buddha’s six body-rays. 

The Buddha emitted the six hued rays as soon as His preaching was over. The whole hut 
was brightly illuminated. The six hued rays spread out in groups, as if enveloping all the 
quarters with gold garments or making all places bright with multi-coloured flowers. The 
Buddha resolved Himselí to become visible to the people of the City and when the people 
saw the Buddha, they spread the news of His presence in the hut and the matter was 
reported to King Bimbisãra. 


King Bimbisara's Visit and Honour 
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When King Bimbisãra heard the report, he went to the potter's hut and after paying 
respect, he asked the Buddha when He had arrived. The Buddha replied that He had arrived 
at sunset, the previous day. The King again asked about the object of His visit. Then the 
Buddha said: 

“Great King, your bosom íriend, King Pukkusãti, read your message and after 
renouncing the world to become a monk, he made the journey out of regard for Me 
but having travelled forty-five yọịcmas unnecessarily beyond Sãvatthi, he entered 
the potter's hut and stayed here. 

“For his spiritual welfare I have come here on foot and preached to him. Pukkusãti 
has now attained the Fruitions of the three lower Paths and is an anãgãmĩ-ariya.” 

On hearing this, the King was surprised and asked the Buddha where his friend King 
Pukkusãti was. The Buddha replied that he had gone out to get alms-bowl and robe for his 
ordination. King Bimbisãra immediately rushed out in the direction in which his íriend had 
gone out for aims-bowl and robe. The Buddha returned to the Fragrant Chamber in the 
Jetavana monastery. 

Pukkusãti's Death and Rebirth in Brahmã World 

In his search for alms-bowl and robe, Pukkusãti did not go to his royal íriend, King 
Bimbisãra, or to the merchants who had come from Takkasĩla. He considered it unethical 
for him to search for them here and there, discriminating between the good and the bad 
like fowls. He decided to seek the real rags, not in big cities but in the íords, cemeteries, 
garbage heaps or narrovv streets. So he tried to find really torn pieces of cloths in the 
garbage heap in the back-lanes. 

While Pukkusãti was trying to do so, a mentally deranged cow (his enemy in a previous 
life) rushed towards him and gored him with her horns. Weak and extremely oppressed by 
hunger, Pukkusãti lost his life as he was hurled into the air. When he fell to the ground, he 
lay on the garbage heap like a golden statues. Aíter his death he was reborn in the Avihã 
Brahmã Abode and beíore long he become a Brahmã arahat aíter attaining arahatship. 

According to the Sagãthavagga Samyutta (the tenth sutta of the Aditta Vagga and the 
íourth Sutta of the Nãnatitthiya Vagga) there were seven people who attained arahatship 
soon aíter their spontaneous ( upapatti ) rebirth in the Aviha Brahmã abode. They were: (1) 
Upaka, (2) Palaganda, (3) Pukkusãti, (4) Bhaddiya, (5) Khanda Deva, (6) Bahuraggi and (7) 
Singiya. 

King Bimbisãra thought: “My friend King Pukkusãti renounced his kingdom merely aíter 
reading my message and had made such a long and arduous journey. He had done what is 
hard for ordinary people to do. I will honour my íriend in the way the monks are 
honoured.” He sent his men to all the environs of the City to search for King Pukkusãti. 
The men íound the King lying dead face down like a golden statue on the garbage heap. So 
they returned and reported to King Bimbisãra. 

King Bimbisãra went there and mourned over his íriend, saying: “We did not have the 
opportunity to honour our great íriend while he was alive. Now he had died without 
anyone to help him.” The King had the corpse carried on a small couch, put in a proper 
place and not knowing how to honour a dead monk, he sent for the bathers, clothed the 
body in clean white garments and ornamented like a king 

Then the corpse was placed on a palanquin and honoured with all kinds of music and 
íragrant flowers, taken to the outskirts of the City and cremated with íragrant fire-wood. 
The bones were then collected and enshrined in a cetiya. 

Later on, many monks in Sãvatthi went to see the Buddha. They paid respect to the 
Master and sitting in a proper place they said: “Glorious Buddha, You have brieíly 
preached the Dhamma to Pukkusãti. That man is now dead. What is his destination? What 
is his íuture life?” 

Then the Buddha replied: “Monks, Pukkusãti was a wise man. He practised Vipassanã 
(Insight) meditation that accords with the transcendent Dhamma. He did not give Me any 
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trouble on account of the Dhamma. Due to the extinction of the five íetters that lead to the 
lower sensual worlds, he will be reborn in the Avihã Brahmã-world and will attain in that 
very Suddhãvãsa Brahmã-world (Avihã being one of its five abodes). There is no 
possibility of his return to the lower sensual worlds from that Avihã abode.” 

Story of The Asura King (Rãhu) 

Rãhu, the Asura Deva King, was four thousand and eight hundred yọịanas in height. The 
distance between his two arms was one thousand and two hundred yọịanas. The thickness 
of his body was six hundred yọịanas. His palms and his soles were three hundred yoịimas 
in perimeter. The portion of the íinger between two joints is fifty yojanas long. The 
distance between the two eye-brows was fifty yọịanas. The mouth was two hundred 
yọịanas long, three hundred yọịanas deep and three hundred yoịanas in circumíerence. The 
neck has (a girth of) three hundred yọịanas. The forehead was three hundred yoịanas. The 
íorehead was three hundred yojanas in breadth and the head nine hundred yọịanas. 

Rãhu, the Asura King, thought: “I am too tall, I will not be able to look down and see the 
Exalted One.” So he did not go to the Buddha. But, one day, he heard words about the 
greatness of the Buddha and so he went, hoping to see the Master by any possible means. 

Knowing the Asura Deva King's mind, the Buddha thought of the posture in which He 
should be viewed. Then since a person who is standing appears to be tall in spite of his 
short stature, the Buddha decided to show His body to the Asura-king in a lying posture. 
The Buddha told the Thera Ãnanda to put a small couch outside the Fragrant Chamber and 
then He lay down on the right side on the couch like a lion-king. 

Rãhu then went near the Buddha but he had to look up to see the Buddha's face, just as he 
had to stretch his neck and look up at the moon in the sky. The Buddha asked him why he 
had come to see Him only aíter a very long time. The Asura King replied that he had not 
come because he haboured under the misapprehension that he would not be able to stoop 
and see the Glorious Buddha. 

Then the Buddha said to him: “Asura King! 1 ha ve not developed the Perfections 
(Pãramĩs) holding my head down (that is, relaxing my effort). I have given alms always 
holding up my head (that is, without relaxing my effort).” 

On that very day, Rãhu, the Asura King, íormally become one who took reíuge in the 
Buddha. 


Story of Devadatta 

(The following story of Devadatta, from the time of his ordination to his being 
swallowed by earth, is condensed as far as possible, although a lengthy account 
should be given based on many stories about Devadatta in Pãli literature). 

An account of Devadatta, up to the time of his ordination, has already been given. 

(Reíerence: “The ordination of six Sakyan princes and the barber Upãli”, Chapter 28.) 

Of the six Sakyan princes and the barber Upãli aíter their ordination, 

(1) the Venerable Bhaddiya attained the threeíold supramundane knowledge and became 
an arahat during the vassa in that very year. 

(2) the Venerable Anuruddha gained the Divine Eye ( dibbn-cakkhu) and aíter hearing the 
Mahãvitakka Sutta, he attained arahatship (Anguttara Nikãya Vol 3.) 

(3) the Venerable Ãnanda was established in sotãpatti-phaìa aíter hearing the discourse 
containing the simile of the mirror taught by the Venerable Punna Mantãni-putta. 
(Samyutta Nikãya, Vol 2.) 

(4) & (5) the Venerables Bhagu and Kimila later on developed Vipassanã meditation and 
attained arahatship. 

(6) Devadatta gained mundane psychic powers, remaining a worldling. He never became 
an ariya. 

At another time while the Buddha was sojourning in Kosambĩ, He and His many disciples 
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received abundant oíTerings. People came into the monastery with robes, medicines and 
other requisites in their hands and asked: “Where is the Exalted One? Where is the 
Venerable Sãriputta? Where is the Venerable Moggallãna? Where is the Venerable Mahã 
Kassapa? Where are the Venerables Bhiddiya, Anuruddha, Ananda, Bhagu and Kimila?” 
They were always on the move, looking for the places where the eighty Great Disciples 
(Mahã Sãvaka) stayed. But there was nobody who bothered to ask Devadatta's whereabouts. 

Devadatta's Attempt to gain Power 

Then Devadatta thought: “I too became a monk along with Bhaddiya and others. They are 
monks of ruling (Khattiya) tamilies; I too am a monk of such a íamily. But those who 
brought offerings with them asked for Bhaddiya and others. As for me, there was not a 
single person who cares to ask about me even by my name. Whom should I associate with 
and whom should I make devoted to me so that I have abundant oíTerings for my own?” 
He continued to ponder: “King Bimbisãra was established in the sotãpatti-phaìa together 
with one hundred and ten thousand wealthy brahmins the íirst time he saw the Buddha. It is 
not possible to be United with him. Nor is it possible to form an alliance with King Kosala. 
Prince Ajãtasattu, son of King Bimbisãra, however, does not know a person's virtues or 
vices as he is young. I will manage to be one with him.” So thinking he went to Rãjagaha 
and transíormed himselí into a boy. He adorned himselí with four snakes, two on his hands 
and two on his legs, he also placed a snake on his neck, another one on his head and still 
another one on his left shoulder; he had the tails of these seven snakes interlocked as a 
waist band (belt) and put it on to decorate himselí. Finally he carne down from the sky and 
sat on the lap of Prince Ajãtasattu. 

The Prince was so scared and asked him who he was. The apparent boy said that he was 
Devadatta and the Prince requested him to show himselí as the real Devadatta. Devadatta 
removed the guise and stood beíore the Prince in his original physical form, dressed in the 
monk robe and with an alms-bowl in his hand. Very much impressed by this magic, Prince 
Ajãtasattu became Devadattấs devoted follower. He regularly went with five hundred 
chariots every morning and evening to see his teacher. He also sent five hundred pots of 
food, each pot containing food enough for ten monks. 

Loss of Devadatta's Jhãnic Power 

His ego having become inHated because of the abundant oííerings that he received, 
Devadatta conceived the evil desire to make himselí a Buddha and lead the Sangha. As 
soon as this desire arose in him, Devadatta lost his supernormal powers based on mundane 
jliãna. 

Kakudha Brahmấs report to Mahã Moggallãna 

At that time, a lay disciple of the Venerable Mahã Moggallãna, a Koliya prince named 
Kakudha became a Brahmã aíter his death. Kakudha Brahmã carne to Mahã Moggallãna 
with his body three gavutas (three-íourth of a yọịanà) long and reported how, being puffed 
up with self-conceit, Devadatta conceived the evil desire to make himselí a Buddha and 
lead the Sangha and how he immediately lost his supernormal powers. Aíter making this 
report, the Brahmã vanished on the spot. 

The Venerable Mahã Moggallãna went to the Buddha and iníormed him of what Kakudha 
Brahmã had told him. The Buddha asked him whether he had veritied the Brahmấs report 
by means of his psychic powers of knowing another person's mind. When the Venerable 
replied that he had, the Buddha said: 

“Moggallãna! Keep this matter to yourselí! Now that man Devadatta who is empty 
of the Path and its Fruition will show himselí in his true colours.” 

Then the Buddha gave a talk on five kinds of bogus teachers: (1) the teacher who claims 
to have pure morality without having it, (2) the teacher who claims to have pure livelihood 
without having it, (3) the teacher who claims to have pure preaching without having it, (4) 
the teacher who claims to ha ve pure speech without having it, and (5) the teacher who 
claims to have pure intellectual Vision without having it. Their respective disciples know all 
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about these five kinds of teachers. But they do not tell their lay followers about their 
respective teachers because if they do so, their teachers, who have been receiving the four 
requisites from the laity, will be displeased. So they say nothing and connive at the 
deception of their teachers, believing that by their deeds they will one day reveal their true 
colour by themselves. The disciples have to protect only such teachers and such teachers 
crave for the protection of their disciples. As for the Buddha, He really has pure morality 
and so He claims it. He really has pure livelihood, pure preaching, pure speech and pure 
intellectual Vision and so He claims to have all these pure assets. For this reason, there is 
no need for His disciples to protect Him in respect of morality livelihood, preaching, 
speech and intellectual Vision nor does He in the least want such protection. (For details see 
the Cũlavagga of the Vinaya Pitaka.) 

The Buddha's Sermon with Regard to Devadatta's Gains 

Then the Buddha left Kosambĩ City and arrived at Rặjagaha where He resided in the 
VeỊuvana monastery. There, many monks reported to Him that Prince Ajãtasattu went to 
Devadatta with five hundred chariots in the morning and in the evening, and that he sent 
five hundred pots of cooked food every day. Then the Master said: 

“Monks, do not set great store by the gains of Devadatta. As long as Prince 
Ajãtasattu goes to Devadatta with five hundred chariots every morning and evening 
and send five hundred pots of food daily, it certainly means decline of his good 
deeds. But their increase is not to be expected. (It is not certain.) 

“Monk, for example, if the bile of a bear is cut and put in the nose of a wild dog, 
the animal will become worse and more violent. Likewise, so long as Prince 
Ajãtasattu goes to Devadatta with five hundred chariots every morning and send 
500 pots of food everyday, it certainly means Devadatta's decline in doing good 
deeds. His doing of more and more good deeds is not to be expected. (It is not 
certain.) 


Phalarh ve kadalirh hanti 
phalam veịum phalarh nãlam 
Scikkãro kãpurisam hanti 
gabbho assatim yathã. 

“Monks, Devadatta's reputation for his gains will head to his self-destruction. 

For example, monks, (1) the banana plant bears íruit for its self-destruction, 

(2) the bamboo plant bears íruit for its self-destruction, (3) the reed-plant 
bears fruit for its self-destruction and (4) the Assatara mare bears the calf in 
her womb for her self-destruction. In the same way, Devadatta's reputation 
for gains will lead to his self-destruction. 

“Monks, just as the banana íruit kills the banana plant, the bamboo íruit kills 
the bamboo plant, the reed íruit kills the reed plant and the calf in the womb 
kills its mother, the assatara mare; so also gains kill a man of corrupt and 
evil disposition.” 

Devadatta's Fữst Grudge against The Buddha 

Then one day as the Buddha sat amidst a large assembly, preaching to the king and the 
people, caring Devadatta rose and covered the left shoulder with his upper robe (as a sign 
of respect), he raised up his joined hands in adoration tovvards the Buddha and said: 

“Glorious Buddha, now you are old, far advanced in age and on the threshold of 
the last stage of life. Venerable Sir! Let the Exalted Buddha now live in peace 
without bothering about anything. Let him hand over the Sangha to me. I will lead 
and look aíter the Sangha.” 

The Buddha said: “Devadatta! That is not proper. Do not wish to look aíter and lead the 
Sangha.” For the second time Devadatta made the same request and the Buddha rejected it. 
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When Devadatta made the request for the third time, the Master said: “Devadatta! I would 
not hand over charge of the Sangha even to Sãriputta and Moggallãna. Why should I hand 
it over to you, you evil one, eater of spittle?” 

The words of the Buddha rankled Devadatta. “The Buddha rebuked me in the presence of 
the King and the people with the word ‘eater of spittle (kheìãsakaỴ, one who consumes the 
four impure, eater of spittle-like requisites! He exalts only Sãriputta and Moggallãna.” 

So thinking, he was angry and displeased and aíter paying respect to the Buddha, he went 
away. 

Pakãsaniya-kamma against Devadatta 

Then the Buddha made the monks pass a resolution against Devadatta in Rãjagaha City. It 
was an act called Pakăsaniya-kamma - called Natti-diitiya carried out by the assembly of 
monks after taking the proceeding kammavãcã at which the motion is put but once and 
followed by the declaration of the Sanghấs decision. Then the Venerable Sãriputta was 
nominated by vote to be the person entrusted with the task of making the resolution public 
in Rặjagaha. In accordance with the Buddha’s word of command, the Sangha nominated the 
Venerable Sãriputta, and he made the resolution against Devadatta well-known in the City. 

On hearing this resolution, those who lacked íaith and wisdom blamed the monks, saying: 
“These monks, these sons of the Sakyan prince, Buddha, are jealous. They are jealous of 
Devadatta's gains!” But those who had íaith and wisdom said: “It could not be an evil act 
on the part of the Master to have the íacts about Devadatta made public in Rặjagaha.” 
(Herein, a pakãsanỉya-kamma is an ecclesiastical act to be períormed by the Sangha 
according to Vinaya rules. It shows clearly that the acts and sayings of the monk, 
against whom the Sangha passed resolution, have nothing to do with the Buddha, 
the Dhamma and the Sangha and that he acts and says only of his own free will. 

(The resolution against Devadatta is somewhat like this: “Formerly Devadatta's 
behaviour was of one kind but now it is quite different. What he does corporeally 
or says by word of mouth is not to be identiíied with the Buddha or the Dhamma 
or the Sangha. It is to be identiíied only with Devadatta.” The resolution containing 
words to this effect was passed by the Sangha after taking votes. Then in 
accordance with the instructions of the Buddha, the Sangha íormally nominated the 
Venerable Sãriputta (again by votes) to be the persona who was to declare 
Devadatta a persona non grata publicly in Rặjagaha. So accompanied by many 
monks, the Venerable Sãriputta went into the City and made public the dissociation 
of the Buddha, the Dhamma and the Sangha from Devadatta by saying: “Formerly 
Devadatta's behaviour was of one kind, now it is quite different. What he does 
bodily or verbally should not be identiíied with the Buddha or the Dhamma or the 
Sangha. It should be identiíied only with Devadatta.” These in brieí are the 
noteworthy points about pakãsaniya-kamma.) 

Prince Ajãtasattu 

Aíter he has been thus íully declared to be a monk whose acts and words were disavowed 
by the Sangha, Devadatta thought: “Now the Monk Gotama has repudiated me. I will now 
do what is harmíul to His welfare.” So he went to Prince Ajãtasattu and said: 

“Prince, people in ancient times lived long but nowadays people are short-lived. 
There is the possibility of your death even as a prince. So kill your íather and 
become a king. I will kill the Buddha and become a Buddha.” 

Prince Ajãtasattu thought: “The Venerable Devadatta is a powerful person. He says so 
perhaps because he has reasons for saying so.” So he tied a dagger to his thigh; shaking 
with fear, he hurried into the palace in broad daylight. The ministers who guarded the King 
seized and searched the Prince. When they íound the dagger tied to his thigh, they asked 
him what he wanted to do. The Prince said that he wanted to kill his íather. The ministers 
again asked him at whose instigation he tried to kill the King. The Prince admitted that 
Devadatta had incited him. 
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Then some ministers held the view that the Prince and Devadatta and all the monks 
should be killed. Some contended that the monks should not be killed as they did no wrong 
and that only the Prince and Devadatta should be killed. Still the rest of the ministers 
maintained that the Prince and Devadatta should not be killed nor should the monks be 
killed, that the matter should be reported to the King and action taken according to the 
King’s instructions. 

Then the ministers took the Prince to the King and iníormed him of the Prince’s attempt 
to kill him. The King asked them about their views and the ministers stated their three 
different views. The King said: 

“How can the Exalted One or the Dhamma or the Sangha be guilty of any olTence? 
They are certainly not guilty. Has not the Exalted One already declared that 
Devadatta's present behaviour is quite diííerent from his former behaviour and has 
not He publicly disavowed the acts and sayings of Devadatta?” 

Then the King dismissed the ministers in the first group (that is, those who held the first 
view), demoted the second group of ministers and promoted those in the third group. 

Then the King asked his son why he wished to kill him. The prince said that he wanted to 
become a king. King Bimbisãra then said: “Prince, if you want to be a king, then this 
kingdom is yours,” and he handed over his kingdom completely to Prince Ajãtasattu. 

Devadatta's Cruel Advice 

As his wish was now fulfilled, Prince Ajãtasattu was delighted and he told Devadatta 
about it. But to incite enmity in the Prince Devadatta said: “Like a man who covers his 
drum with a fox inside it, you think that you have achieved your object. Aíter two or three 
days, your íather will have a second thought about your impudence and make himselí King 
again.” 

The Prince asked his teacher what he should do. Devadatta cruelly advised him to 
exterminate his íather. The Prince said that he was not desirable to kill his íather with any 
weapon since he was of royal blood. Then Devadatta again gave devilish advice that the 
Prince should starve his íather to death. 

Ajãtasattu's Act of Parricide 

King Ajãtasattu ordered his íather King Bimbisãra to be imprisoned in a very hot and 
highly vaporous iron cage. He did not allow any one except his mother to see the King. 

(1) Then Queen Vedehi put the food in a golden bowl and took it into the iron cage. The 
King ate the food and sustained his life. King Ajãtasattu asked how his íather managed 
to keep himselí alive and when he heard what his mother was doing, he ordered the 
ministers not to allow her to enter the cage with food. 

(2) Then the Queen hid the food in her knot of hair and entered the cage. The King ate the 
food and stayed alive. When King Ajãtasattu heard this, he íorbade the Queen to go 
into the cage with her hair knotted. 

(3) Then the Queen put the food in her golden footwear and entered the cage putting on 
them. The King subsisted on the food brought by the Queen in her footwear. When 
Ajãtasattu learnt how his íather was staying alive, he íorbade his mother to visit the 
King in her footwear. 

(4) From that time on, Queen Vedehĩ bathed herselí with íragrant water, coated her body 
with food (made of oil, honey, molasses and butter) and putting on her outer robe, she 
entered the iron cage. The King licked her body and in this way he kept himselí alive. 
When the wicked Ajãtasattu heard the news, he imperiously ordered the ministers. not 
to allow his mother to enter the cage. 

Thus íorbidden to get inside the cage, the Queen stood near the door of the cage and 
cried: “O Great King! You, yourselí, did not allow this wicked son Ajãtasattu to be killed 
when he was young. You, yourselí, raised your own (potential) enemy. Now, this is the last 
time that I see you. From now on, I will not have the opportunity to see you. Forgive me if 
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I have done anything wrong.” Thus muttering and weeping, she went back to her residence. 

King Bimbisãra’s Death 

From that time on, the King had no food to eat. Walking to and fro, he stayed alive only 
by means of the bliss of Sotãpatti- Fruition that he had attained. His mind being thus always 
absorbed in that Fruition, the King’s body became very splendid. 

The wicked Ajãtasattu asked his men how his íather managed to survive. His men said 
that the King kept himselí alive by vvalking to and fro and that he had become more 
splendid than beíore in his physical appearance. Then King Ajãtasattu decided to put an 
end to the vvalking exercise of his íather and told the barbers to gash the soles of his 
father's feet, smear them with oil and salt and broil them beíore red-hot cutch-embers. 

When he saw the barbers, King Bimbisãra thought that someone had certainly brought his 
son to his senses and that the barbers thereíore had come to remove his beard. 

The barbers approached the king and stood paying respect to him. The king asked them 
about the object of their visit, and they iníormed him of their purpose. Then the king told 
them to do according to the desire of their master. The barbers requested the king to sit and 
aíter making obeisance to him, they said: “O Great King! We will have to carry out the 
order of King Ajãtasattu. Do not be angry with us. What we have to do is most 
inappropriate to a good king like you.” Then holding firmly the soles of his feet with their 
left hands and Sharp razors with their right hands, they gashed the soles, smeared and 
rubbed them with oil and salt and then broiled them beíore the red-hot cutch-embers. 

(In a previous life the King walked on the stupa platíorm with his footwear and 
trod on a mat with his uncleaned feet. The suííering that he now underwent was 
the lingering effect of that unwholesome act in the past, according to 
Commentaries.) 

King Bimbisãra had to endure excruciating pain. Without harbouring any ill will, he 
contemplated the wonderful attributes of the Buddha, the. Dhamma and the Sangha. Then 
withering away like a flower dumped on the stupa-platíorm, he became an attendant of 
Vessavana Deva King in Catumahãrặịa deva-world, and the supreme commander of deva 
ogres by the name of Janavasabha. 

(Herein he was called Janavasabha because as King Bimbisãra he was a sotãpanna- 
ariya and the chieí of one hundred and ten thousand brahmin merchants. “ Jcma ” 
meaning “of 110,000 brahmin merchants”, and “ vasabha ” meaning “chieí”. 

(Why did he become a low-class in Catumahãrặja deva-world although he was a 
great sotũpanna-ariyal The ansvver was given by Janavasabha Deva-yakkha 
himselí. 

(According to his ansvver, he passed through seven liíetimes as king on earth after 
his demise in Catumahãrãjã deva-world and seven liíetimes in Catumahãrặjã aíter 
his demise on earth. Now as a sotãpanna-ariya and by virtue of his many good 
deeds in respect of the Buddha, the Dhamma and the Sangha, he could have 
attained a higher deva-world. But because he had spent seven liíetimes successively 
in Catumahãrãjã world, his attachment to life ( bhava-nikanti ) in that deva-world 
was powerful and because of that powerful attachment he landed in the 
Catumahãrặjã deva-world. This was the coníessions of the Deva-yakkha 
Janavasabha in the Janavasabha Sutta in Dĩgha Nikãya. His confessions in verse 
read as follows: 


Ito satta tato satta, samsarani catuddasa 
Nivãsam abhịịãnãmi, yattha me vusitarh pure.) 

Belated Remorse of The Fool 

On the very day of King Bimbisãra's death, the wife of the íoolish King Ajãtasattu gave 
birth to a son, later called Udayabhadda. So the two messages, one reporting the birth of a 
son from the chieí of the palace and the other reporting the death of the King's íather. 
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Bimbisãra, came to the palace at the same time. 

The ministers considered it advisable to submit first the report of the birth of a son and 
they did so accordingly. As soon as he read the report there arose in him an intense love 
for his son that excited his whole body and made him ecstatic to the marrovv. At the same 
time he became aware of his gratitude to his íather, thinking that at the time of his birth his 
íather might have also experienced intense love for his son. 

King Ajãtasattu then ordered his ministers to release his íather at once. But the ministers 
said that was impossible and submitted the report of the death of King Bimbisãra. On 
hearing the news, King Ajãtasattu wept bitterly, went to his mother and asked her whether 
there arose intense love in his íather at the time of his birth. 

Queen Vedehĩ replied: “You foolish son! What do you say? During your childhood you 
had a whitlow on your íinger. The royal nurses were unable to coax and make you stop 
crying. In the end they took you to your íather who was seated in the court of law. Your 
íather kept in his mouth your íinger that was aíílicted with the whitlow and due to the 
warmth of the mouth, the tumour erupted there. Out of great love for you your íather did 
not spit out the pus mixed with putrid blood lest you should wake up and he swallowed it 
instead. Your íather loved you so much.” 

The Queen thus told him at length how his íather was attached to him. King Ajãtasattu 
wept bitterly and performed the íuneral of his íather. 

Assassins sent by Devadatta 

Then Devadatta went to King Ajãtasattu and asked him to despatch men who would kill 
the Buddha. The King sent the assassins to Devadatta telling them to follow the instructions 
of his teacher. 

Devadatta told the íirst man: “Man, you go to the place where the Monk Gotama is now 
living. You kill Gotama and come back by this way.” 

Then he told a couple of men to kill the íirst man and come back by another way. 

Then the third batch of four men was instructed to kill the two men (of the second batch) 
and return by another way. 

The íourth batch of eight men was instructed to kill the four men (of the third batch) and 
come back by another way. 

Then still another sixteen men (as the fifth batch) were told to kill the eight men (of the 
íourth batch) and return by another way. 

Assassins attained Sotãpatti 

Armed with a sword and a shield and a bow and a quiver of arrows, the íirst man went to 
the Buddha and stood with his rigid body near Him, trembling with fear and agitation. 

Seeing him, the Buddha said: “Man, come here. Have no fear.” Then the man got over his 
fear and put his sword and shield as well as his bow and arrows in a suitable place. Then 
having approached the Buddha, he bowed his head at the feet of the Buddha and coníessed 
and apologized for his oííence. The Buddha íorgave him and gave the series of talks on 
generosity, morality and other good deeds that lead to the attainment of the Path and 
Fruition. As a result the assassin became a sotãpanna-aríya and at the same time sought 
supramundane reíuge in the Triple Gem. 

Then the Bnddha dismissed the assassin telling him not to go by the way instructed by 
Devadatta but to go by another way. 

The two assassins (of the second batch) waited for the íirst assassin for a long time. Then 
going in the opposite direction they saw the Buddha seated at the foot of a tree. They went 
near the Buddha, paid respect and sat at a proper place. The Buddha gave them the series of 
Dhannna talks and, explained the four Truths and established them in the Fruition of the 
Sotãpatti. Like the first assassin, they too became sotãpanna-ariyas and sought 
supramundane reíuge in the Triple Gem. 
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Again, the Buddha dismissed these assassins, telling them to go by another way. 

Then the four assassins (of the third batch) .... 

Then the eight assassins (of the fourth batch) .... 

The sixteen assassins (of the fifth batch) waited for the eight assassins for a long time 
and going in the opposite direction, they saw the Buddha as did those who went beíore 
them. They paid respect to the Buddha and sat at a proper place. The Buddha gave them the 
Dhamma talks on the Four Truths and established them in the Fruition of Sotãpatti. Aíter 
they had sought supramundane refuge in the Triple Gem, the Buddha dismissed the men, 
telling them to go by another way. 

Then the first assassin approached Devadatta and said: “Sừ, I cannot kill the Exalted 
Buddha. He is so very powerful.” Devadatta said: “Enough men, do not kill the Monk 
Gotama. I will kill him by myselí.” 

Devadatta caused Blood to bleed in The Buddha 

Aíter having helped the assassins to gain the Fruition of Sotãpatti, the Buddha was one 
day vvalking to and fro in the shadow of the Gijjhakũta Hill. Then Devadatta climbed the 
hill and rolled down a large rock with the intention of killing Him. As it rolled down, two 
promontories appeared automatically and blocked the rock. A layer of the rock flew off 
and caused blood to bleed at the foot of the Buddha. 

The Buddha looked up and said to Devadatta: “You íoolish man, you who can make no 
spiritual progress! You have caused blood to bleed in Me with ill-will and murderous 
intention. So you have done much evil.” 

Then the Buddha said to the monks: “Monks, Devadatta has done this íirst heinous act 
( anantariya-kamma ) because he has spilled my blood with ill-will and murderous 
intention.” 

The monks carried the Buddha to the monastery in Maddakucchi Park. There the Buddha 
expressed the desire to go to the monastery in Jĩvaka's mango grove and told the monks to 
take Him there. Accordingly, the monks took Him there. 

On hearing the news, the great physician Jĩvaka went to the Buddha and applied a highly 
potent medicine to the wound. Having bandaged the wound, he told the Buddha to keep the 
bandage intact until his return from his visit to a patient in the City. Aíter calling on the 
patient and doing the needíul for him, the physician came back but did not reach the City 
gate beíore it was closed. 

Then the physician Jĩvaka thought: “I have applied the powerful medicine to the foot of 
the Exalted Buddha and bandaged the wound treating Him like an ordinary patient. So I 
have made a grave mistake. This is the time to untie the bandage. If the bandage is not 
untied, He will suffer intense pain the whole night.” So thinking, Javaka was much worried. 
At that moment, the Buddha called Ãnanda and said: “Ãnanda, the physician Jĩvaka carne 
back after dark and could not reach the City gate beíore it was closed. He is worried 
because now is the time to untie the bandage. So you untie the bandage immediately.” 
Ãnanda removed the bandage and the wound was gone, like the bark detached from the 
tree. 

As soon as the city-gate was opened, Jĩvaka hurried to the Buddha even beíore dawn and 
asked Him whether He suííered any pain. The Buddha said: “Jĩvaka, I ha ve overcome all 
pain since I gained supreme Enlightenment under the Bodhi tree” and then He preached the 
following verse: 


Gataddhino visokassa, vippamuttassa sabbadhi 
Sabbagantha-pahĩnassa, pariỊãho na vijjati. 

Jĩvaka! There is absolutely no sorrow, no suffering in the arahat who has 
been liberated from sarhsãra, who has gone to the other shore of sarhsãra, 
who is free from all grief, who has no attachment whatever to all things 
including the body, etc., who has removed all his íetters. 
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(PariỊãho (suffering) is of two kinds, viz., physical ( kãyika ) and mental ( cetasika ) 
suffering. Physical suffering due to cold, heat, etc., occurs in the arahat and so he 
is not 1'ree from physical suííering. The physician Jĩvaka had this in mind when 
he asked the question. But as Lord of the Dhamma, the Buddha, was supremely 
skilíul in preaching, and He answered that the arahat who possessed the above- 
mentioned attributes had no mental suííering. Jĩvaka asked whether the Buddha 
had any mental suííering and the Buddha said that he had none.) 

By the end of the sermon, many living beings gained the Fruition of Sotãpatti and so 
íorth. 


Security provided to The Buddha by Monks 

Many monks, who heard the report about Devadatta's attempt to kill the Buddha, 
surrounded the residence of the Buddha in one ring aíter another. They recited the 
scriptures loudly and vvalked up and down to guard, protect and ensure the security of the 
Buddha. 

On hearing their recitation (and noise of their movement) the Buddha asked Ãnanda (in 
spite of his knowledge), and when he told Him about the vigilant monks, He summoned the 
monks and said: 


Atthãnam etarh bhikkhave anavakãso, yarh par' 
ũpakkamena Tathãgatarh jĩvitã voropeyya. 
anupakkamena bhikkhave Tathãgata parinibbãyanti. 

Monks, it is wholly impossible for anyone to put effort to kill the Buddha. 

Then the Buddha said to them (as He did to Venerable Mahã Moggallãna on one 
occasion) that those are five kinds of teachers in the world, that only these kinds of 
teachers need the protection of their disciples, that, as for the Buddha, He truly claimed 
pure morality, pure livelihood, pure teaching, pure speech and pure intellectual Vision as he 
had all these virtues and thereíore, he did not need the protection of His disciples. He 
added that it was impossible for any one to kill a Buddha and that Buddhas attained 
Nibbãna not by any one's attempt to kill them. 

Finally the Buddha said to the monks. 

“Monks, go back to your own abode. The Buddhas are not beings whose security 
of life depends only on other people's protection.” 

Sending NãỊãgữi The Elephant 

(The sending of NãỊãgữi occurs in the Sanghabhedakakkhandhaka of the Vinaya 
CũỊa-Vagga, and the exposition of the Cũlahamsa Jãtaka of the Asĩti Nipãta. Here 
the latter is based.) 

Due to the treatment given by the physician Jĩvaka, the Buddha recovered His fitness and 
as beíore, He went about in the glory of a great Buddha, surrounded by monks. On seeing 
the Buddha, Devadatta thought: “It is impossible for any men to approach and kill the 
Monk Gotama when he sees Him in the glow of His physical body at its zenith. But King 
Ajãtasattu's elephant, NãỊãgữi, is vicious, wild and homicidal. He does not know any good 
thing about the Buddha, the Dhamma and the Sangha. Only that wild NãỊãgữi can kill the 
Monk Gotama.” So he went to the King and told him about his plan. 

King Ajãtasattu agreed to his plan. He summoned the mahout (elephant-driver) and 
ordered him to intoxicate NãỊãgĩri the elephant and send him the next morning along the 
same way by which the Buddha was taking. Devadatta also asked the mahout how much 
liquor the elephant consumed on other days and when he learnt that the animal drank eight 
pots of liquor, he told the mahout to give the animal sixteen pots of liquor the next 
morning and to send him towards the Monk Gotama. The mahout promised that he would. 

King Ajãtasattu had it announced by the beat of drum in the City that all citizens should 
do their business early the next morning and avoid going about in the streets as NãỊãgĩri 
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would be made intoxicated and sent into the City. 

Devadatta also left the palace, went to the elephant-shed and told the mahouts: “Men, we 
are the King's teachers who can make the King's servants promoted or demoted in their 
work. If you want to be promoted, then give the elephant sixteen pots of very potent liquor 
early in the morning and when the Monk Gotama comes into the City, you incite and enrage 
the animal with goads and spears. Let the elephant break open the shed, rush in the 
opposite direction of the Monk Gotama and kill Him.” The mahouts agreed to follow his 
instructions. 

The news spread throughout the whole City. The Buddha’s lay devotees who adored the 
Triple Gem approached the Buddha and said: “Exalted Buddha, in collaboration with the 
King, Devadatta will send the wild elephant, NãỊãgĩri, tomorrow along the sarne way by 
which You are Corning. So do not come into the City for alms tomorrow but stay here in 
this VeỊuvana monastery. We will offer meals to You and the monks in the monastery.” 

The Buddha did not say that He would not go into the City for alms. But He decided to 
teach the wild elephant the next day, períorm the miracle ( Pãtihãríya ) 2 by teaching, subdtie 
the heretics, and without going about for alms in Rãjagaha, return to VeỊuvana with monks 
from the City. The Buddha knew that the lay followers in Rặjagaha would bring many pots 
and bovvls of food and that He would have His meal in the monastery. For this reason the 
Buddha accepted the invitation of the lay men. 

Knowing very well the acceptance of their invitation by the Buddha, the lay men decided 
to bring and offer food at the monastery and went away. 

The Buddha preached to the monks in the íirst watch of the night and answered the 
questions of devas and Brahmãs in the second watch. The third watch was divided into 
three periods. In the íirst period, the Buddha lay down on the right side like a lion-king. In 
the second, He was absorbed in the Fruition of Arahatship. In the third, He was íilled with 
iníinite compassion and aíter arising from that State, He surveyed the worthy beings, and 
saw NãỊãgĩri. The Buddha saw clearly that when He preached to the elephant, eight 
hundred and íorty thousand beings would reahze the Four Truths and become liberated. So, 
after cleaning His body at dawn, He called Ãnanda and said: “Ãnanda, tell all the monks 
who live in the eighteen monasteries around Rãjagaha to come along with Me into the 
City.” 

Venerable Ãnanda acted according to the instructions of the Buddha. All the monks 
assembled in the VeỊuvana monastery. The Buddha entered Rãjagaha surrounded by many 
monks. 

Then the mahouts carried out the instructions of King Ajãtasattu and Devadatta. There 
was a very large gathering of people. At the meeting those who had íaith in the Buddha 
said: 

“Today, there will be a battle between the two bull elephants, the Buddha and 
NãỊãgĩri. We will witness clearly the admonition of the animal bull, NãỊãgĩri, by 
the Buddha Bull.” 

So saying they climbed the turreted and unturreted mansions, house rooís, etc., to wait 
and see the battle. 

But as for the heretics, who had no íaith in the Buddha, they said: “This NãỊãgĩri elephant 


2. Pãtihãriya means removal of opposing evil deeds. There are three ways of removal: (1) removal 
by preaching ( anusăsãni-pătihãriya ), (2) removal by períormance of miracle such as creation of 
diííerent íorms (iddhi-păặhãriya), (3) removal by knowing the listener's mental State ( ãdesanã- 
pãtihãriya). 

Of these three ways, the third one is meant here. The second way belonged to Mahãthera 
Moggallãna and the íirst to Mahãthera Sãriputta. Though the Buddha adopted the third method, it 
was usually preceded by either of the previous two in accordance with the mental inclinations of 
the listener. 
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is vicious, violent and homicidal. He does not know anything good about the Buddha, the 
Dhamma and the Sangha. Today he will destroy the bright, yellow and golden body of the 
Monk Gotama and terminate His life. Today we will clearly see the end of our enemy.” 

So saying, they climbed the turreted mansions, etc and waited there. 

When NãỊãgĩri the elephant saw the Buddha Corning, it rushed tovvards the Buddha like a 
moving mountain with its trunk raised, his ears and tails set upright, scaring the people, 
destroying the houses and crushing the carts to pieces. 

When the monks saw the elephant rushing, they said to the Buddha: “Glorious Buddha, 
the wild, vicious and homicidal NãỊãgĩri is Corning along this way. This animal does not 
know anything good about the Buddha, the Dhamma and the Sangha. We want the Glorious 
Buddha, the speaker by good words, to step aside (keep off the way along which the 
elephant is Corning).” Then the Buddha said: “Monks! Have no fear! I can tame NãỊãgĩri.” 

Then the Venerable Sãriputta said: “Glorious Buddha, it is the duty of the eldest son to 
attend to any matter that concerns his íather. Let me tame the elephant.” But the Buddha 
turned down his request, saying: “Sãriputta, the power of the Buddha is one thing and the 
power of the disciples is a different matter. You need not take any trouble (for Me).” Most 
of the eighty great disciples made the same request but the Buddha did not give His 
consent. 

Self-sacrificing Love of Venerable Ẫnanda 

Then, because of his great love for the Buddha, the Venerable Ãnanda could no longer 
restrain himselí. He came forward and stood in íront of the Master, bent on sacriíicing his 
life for Him and allowing_himself to be the Hrst trampled to death by the elephant. The 
Buddha said: “Keep back, Ãnanda. Do not come and stand in front of me.” Ãnanda replied: 
“Glorious Buddha, this elephant is vicious, wild and homicidal. It is like the fire that 
destroys the world. Let it come to you after íirst trampling me to death.” The Buddha 
dissuaded Ananda three times but the latter persisted in standing beíore Him. Finally, He 
had to remove him by His psychic power and put him among the monks. 

Incident of A Child's Mother 

At that moment, a child's mother saw the elephant and fearful of death, she fled, 
abandoning the child from her bosom onto the ground between the Buddha and the 
elephant. 

NãỊãgĩri pursued the woman but being unable to overtake her, it turned back and went 
near the child. The Buddha íocussed His separately intended loving-kindness (odissaka- 
mettã) on the elephant and in a very sweet voice of the Brahmã-king, He said: 

“O NãỊãgĩri, they served you sixteen pots of liquor and made you drunk not to 
catch any other being but verily to kill Me. So do not go about harassing the 
pedestrians. Come straight to where I am.” 

Thus the Master invited the elephant. 

The Buddha's Power 

On hearing the sweet words of the Buddha, the wild NãỊãgĩri opened his both eyes and 
saw the glorious body of the Buddha. He was shocked and owing to the power of the 
Buddha, he became sober and dropping his trunk and flapping his ears, he went to Him and 
crouched at the feet. 

Then the Buddha said: “NãỊãgĩri, you are an animal and I am a Buddha. From now on, do 
not be vicious, violent and homicidal. Try to cultivate loving-kindness towards all living 
beings.” The Buddha stretched His right hand, and stroking the íorehead of the elephant, 
He spoke the following two verses: 

Mã kuiyara nãgam ãsado 
Dukkham hi kuiyara nãgam ãsado. 
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Na hi nãgahatassa kuiyara 
sugati hoti pararh yato. 

Mã ca mado mã ca pamãdo 
na hi pamattã sugatim vajanti te. 

Tvanfi’eva tathã karissasi 
yena tvarh sugatirh gamissasi. 

O! elephant NãỊãgĩri, do not approach with murderous intent, with the desire 
to kill the Buddha who has never done any evil. To approach the Buddha 
with murderous intent is an evil that will lead to suffering. There is 
absolutely no possibility of good rebirth in the deva or human worlds after 
the death of anyone who wants to hurt or kill the Buddha. 

O! elephant NãỊãgĩri, do not be conceited. Do not be unmindíul of the ten 
good deeds. Those, who are unmindíul of the ten good deeds, do not have 
good rebirth in deva and human worlds. You will have to do such good deeds 
as will ensure good rebirth (In other words, you will attain good rebirth only 
on the basis of good deeds.) 

NãỊãgĩri elephant was overwhelmed with ecstasy. If he had not been an elephant, he 
vvould have attained the Fruition of Sotãpatti on the spot. 

On seeing this miracle, the people gave a resounding ovation. They clapped their hands 
and joyously threw various ornaments over the elephant as their revvards. The ornaments 
covered nearly the whole body of the elephant and from that time he came to be known as 
Dhanapãla. At the time when Dhanapãla elephant was tamed by the Buddha, eighty-four 
thousand beings had the opportunity to sample the Dhamma, the juice of Deathlessness. 

The Buddha established the elephant in the Five Precepts. The elephant gently collected 
the dust at the Master's feet, scattered it over his head and stepped back on its knees. He 
stepped at the last place within sight of the Buddha and aíter paying respect entered the 
elephant-shed. From that time he became a docile, good tempered and very tame elephant 
and did not harm any being for the rest of his life. 

Having His wish íulíilled, the Buddha resolved that the ornaments that had accumulated 
be returned to their owners. He thought: “Today, I have períormed a great miracle and so it 
is not advisable for Me to go about in the City for food.” Having thus subdued the heretics, 
He left Rãjagaha City and returned to the VeỊuvana monastery, surrounded by monks like a 
triumphant king (back from the battleíield). The citizens went to the monastery with much 
food and oííered alms lavishly. They sang the following song joyously: 

Danden'eke damayanti, ankusehi kasãhi ca. 

Adanậena asatthena, nãgo dcmto Mahesinã. 

Some animal trainers train elephants, horses and cattle by beating violently 
with iron spikes, sticks, spears, goads, hooks and canes. As for the Buddha, 

He has tamed NãỊãgĩri the elephant without using any destructive weapon 
and has removed his violent temper through loving-kindness. 

Decline of Devadatta's Gains 

Devadattấs attempt on the life of the Buddha caused a big outcry among the people. They 
loudly blamed King Ajãtasattu, saying: “It was Devadatta who caused the death of our 
King Bimbisãra. It was Devadatta who sent the assassins. It was he who rolled down the 
rock; and now he sent the elephant NãỊãgĩri to kill the Master. Yet such an evil man is 
made teacher by King Ajãtasattu who goes about with him.” 

When King Ajãtasattu heard the people's reproach, he ordered the withdrawal of his 
regular offer of five hundred pots of food to Devadatta and he stopped going to see his 
íormer teacher. The citizens, too, ceased to offer any food to Devadatta who visited their 
houses for alms. 
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Five Things demanded by Devadatta 

His gains having dwindled day by day, Devadatta decided to do some thing dramatic and 
spectacular for his living. He went to the Buddha and said: 

“Glorious Buddha, I beg you to lay down the following rules for the monks: 

(1) All monks should live in íorest hermitage for life. A monk, who lives in a monastery 
near a village, should be guilty of an oíTence. 

(2) All monks should always eat only the food that they obtain by going on the round for 
alms. A monk, who accepts the food which the lay men have oííered aíter invitation, 
should be guilty of an oííence. 

(3) All monks should always wear only the robe made of rags. A monk, who accepts the 
robe offered by lay men, should be guilty of an offence. 

(4) All monks should always dwell at the feet of trees. A monk, who goes to a monastery 
with a roof, should be guilty of an oííence. 

(5) All monks should always avoid eating meat and fish. A monk who eats meat or fish, 
should be guilty of an offence.” 

Then the Buddha said: “Devadatta, your demands are not proper (reasonable). 

(1) Let the monk live in a íorest hermitage or in the monastery near a village according to 
his desire. 

(2) Let the monk eat the food that he gets by going round for alrns or by accepting the 
food offered by lay men aíter invitation. Let him get the food in either way he likes. 

(3) Let the monk wear the robe made of rags or the robe offered by lay men according to 
his desire. 

(4) Devadatta, I have permitted the monks to dwell at the foot of trees for eight months. 

(5) I have permitted the monks to eat meat or fish provided they do not see or hear or 
have any suspicion about any creature being killed for their food.” 

(Herein when Devadatta made the five demands, the Buddha knew instantly that his 
object was to create a schism in the Sangha. As concessions to these demands would be a 
hindrance to spiritual progress, the Buddha considered them unreasonable and said that a 
monk might live in íorest hermitage if he wanted to, and so on. 

In this connection, a good monk should know the wish of the Buddha as well as what is 
proper for Him. 

(According to the Buddha, there are four kinds of monks, viz. (a) the forest-dwelling 
monk who will gain the Path and the Fruition by virtue of his great physical and 
intellectual strength, (b) the monk who cannot live in the forest because of his physical 
weakness and who can make spiritual progress only if he practises the Dhamma in the 
village monastery, (c) the monk who will make spiritual progress either in the íorest 
hermitage or in the village monastery by virtue of his physical strength and íorbearance, 
and (d) the ( padaparama ) monk who will make no spiritual progress in spite of his effort 
either in the forest or the village monastery, 

(a) The Buddha wants only the monk of the íirst kind to live in a forest hermitage. The 
hermitage is a proper abode for him and following his example, his disciples will 
want to live in the íorests. 

(b) The Buddha wants the second type to live in a village monastery. 

(c) According to the Buddha, the monk of the third type should live only in a íorest 
hermitage. The íorest hermitage is good for him and following his example, his 
disciples will want to live there. 

(d) As for the ( padaparama ) monk who will not make much spiritual progress in this 
life, the Buddha wants him to live in a íorest hermitage. Practice of austerities 
(( dhutanga ) and meditation in the íorest hermitage will contribute to his attainment of 
the Path and Fruition in the next life and he will be a living example for his disciples. 
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(Thus when the Buddha says “(1) Let the monk live in a monastery near a village 
according to his desire”, He means “the monk (b) who cannot live in the íorest because 
of his physical weakness and who will achieve his spiritual goal only if he practises the 
Dhamma in a village monastery.” This concession also enables other monks to live in the 
village monastery. 

(If the Buddha accepted Devadatta's demands, it would rule out the possibility of spiritual 
progress for two kinds of monks: (1) the monk (b) who is physically weak and (2) the 
monk who lived in the íorest when he was young but who cannot live there in his old age 
owing to decline in health and so has to live in the village monastery to achieve his 
spiritual goal. For these reasons the Buddha rejected Devadatta's demands.) 

Devadatta's Attempt to create Schism 

Devadatta was delighted when the Buddha reíused to comply with his five demands. 
Together with his followers, Kokãlika, Katamodaka Tissaka, the son of Queen Khanda and 
Samuddadatta, he rose, and after paying respect to the Buddha, went away. (The monk 
Kokãlika, Queen Khandấs son Kadamodaka Tissaka and the monk Samuddadatta were 
Devadatta's close and trusted disciples.) 

Then Devadatta went to Rãjagaha with his followers and propagated their doctrine. They 
told the people that the Buddha had rejected what they regarded as their reasonable 
demands for five rules that would contribute to non-attachment, etc. and that they, on their 
part, would live in accordance with those five rules. 

People, who lacked íaith and intelligence, extolled Devadatta and blamed the Buddha. 
Those, who had íaith and intelligence, criticized Devadatta for trying to create schism in 
the Sangha and undermine the authority of the Buddha. The monks, who heard the people's 
words, also criticized Devadatta and reported to the Buddha. 

Then the Buddha called a meeting of the Sangha in connection with the matter reported 
by the monks and in the presence of all monks, He asked: “Devadatta, is it true that you are 
trying to create schism in the Sangha and destroy its authority?” Devadatta replied: “Yes, 
Venerable Sir!” 

Then the Buddha said: 

“Devadatta, what you are doing is not proper. Do not wish to see dissension in the 
Sangha. One who causes schism in the Sangha bears a very grave responsibility. 

One who causes schism in a United Sangha commits an evil that will lasts one 
whole kappa. He will suffer in hell for one whole kappa. 

“Devadatta, one who restores unity to a disunited Sangha commits a good deed and 
enjoys life in the deva-world for one whole kappa. Devadatta, what you are doing 
is not proper. Do not wish to see dissension in the Sangha. One who causes schism 
in the Sangha bears a very grave responsibility.” 

Although the Buddha thus admonished him seriously. Devadatta did not give up his 
attempt and carried out the preliminary plan for the schism. The next day, he decided to 
períorm uposatha Service and acts of the Sangha (Sangha-kamma) separately. In the 
morning, he approached the Thera Ananda who came into Rãjagaha for alms, and he said: 
“Dear Ãnanda, from today I will períorm the uposatha Service and the acts of Sangha 
vvithout the company of the Buddha and His monks.” 

When Venerable Ãnanda reported the matter to the Buddha, He breathed íorth the 
following verse: 


Sukararh sădhunã sãdhu 
sãdhu pãpena dukkararh. 

Păparh pãpena sukararh 
pãparh ariyehi dukkararh. 

It is easy for a good man to do a good deed 
It is hard for an evil man to do a good deed 
It is easy for an evil man to do an evil deed 


892 



Chapter 36 

It is hard for a good man to do an evil deed. 

Schism created by Devadatta 

Then on that uposatha day, Devadatta rose from his Seat in the assembly of monks and 
said that the Monk Gotama had rejected his demand for five rules that would lead to non- 
attachment, etc., that they would abide by the five rules and that those who liked the rules 
should vote for them. The votes were taken and the five hundred young monks of Vajji 
country who lived in Vesãlĩ and who were ignorant of the Vinaya teaching voted for the 
rules as they thought that the rules represented the Dhamma, Vinaya and the sayings of the 
Buddha. Devadatta took the five hundred monks and went to Gayãsĩsa. 

Contribution of The Two Chief Disciples 

Then the Venerable Sãriputta and the Venerable Mahã Moggallãna, the two Chief 
Disciples, went to the Buddha and the Venerable Sãriputta iníormed Him of Devadatta's 
schismatic deíection and his departure for Gayãsĩsa with five hundred monks. The Buddha 
reproached them for having no compassion for the young monks and urged them to go and 
save the monks from spiritual ruin. The two Venerables promised to do so and after paying 
respect to the Buddha they left for Gayãsĩsa. 

A Young Monk's Concern 

Then a monk came and stood crying near the Buddha. The Buddha asked him why he was 
crying. The monk said that the two Chief Disciples of His, Venerables Sãriputta and 
Moggallãna had gone to Devadatta, probably because they preíerred Devadatta's teaching. 
Then the Buddha said: “Monk, there is absolutely no reason why Sãriputta and Moggallãna 
should like Devadatta's teaching. In fact, they have gone there in order to enlighten the five 
hundred young monks who have become Devadatta's followers.” 

At that time, Devadatta was seated preaching in the midst of many of his followers. 
When he saw from afar the two Venerables Corning, he said to the young monks: “Monks 
look over there! I have proclaimed my doctrine very well. Even the Monk Gotama’s Chieí 
Disciples, Sãriputta and Moggallãna prcíer my teaching and they are now Corning over to 
join me.” 

Then the monk Kokãlika (one of the leaders of his sect) warned Devadatta: “Friend 
Devadatta, do not associate with Sãriputta and Moggallãna. They have evil desire and they 
follow their evil desires.” But Devadatta said: “Friend, you should not say like this. Their 
Corning here is good because it is motivated by their appreciation of my teaching.” 

When the two Venerables came near, Devadatta said, “Come, Sãriputta, sít here” and 
offered to share his Seat with him. But the Venerable reíused to accept his offer and took 
his Seat in a suitable place. So did the Venerable Moggallãna. 

Having preached to the monks the whole night, Devadatta said to the Venerable Sãriputta: 
“Friend Sãriputta, the monks are free from sloth and torpor. You carry on with your talk on 
the Dhamma. My neck is stiff and cramped. Let me stretch my back.” (Here he imitated the 
Buddha in the way He urged the Venerable Sãriputta.) Venerable Sãriputta agreed. Aíter 
spreading his big íouríold outer robe, Devadatta lay down by the right side. As he was 
tired, unmindíul and devoid of intelligence, he instantly fell asleep. 

Then the Venerable Sãriputta taught the five hundred young monks íirst by making them 
aware of their own mental States (ãdesanã-pãtihãriya). This was followed by his pointing 
out the Dhammas that they should avoid and the Dhammas that they should practise 
( anusãsãnĩ-pãtihãriya ). The Venerable Mahã Moggallãna taught them íirst by períorming 
miracles ( iddhi-pătihãriya ) and then telling them what to avoid and what to follow. 
Thereíore the five hundred young monks gained the Fruition of Sotãpatti on the spot and 
became sotãpanna-ariyas. 

Aíter the five hundred young monks had become ariyas on the Sotãpatti Path, the 
Venerable Sãriputta told them that he and Venerable Moggallãna would return to the 
Buddha and that those who liked His teaching might go along with them. All the monks 
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followed them and travelling by air by their psychic power, they reached VeỊuvana. 

Vomiting of Blood by Devadatta 

Aíter the two Chieí Disciples had gone away with the five hundred young monks, 
Kokãlika, a teacher of the sect, woke Devadatta up by hitting the breast with his knee and 
saying: “Get up, Devadatta! Sãriputta and Moggallãna have taken away the young monks. 
Have I not told you that you should not associate with Sãriputta and Moggallãna, that they 
have evil desires and that they follow their evil desires?” Then Devadatta vomited hot 
blood on the spot. 

Jãtakas conceming Devadatta 

When the monks living in the VeỊuvana monastery saw Venerable Sãriputta returning 
with the five hundred monks, they said to the Buddha: “Glorious Buddha, when the 
Venerable Sãriputta left for Gayãsĩsa, he had only the Venerable Mahã Moggallãna as his 
companion. Now his return from there with so many followers is indeed glorious.” The 
Buddha said: “Monks, it is not only now that Sãriputta is glorious. When he came back to 
me as an animal in a previous life he was also glorious.” and He recounted the 
Lakkhanamiga Jãtaka in the Sĩla-Vagga of the Ekaka Nipãta. Again, when the monks 
reported that Devadatta imitated the Buddha by trying to preach like a glorious Buddha 
with the two chieí disciples on the right and left side, the Buddha said: “Monks, it is not 
only now; also a long time ago Devadatta tried to imitate Me but it was in vain.” Then the 
Buddha told them the Viraka Jãtaka of the NatamdaỊha Vagga, Duka Nipãta. 

The following days, too, the Buddha narrated the Kandagalaka Jãtaka (NatamdaỊha 
Vagga, Duka Nipãta), etc. in connection with Devadatta. 

Again the Sakuna Jãtaka (Kalinga Vagga, Catukka Nipãta) etc were recounted in 
connection with Devadatta's ingratitude. 

Then in connection with Devadatta's attempt to kill the Buddha, he told the Kurungamiga 
Jãtaka (Kurunga Vagga, Ekaka Nipãta) and others. 

Then one day the monks were talking about Devadatta's downfall in respect of the 
offerings he received from the laity and in respect of his spữitual life when the Buddha 
said: “Monks, it is not only now that Devadatta has his downfall. He had it too long ago,” 
and the He narrated Ubhatobhattha Jãtaka (Asampadãna vagga, Ekaka Nipãta) etc. 

Herein a short list of Jãtakas which the Buddha recounted in connection with 
Devadatta is gi ven below: 

Ekaka Nipãta: Seriva Jãtaka, Lakkhapa Jãtaka, Kurungamiga Jãtaka, Vãnarinda 
Jãtaka, Tayodhamma Jãtaka, Sĩlava Jãtaka, Saccamkira Jãtaka, Singala Jãtaka, 
Dummedha Jãtaka, Asampadãna Jãtaka, Ubhatobhattha Jãtaka, Singãla Jãtaka, 
Virocana Jãtaka and Sanjĩva Jãtaka. 

Duka Nipãta: Vinĩlaka Jãtaka, Dubbhiyamakkata Jãtaka, Manicora Jãtaka, Vĩraka 
Jãtaka, Kurumgamiga Jãtaka, Sumsumãra Jãtaka, Kandalaka Jãtaka, Dhamma-dhaja 
Jãtaka, Kãsãva Jãtaka, CũỊanandiya Jãtaka, Kumbhila Jãtaka, Upãhana Jãtaka, 
Mahãpingala Jãtaka, Sabbadãthi Jãtaka and Guttlia Jãtaka. 

Tika Nipãta: Romaka Jãtaka and Jambukhãdaka Jãtaka. 

Catukka Nipãta: Sakuna Jãtaka, Kakkãru Jãtaka, KãỊãbãhu Jãtaka, Jambuka Jãtaka, 
Vãnara Jãtaka and Khantivãdĩ Jãtaka. 

Pancaka Nipãta: CuỊadhammapãla Jãtaka and SãỊiya Jãtaka. 

Sattaka Nipãta: Kapi Jãtaka and Parantapa Jãtaka. 

Atthaka Nipãta: Cetĩya Jãtaka. 

Navaka Nipãta: Tittira Jãtaka. 

Dasaka Nipãta: Nigrodha Jãtaka and Kukkura Jãtaka. 

Ekadasaka Nipãta: Dhammadevaputta Jãtaka. 

Dvadasaka Nipãta: Sanmudavãnija Jãtaka. 
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Terasaka Nipãta: Amba Jãtaka and Rum Jãtaka. 

Pakinnaka Nipãta: Candakinnarĩ Jãtaka. 

Vĩsati Nipãta: Sattigumba Jãtaka, Somanassa Jãtaka. 

The Last Days of Devadatta 

Thus while residing in Rặjagaha, the Buddha recounted many Jãtaka stories concerning 
Devadatta and then He went to Sãvatthi where He dwelt in the Jetavana monastery. 

Having been ill for nine months, Devadatta had the desire to see the Buddha at the last 
moment. So he told his disciples to take him to the Buddha. But his disciples said: “You 
went about as the enemy of the Buddha when you were healthy. So, we dare not take you 
to Him now.” Then Devadatta said: “My disciples, do not min me. As a matter of fact, it 
was only I who bore grudge against the Buddha. He did not have the slightest grudge 
against me.” 


Vadhake Devadattamhi, core Angulimalake. 

Dhanapãle Rãlìule ca, sabbattlm samamãnaso. 

My (cousin) brother, the Buddha, has the good-will tovvards His brother-in- 
law Devadatta who was bent on killing Him, tovvards Angulimãla the robber 
who adorned himself with one thousand fingers, towards NãỊãgĩri the wild 
elephant, later called Dhanapãla, towards His own son, Rãhula and tovvards 
all living beings equally. 

“Take me now to my brother, the Exalted Buddha.” 

Thus Devadatta again and again entreated them to let him see the Buddha. Then his 
disciples laid him on a couch and carried him to Sãvatthi where the Buddha was staying. 

When the monks heard the news that Devadatta was Corning, they reported to the Buddha. 
The Buddha said: “Monks, Devadatta will have no opportunity to see Me in his present 
life.” 

(It was natural that Devadatta had no opportunity to see the Buddha from the time 
he made the five demands.) 

In the eyes of the ordinary monks, Devadatta was on the way to Sãvatthi to see the 
Buddha. The Buddha said: “Devadatta would not be able to see Me in the present existence, 
under any circumstances, though I may remain here.” The monks were nonplussed and they 
did not know what to make of the Buddha's saying. Thereíore, they again and again 
iníormed Him of Devadatta's arrival at such and such a place. But He still insisted that 
whatever Devadatta did, ”by no means would he see Me.” 

But, from time to time, the monks reported the progress of Devadatta's journey saying 
that he was now one yojana away from Sãvatthi. That he was now only a gavuta away that 
and that he had closed upon the pond near the Jetavana monastery. Finally the Buddha said: 
“Devadatta will not see Me at all even though he may get into the Jetavana monastery.” 

Devadatta swallowed by Earth 

The disciples bearing Devadatta laid down the couch on the bank of the pond near the 
Jetavana monastery and stepped into the pond to bathe. Devadatta sat up on the couch 
putting his two feet on the ground. Then his feet sank into the earth irresistibly. Down he 
went, the parts of his body sinking one aíter another, the ankle, the kneecap, the waist, the 
chest, and the neck, and the earth had gorged him up to the jaw-bones when he uttered the 
following verse: 


Imehi atthĩhi tam aggapuggalaríì 
devãtidevarh naradamm asãrathim. 
Samantacakkhurh satapunnalakkhanarh 
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pãnehi Buddharh saranarh upemi. 

I, Devadatta, on my death-bed seek reíuge in the Exalted One with these 
bones and this lingering life-force. With intelligent, noble, joyous mind 
motivated by the three noble root-conditions (I seek reíuge in the Omniscient 
Buddha, the Supreme Being in the world, the All-seeing Teacher who can 
discipline all worthy beings and who possesses the thirty-two splendid marks 
of an extraordinary man by virtue of His countless good deeds. 

(It was because of the Buddha’s fore-knowledge of Devadatta's repentance that the 
Buddha ordained him. Even if he had not been a monk, he would certainly have 
committed the same heinous crime as a layman and later on he would not have 
been able to do the good deed that would contribute to his liberation from sarhsãra. 
(The Buddha knew that after ordination Devadatta would do the two most evil 
deeds: causing the spilling of the Buddha’s blood and creating schism in the Sangha 
and that later on he would do the good deed for his release from samsãra. So the 
Buddha ordained him. Indeed, because of this good deed, Devadatta will be a 
Paccekabuddha by the name of Atthissara, after one hundred thousand kappas.) 

Devadatta's Sufferúig in Avĩci Hell 

Aíter uttering the verse, Devadatta entered the earth and landed in the Avĩci hell. It 
seemed as if he was to suffer unshaken in the hell because he had wronged the unshaken 
Buddha. In the great Avĩci hell, one hundred yọịanas in width, Devadatta's body was one 
hundred yoịanas in height. His head was inside the upper iron pan up to his two ears. The 
two legs were inside the red-hot iron bottom up to the ankles. He was roasted standing and 
íacing east. An iron stake with the thickness of a palm-tree protruding from the west side 
of the hell-pot pierced right through the middle of Devadatta's back, came out from the 
íront breast and went into the east side of the hell-pot. Another iron stake came out of the 
South side of the hell-pot, passed through Devadatta's right side, came out from the left side 
and went into the north side of the hell-pot. Still another iron stake carne from the iron pan, 
pierced right through the top of the head, came out of the bottom and went into the iron 
íloor under the hell-pot. In this way Devadatta was roasted unshaken in the great Avĩci 
hell. 

(About the Avĩci hell: In this realm: (1) the denizens of hell are jammed without 
any space, (2) the hell íires are continuous and cover the whole realm, leaving no 
space, and (3) the inhabitants have no respite in their suííering. They have to suffer 
all the time. Thus, because there is no vacant space among the inhabitants, or no 
cessation as regards the hell íires or suííering, the hell is called the great Avĩci 
hell.) 

Narration of Jãtakas after Devadatta's Death 

Aíter Devadatta was thus swallowed up by the earth, the topic of conversation among the 
monks was Devadatta's inability to see the Buddha although he had travelled laboriously 
forty-five yọịanas for this purpose. The Buddha said that Devadatta was swallowed by the 
earth also in one of his íormer lives and told the story of the elephant Sĩlava. When the 
Bodhisatta was the elephant Sĩlava, he put a man who had lost his way on his back and took 
him to a safe place. Yet the man came back thrice to cut the trunk, and when he went back 
with the last portion of the trunk he was swallowed up by the earth as soon as he went out 
of sight of the Bodhisatta. This man, a hunter, named Mittadubbhi became Devadatta. 
(Sĩlava Jãtaka, Varuna Vagga, Ekaka Nipãta) 

Then again the Buddha recounted Khantivãdã Jãtaka (Pucimanda vagga, Calukka Nipãta) 
to show how King Kalãbu (Devadatta) was gorged by the earth when he wronged the 
Bodhisatta, Hermit Khantivãdĩ. The Buddha also told the Cũladhammapãla Jãtaka 
(Manikundala Vagga, Pancaka Nipãta) in which as King Mahãpatãpa (Devadatta) was 
swallowed by the earth for having wronged his own son, CũỊadhammapãla, who was the 
Bodhisatta. 
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After the death of Devadatta people were overjoyed. They set up all kinds of flags and 
banana plants, etc, placed the pots full of water and celebrated their riddance of Devadatta. 
When this was reported to the Buddha by the monks, He said that in ancient times, too, the 
death of Devadatta delighted many people. To illustrate His saying, the Buddha recited 
Mahã Pingala Jãtaka (Upãhana vagga, Duka Nipăta) in which people rejoiced at the death 
of the evil King Pingala in Vãrãnasĩ. 

The monks asked the Buddha about the afterlife of Devadatta. The Buddha said that he 
had landed in the Avĩci hell. The monks said: “Glorious Buddha, Devadatta had to suffer 
much in the present life and now at the end of this life also he has landed in the world of 
much suííering.” 

Then the Buddha said: “Yes, monks, that is true. All beings whether monks or lay men 
who are unmindíul in respect of good deeds have to suffer in the present life and the 
aíterliíe.” And the Buddha uttered the following verse. 

Idha tappati pecca tappati 
pãpakãrĩ ubhayattha tappati. 

“Pãparh me katcm ” ti tappati 
bhiyyo tappati diiggatùh goto. 

Monks, the man who does evil has to suffer because of the effect of his evil 
act. He has to suffer both in the present life and the aíterliíe. Stricken by his 
conscience, T have done an evil deed’, he has to grieve in the present life. 

When he lands in the lower, evil world (aíter his death), he has to grieve 
extremely because of the effect of his deed. 

By the end of the sermon many beings became sotãpanna-ariyas, etc. The sermon was 
beneíicial to many people. 
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chapter 37 

STORY OF KING AJÃTASATTU 


K ing Ajatasattu was so called because he was the enemy of his íather, King Bimbisara, 
even beíore his birth. (Ạịãta (beíore birth)+.vaó« (enemy of his íather).) 

When the Prince was conceived in the womb of Vedelĩ, the Chieí Queen of King 
Bimbisãra, the Queen strongly desired to drink the blood of the King's right arm. It was 
hard to fulfil and she considered it inadvisable to tell anyone about it. She dared not 
express it openly and as a result she became lean, pale and haggard in her physical 
appearance. 

Seeing this change in the Queen, the King asked what was wrong with her. The Queen at 
first reíused to ansvver but the King pressed for an explanation and at last she revealed the 
craving that had made her unhappy. 

The King was overwhelmed with love and said: “You silly Queen! Why should you think 
it is hard to satisíy your desire?” Thus reproving her for her reticence, the King sent for a 
physician and aíter having his arm cut with a small golden kniíe, he had the blood taken in 
a golden cup, mixed it with water and made the Queen drink it. 

When the soothsayers heard the news, they predicted that the child in the Queen's womb 
would become the enemy of the King, and that he would kill his íather. On hearing their 
prediction, the Queen was worried. She did not wish to bear the potential murderer of the 
King. So she went to the garden to carry out abortion but her attempt was unsuccessíul. In 
spite of her repeated attempts, she could not get rid of her pregnancy. (Later on the garden 
was named Maddakucchi — the garden where abortion was períormed.) 

King Bimbisãra inquired why the Queen oíten went to the garden and when he learnt 
what she was doing, he said: “We do not know as yet whether the child in your womb is a 
boy or a girl. Do not try to kill the child because, if you do so, our good reputation will be 
severely damaged all over lambudĩpa for our cruelty to our own child.” He deterred the 
Queen from doing so and kept her under surveillance. The Queen then decided to kill the 
child after its birth. 

When the child was born, the guards took him to a safe place. The Prince grew up and 
when he was shown to the Queen, she became deeply attached to him. (She lost all her 
desire to kill her son.) King Bimbisãra later appointed the Prince his heir-apparent. 

(The subsequent association of Ajãtasattu with his evil íriend Devadatta and his 
killing of his íather to become king have been described in the section on 
Devadatta.) 

From the day he ordered his íather to be killed, King Ajãtasattu was unable to sleep. As 
soon as he shut his eyes, he felt like being pierced by hundreds of spears and had dream- 
like hallucinations about his destiny that kept him shaking and muttering. (This shows that 
those, who have done much evil, see signs of their impending descent into the lower worlds 
not only on their death-bed but long be lo re the end of their lives.) The guards asked the 
King what ailed him but he just said: “Nothing.” These nightmarish hallucinations plagued 
the King and made him reluctant to go to sleep. So every night he ga ve audience for a long 
time to keep himselí awake. (Dĩgha Nikãya, Vol. 1.) 

King Ajãtasattu adored the evil Devadatta who was a thorn in the side of the Exalted One 
and so he gave alms lavishly to Devadatta and built for him a monastery in Gayãsĩsa, and 
at the instigation of his teacher he killed his íather who was a sotãpanna. In this way, he 
ruled out the possibility of doing any good deed leading to the Sotãpatti Path and ruined 
himselí most disastrously. 

On hearing that Devadatta was gorged by the earth, King Ajãtasattu was aíraid, lest he 
should share the fate of his íormer teacher. He could not indulge in royal pleasure nor 
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could he sleep peaceíully. He became tremulous, restless and jittery, like a young elephant 
pricked with a Sharp iron stake, He had visions of the earth cracking, the ílames from the 
Avĩci hell Corning out, the earth threatening to swallow him up and the custodians of hell 
making him lie on his back on the red-hot iron floor and poking him with iron stakes. So, 
trembling like a beaten fowl, King Ajãtasattu could not find any support even for a 
moment nor could he stand firm and steady. 

He wanted to see the Buddha, pay respect and ask about his problem but because of the 
enormity of his evil deed, he dared not go to the Buddha. 

Then, when the íestival of the planet Kattikã was held in Rặjagaha on the full-moon night 
in the month of Kattikã (November), the whole City was decorated like a celestial City, and 
brightly illuminated with fire torches and ílames. While seated amidst his ministers on the 
golden throne in the audience hall, King Ajãtasattu saw the physician Jĩvaka and thought: “I 
will take Jĩvaka as my guide and go to the Buddha. But I should not admit írankly that I 
dare not go to the Exalted One and tell him (Jĩvaka) írankly to take me there. Tactíully, I 
will extol the beauty of the night and then ask the ministers which real noble sãmana or 
brãhmana can inspire us with faith and devotion. When the ministers heard my words, they 
will gloriíy their respective teachers and the physician Jĩvaka will gloriíy his teacher, the 
Exalted One. Then I will go and see the Exalted One with Jĩvaka as my guide.” 

After planning this strategy, King Ajãtasattu said: 

“(a) Ministers, tonight is so delightíul, being free from snow, mist, cloud, Asurinda 
(an enormous semi-divine being that is supposed to create lunar eclipse) and 
smoke, the five disturbing things that disturb the beauty of the moon-lit night, or 
pollute the air. (b) Ministers, tonight is so beautiíul, being free from the five 
elements. (c) Ministers, tonight is so lovely to look at, being free from the five 
disturbing elements. (d) Ministers, tonight our minds are calm and serene because 
the night is free from the five disturbing elements. (e) Ministers, tonight should be 
very memorable since it is free from the five disturbing elements.” 

Having thus extolled the full-moon night, the King added: 

“Which samana or brãhmana should we see tonight, who can inspire us with faith 
and devotion?” 

By saying this, the King gave a hint to the physician JIvaka. (a) The King had committed 
a heinous crime by killing his íather. a great patron of the Buddha and a sotãpanna-ariya at 
that time, and (b) by supporting Devadatta who did many things harmíul to the Buddha. So 
he dared not go to the Buddha by himselí. He knew that for the fulfilment of his desire to 
see the Buddha he must rely on Jivaka who had built a monastery for the Buddha and who 
served the Buddha's medical needs. 

Jĩvaka did not fail to take his cue from the King. In fact, he knew it but because the 
assembly included many followers of the six heretical teachers, Jĩvaka thought: “As 
followers of ignorant teachers, they themselves are ignorant, and they do not understand 
the rules to be observed at a meeting. If I start describing the noble attributes of the Exalted 
One, they will rise one by one and extol their teachers and then I will never come to the 
end of my description of the Exalted One's noble attributes. As the teachings of their six 
heretical teachers do not have substance or anything worthy of note, the King will not be 
pleased with what they say and he will ask me directly. Then I will tell the King without 
any distraction about the noble attributes of the Exalted One and take him to the Buddha.” 
Thus thinking deeply, Jivaka said nothing despite the King's hint and sat silently. 

The ministers, who were the disciples of the six heretical teachers, thought: “Today the 
King extolled the beauty of the night of the Kattikã full-moon. He really must have the 
desire to see one of the samanas or brãhmanas, to ask questions and hear his sermon. The 
King will greatly honour the teacher whom he adores and whose sermon he hears. It augurs 
well for the minister whose teacher becomes the King's teacher.” So each of them was bent 
on extolling his own teacher and leading the King to him. With this intention the ministers 
who were disciples of Pũrana Kassapa, Makkhali Gosãla, Ajita Kesakambala, Pakudha 
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Kaccãyana, Sanjaya and Nigantha Nãtaputta extolled their respective teachers. (Read 
Sãmannaphala Sutta of the Dĩgha Nikãya for their extolling speeches.) 

King Ajãtasattu had seen the heretical teachers bcíore. When he first saw them, their 
physical appearance did not, in the least, impress him. On the contrary, he was much 
disappointed. Now, when he heard the words of his ministers, he felt like a man who sees a 
very sour and acid íruit brought and put in his hand when, in fact, he wishes to eat a golden 
coloured, sweet, delicious, ripe mango. He longed to hear the sweet Dhamma concerning 
the jhãna, supernormal powers, three characteristics of existence, etc. and so when he (in 
addition to his disappointment with the heretical teachers' physical appearance) heard their 
followers praising them, he became much dispirited and said nothing. 

Although he was displeased with their saying, King Ajãtasattu thought: “If I show my 
anger and have these ministers seized by the neck and turned out of the palace hall, other 
people will not have the courage to say anything, íearing that the King treats in the sarne 
way every one who speaks.” So, although he did not like their words, the King did not 
reproach them and remained silent. 

Heroic Words of Jĩvaka 

King Ajãtasattu thought: “Only the ministers whom I do not wish to listen to are talking. 
Physician Jĩvaka, who I wish to hear, is silent like the GaruỊa bird that has swallowed the 
brain of a nãga. I am so uníortunate!” Then he had an aíterthought: “Jĩvaka is a disciple, an 
attendant of the quiet Exalted One. So he himseir is quiet and lives in silence like a 
disciplined ascetic. He will not speak if I do not ask him. So I must act like a man, who 
when trampled by an elephant, has to clasp the animaĩs foot.” 

So thinking, the King said directly: 

“Friend Jĩvaka, why are you keeping silent? These ministers never tire of 
gloriíying their teachers. Do not you have any teacher like these ministers? Do you 
have no teacher because you are a commoner without any oííicial post or 
privileges granted by my íather? Or do you have no teacher because of lack of 
íaith?” 

Thus the King asked Jĩvaka directly, about the reason for his silence. Jĩvaka thought: 
“The King wants me to speak of the attributes of my Teacher. Now, it is not the time for 
me to remain silent. But it is not proper for me to describe the noble attributes of the 
Buddha just as these ministers extol their teachers in a posture of reverence to the King.” 
So Jĩvaka rose, bowed most respectíully in the direction of the Teacher's residence in 
Jĩvaka's mango-grove, raised his joined hands above his head and said: 

“Great King! Do not think that I am the devotee of just a so called, self-styled 
samana of doubtíul characteristics. Certainly, at the time of my teacher's 
conception in His mother's womb, at the time of His birth, at the time of His 
renunciation, His attainment of Buddhahood, and His preaching of the 
Dhammacakka Sutta, the ten thousand universes shook quiveringly. In this and that 
way, the Exalted One períormed miracles of fire and vvater. In this and that way, 

He carne down to earth from the deva-world of Tãvatimsa. I will tell you about the 
Exalted One's noble attributes to the best of my ability. Listen to me attentively.” 
With this preamble, lĩvaka went on to give an account of the Buddha. 

“Great King, deva among the people! My Teacher, the Possessor of such attributes 
as Araham, and Sammasambuddha now lives with one thousand two hundred and 
fifty monks in the mango-grove monastery that we have donated to him. 

"Our Teacher, the Exalted One, is an araham because He possesses the attributes 
of morality (sĩla-guna), mental concentration (samãdhi-guna), wisdom (pannă- 
gunấ), liberation (vimutti-guna) and insight-knowledge of liberation ( vimutti-nãna- 
dassana-guna) that make Him worthy of special honour by devas, humans and 
Brahmãs ... He is an Exalted One ( Bhagavã ) because he possesses sixíold glory. 
Such good reputation of our Teacher, the Exalted One has spread beyond the 
highest abode of Bhavagga [in the arũpa or íormless worlds]. 
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“I want you, Great King, to see our Teacher, the Exalted One. If you see our 
Teacher, your mind will certainly become calm and serene.” 

Preparations for The Visit to The Buddha 

Even as he heard the noble attributes of the Buddha, King Ajãtasattu was overwhelmed 
with five kinds of ecstasy. So, he wished to see the Buddha instantly and knowing that 
there was no one except Jĩvaka who could arrange transport for his visit to the Buddha at 
that time, he told Jĩvaka to go and prepare the elephant transport. 

(Herein, there are various kinds of transport, such as horses, chariots, etc., but the 
elephant transport is the best of all transports. King Ajãtasattu decided that he 
should go to the Supreme Buddha by means of the supreme transport. Horses and 
chariots are noisy, making their sounds audible in the distance. But the elephant 
makes no noise although it may not go quickly. The King considered it advisable to 
go to the quiet and calm Buddha by means of quiet and calm elephants. So he told 
Jĩvaka to harness the elephants.) 

Then Physician Jĩvaka had five hundred female elephants and the State elephant adorned 
with all trappings. 

The King did not tell him explicitly to prepare the female elephants for transport. But 
being intelligent, he got the íemale elephants ready with all equipments. In doing so, he 
was motivated by the reílection: “The King wants to go and see the Exalted One tonight. 
But kings have many enemies. If anything untoward happens to the King on the way, 
people will blame me and say that I lead the King out of the palace at an untimely hour of 
the night, heedlessly taking advantage of his compliance with my wish. Moreover, they will 
also blame the Exalted One, saying that the Exalted One preaches, taking advantage of His 
iníluence over people without regard for proper time. Thereíore, I will make my plan so 
that the Exalted One and I maybe above reproach and the King may be well-protected.” 

Again he thought: “Men are never in fear of women. So I will make the King go happily, 
surrounded by women.” Aíter having five hundred female elephants adorned with full 
trappings, he had the five hundred íemale courtiers dressed as men and instructed them to 
accompany the King, each armed with swords and spears. 

Still another thought occurred to JIvaka: “On account of his heinous crime of parricide, 
there is no special good deed for this King Ajãtasattu that will contribute to the attainment 
of the Path and Fruition in his present life. It is customary with the Buddhas to preach only 
when they see someone credited with extra-ordinarily good deed, which may serve as a 
support of spiritual progress (upanissaya-paccaya). Now, I will assemble the people. Then 
the Buddha will preach the Dhamma in view of the 1'ormcr good deed of someone in the 
assembly, the good deed essential to his spiritual upliít. The sermon will beneíit many 
people.” Instantly, he sent a message to every part of the City, announcing also by the beat 
of drum, the King’s plan to visit the Buddha and hear the Dhamma, and that people are to 
go along with the King for his security according to their oííicial position. 

Then the people thought: “It is said that our King will go and see the Buddha. What kind 
of Dhamma will He preach? What can we proíit by making merry in this planetary 
íestival? We will go to the monastery where the Buddha is going to preach to the King.” So 
all of them waited for the King on the way with íragrant flowers in their hands. 

Aíter having done all the necessary things, Jĩvaka told the King that the elephants were 
ready and that it rested with him to choose the time for his journey. 

Ajãtasattu’s Visit to The Buddha 

Then King Ajãtasattu mounted the royal elephant and with a ícmale courtier dressed as a 
man and seated on each of the five hundred ícmale elephants, and with fire-torches lighted, 
he set out from Rãjagaha City with great royal pomp and splendour and went to Jĩvaka's 
mango-grove, which was then the residence of the Buddha. 

Herein “great royal pomp and splendour”, may be explained as follows: 
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King Ajãtasattu was the ruler of two countries, viz., Anga and Magadha, each three 
hundred yọịanas in width. He was a great monarch and although no arrangements 
were made in advance for his visit to the Buddha, (as arranged by Jĩvaka) five 
hundred female courtiers came out instantly dressed as men, with swords 
suspended from shoulders and with ruby-handled spears in their hands. 

(Moreover sixteen thousand female dancers also accompanied the King. Behind 
those dancers, their attendant elderly women went along on foot. 

(Behind the elderly women were the eunuchs who guarded the palace; behind the 
eunuchs were sixty thousand ministers exquisitely attired in various garments and 
walking on foot. 

(Also vvalking on foot behind the ministers were about ninety thousand provincial 
princes, adorned with various ornaments and fully armed like young men possessed 
of magical powers ( vịịịădhara). 

(Behind the princes were ten thousand brahmins, who, having bathed, smeared 
themselves with unguent and adorned themselves with golden flowers, etc., wore 
one hundred kahãpana worth waist garment and donned five thousands kahãpana 
worth outer robes covering the left shoulder. Raising their right hands and 
chanting: “May the Great King overcome all dangers!” they went on foot. 

(Behind the brahmins were the musicians; behind them were the royal archers; 
behind them was the elephant-brigade; behind it was a big cavalry; behind it was 
the chariot-division; behind it was the iníantry and behind the iníantry were the 
members of eighteen assemblies dressed and adorned with various ornaments 
beíitting their official position. 

(Thus, as instructed by Jĩvaka, the troops, ministers, etc. were deployed in such a 
way that the arrow shot from end of the procession could not reach the King. As 
for him, he walked close by the King, very vigilant to save the King's life promptly 
in case of emergency. 

(The fire-torches were so numerous that they could not be counted by hundreds or 
thousands. With such royal pomp and splendour the King went to the residence of 
the Buddha.) 

King Ajãtasattu's Fright 

King Ajãtasattu came out of the City and as he approached the mango-grove, he became 
scared. He trembled with great fear and his hair stood on end. 

He was much írightened because the silence in the monastery raised doubt about Jĩvaka's 
sincerity. As a matter of fact, Jĩvaka had told him before that he would have to approach 
the Buddha silently. So the King had banned music and the musicians had only held their 
musical instruments during their journey. They had not spoken loudly and they all had 
travelled showing signs by their hands when necessary. 

Now in the grove, not even the sneezing of a monk was to be heard, and kings usually 
delighted only in places where there was sound. King Ajãtasattu became weary and sick of 
the deep silence and suspicious of Jivaka. He thought: “This Jĩvaka says that there are one 
thousand two hundred and fifty monks in his grove. But I don't hear even the sneezing of 
someone in this place. Jĩvaka may not be speaking the truth. Perhaps, he has deceived me 
and taken me out of the City. Perhaps, he wants to seize me and usurp my throne with the 
help of the army. Certainly, Jĩvaka is strong enough to match the strength of five elephants. 
He is also hanging about me and there is no armed attendant near me. Oh! It is all over 
with me! ” 

Thus scared, King Ajãtasattu was unable even to mask his fear with royal demeanour and 
he clearly expressed his fear to Jĩvaka by asking: 

“Jĩvaka! You are not deceiving me are you? You are not handing me over to my 
enemies, are you? Why is it that among so many monks numbering one thousand 
two hundred and fifty, there is no sneezing, no coughing and no talking?” 
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Then Physician Jivaka said: 

“Great King, be not aíraid. I do not deceive you. I will not hand you over to your 
enemies. Great King, go ahead. Within the circular hall there are oil lamps burning 
brightly.” 

(Herein Jĩvaka thought: “The King does not know that I never take life. If I do not 
console him, he will come to ruin here.” So he consoled the King to allay his fear 
eííectively by telling him twice not to be aíraid and assuring him that he was not 
being deceived. 

(Then to make his assuring more weighty, he told the King twice to go forward and 
said the oil-lamps were burning brightly in the hall. The implication of this last 
remark was that the illumination in the hall left no doubt about the presence of 
good people and the absence of insurgents and robbers who always went about in 
the dark. Jĩvaka's speech was then deeply meaningíul indeed.) 

Ajãtasattu's Questions on The Advantages of Monastic Life 

Then King Ajãtasattu went by elephant as far as possible and at the gate of the monastery 
he dismounted. As soon as he put his feet on the ground, the power and glory of the 
Buddha pervaded his whole body. He sweated so proíusely that he was nearly íorced to 
change his garments. He remembered his parricide and became overwhelmed with fear. So 
he dared not go direct to the Buddha. Instead, he took Jĩvaka's hands and like a visitor 
looking around the monastery, he complimented Jĩvaka, saying: “You have built this 
building wonderfully! You have built this building wonderfully!” When they came to the 
entrance of the circular meeting-hall, the King asked Jivaka where the Buddha was: In fact, 
it was customary with kings to affect ignorance and ask in spite of their knowledge. 

Then Jĩvaka thought: “The King is like a man who stands on earth and asks where the 
earth is; like a man who looks up to the sky and asks where the sun and the moon are; like 
a man who stands at the foot of Mount Meru and asks where Mount Meru is. I will now 
show him the Buddha.” So Jĩvaka raised his joined hands towards the Buddha and said: 
“Great King, that person seated beíore the monks, leaning against the middle pillar and 
íacing east is the Exalted One.” 

Then King Ajãtasattu approached the Buddha and paid his respect. Standing at a place, he 
looked again and again at the monks who were serene and digniíied like a very clear lake, 
dead silent without any coughing or sneezing, their eyes calmly íixed on the Buddha 
without casting a single glance at the gorgeous gathering of the King and his people. 

The King marvelled and exclaimed: 

“The monks are so serene. May my son, Prince Udayabhadda, ha ve such serenity!” 
(Herein King Ajãtasattu's exclamation should not give one the impression that he 
wanted his son to lead a monastic life and become serene. In fact, at the sight of 
the monks, he became clear in his consciousness and remembered his son. 
Naturally, getting an object that is hard to come by or seeing something marvellous 
reminds one of one's beloved relatives or íriends. The King uttered the above 
words because he remembered his son (and not because he wanted to have his son 
ordained). 

(In another sense, his exclamation was due to his worry about his son and his 
desire for the Prince's serenity. For he thought: “The day will come when my son, 
seeing that I am still young, asks me where his grandíather is. If he comes to know 
somehow or other that his grandíather was killed by his íather, he will take it into 
his head to kill me and become king.” 

(In spite of his worry about his son and his desire to make the Prince serene, the 
King was destined to be killed by his own son. In the lineage of King Ajãtasattu 
there were five cases of parricide: (1) Prince Ajãtasattu killed his íather, King 
Bimbisãra, (2) Prince Udaya killed his íather, King Ajãtasattu, (3) Prince 
Mahãmundika killed his íather, King Udaya, (4) Prince Anuruddha killed his íather 
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Mahãmundika, and (5) Prince Nãgadãsa killed his íather, King Anuruddha. Then 
the people of the country unanimously resolved to have nothing to do with the king 
who disgraced their lineage and made away with King Nãgadãsa.) 

Beíore the King made his exclamation, the Buddha had divined the thought of King 
Ajãtasattu as he stood in silence beíore Him. The Buddha knew that the King dared not 
speak to Him, that he remembered his son as he looked again and again at the monks and 
that unless He broke the ice, he would not have the courage to say anything. So deciding to 
speak first, the Buddha said just after the King's exclamation. 

“O King! Your mind is now with your beloved one.” 

Then King Ajãtasattu thought: “Oh! Marvellous indeed is the greatness of the Exalted 
One! There is no one equal to me in having wronged the Exalted One. I killed (my íather) 
the greatest supporter who was an ariya; donor of the Buddha. Not only that, misguided by 
Devadatta, I sent assassins to kill the Buddha. Perhaps, Devadatta thought he had my 
support when he rolled the rock from the Gijjhakuta hill to kill the Buddha. I have done so 
much evil and yet now the Buddha has started the conversation with me. The Buddha 
indeed íirmly possesses the tãdi attribute in terms of five characteristics. Thereíore, we will 
never ignore such kind of Exalted One and never seek reíuge (or a teacher) elsewhere.” 

(The five tãdi characteristics are (1) equanimity without any love or hatred in the 
vicissitudes ( ìokãdhamma ) whether desirable ( ittha ) or undesirable ( anittha ) of life, 

(2) repudiation of deíilements; (3) having crossed over the current of sarhsãrcr, (4) 
íreedom from lust, etc.; (5) possession of morality, faith, etc. that makes him 
worthy of being pointed out as a man of moral integrity, faith, etc. (The 
Mahãniddesa contains its elaboration). 

(Alternatively, (1) the ability to have desirable perception (iưha-sannã) at will, in 
regard to undesirable ( anittha ) beings or phenomena; (2) the ability to have 
undesirable perception (anittha-sannã) at will, with regard to desirable (ittha) 
beings and phenomena; (3) the ability to have desirable perception at will, in regard 
to both desirable and undesirable beings and phenomena: (4) the ability to have 
undesirable perception at will, in regard to both desirable and undesirable beings 
and phenomena and (5) the ability to ha ve equanimity at will, in respect of both the 
pleasant and undesirable beings and phenomena. These five Noble Powers 
(aríyiddha) are the five Íãí/i-characteristics. 

— Sĩlakkhandha Abhinava Tĩkã, Vol. II. — 

So thinking, he was much delighted and in response to the Buddha’s remark, he said: 

“Glorious Buddha, I love my son, Prince Udayabhadda, dearly. May my son, Prince 
Udayabhadda, have the same serenity that the monks now have.” 

King Ajãtasattu reílected: “If aíter paying respect to the Exalted One, I go to the monks, 
here and there, and pay respect to them, I will have turned my back to the Exalted One and 
that will mean irreverence to Him on my part. Certainly, a man, who, aíter paying respect 
to the king, goes to the crown prince and pays respect, show lack of respect for the king.” 
So aíter paying respect the Buddha, the King bowed to the monks with both hands raised 
from the place where he was standing and sat down at a proper place. 

Then King Ajãtasattu said: 

“Glorious Buddha, if You permit me to ask, I vvould like to ask You a few 
questions about a certain thing.” 

The Buddha said: 

“Great King, You may ask Me about anything you like,” thereby extending to the 
King the invitation of the Omniscient Buddhas. 

(Note: Two kinds of invitation.) 

Invitation of questions is of two kinds: (1) the invitation by Omniscient Buddhas 
and (2) the invitation by their disciples. 

When someone wants to ask an Omniscient Buddha about something, the Buddha 
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says coníidently and withoi.1t any reservation: “Ask me about anything you like. I 
will answer all your questions thoroughly.” This kind of invitation is made only by 
Buddhas and the intellectually mature Bodhisattas. 

As for their disciples, they do not say “Ask me about anything,” but they say with 
reservation: “I will answer your question if I can, only after I have heard it.” 

On being thus invited by the Buddha in the manner of Omniscient Buddhas, King 
Ajãtasattu became much delighted and enthusiastic and he asked the following questions: 

“Glorious Buddha, there are many skilled occupations and craítsmen. They belong 
to warriors riding elephants, warriors riding horses, worriers riding chariots, 
archers, flag-bearers, military strategists, commandos who slip behind the lines of 
the opposing army and cut off the enemies' heads, princes distinguished in íighting, 
daredevils who make speedy attacks on the enemy, warriors who are valiant like 
bull-elephants, very brave warriors, warriors clad in armour, trustworthy servants, 
cooks, barbers, those who bathe other people, butlers, flower stringers, laundry 
workers, weavers, maker of reed mat walls, potters, arithmeticians, and those who 
count by their íingers; besides these, there are many other similar crafts-men. 
These people live long, proíiting by their skills. By means of their skills they make 
themselves, their parents, their wives and children and their ữiends comlortable 
and vigorous. Moreover, they give alms to monks and brahmins so as to reborn in 
the deva-world in their afterlife.” 

“Exalted Buddha, can one point out the beneíits of a monastic life like those of 
skilled occupations, beneíits which one can realize by himselí in the present life?” 

Then the Buddha thought: “Nowhere at this place are many princes and ministers who are 
the followers of heretical teachers, those who are outside the pale of My Teaching. If I 
give my sermon in two parts, showing the impurity of their teachers' doctrines (kanha- 
pakkha) in the íirst part and the purity of My doctrine (sukka-pakkha) in the second part, 
these people will blame Me, saying that I talk only about the doctrinal conílicts and 
controversies of the monks from the time of the arrival of their King who has come here 
with great effort to hear the Dhamma. As a result, they will not hear the Dhamma 
respectíully. If the King himselí talks about the doctrine of the heretics, the people will not 
blame Me. They will let Me say what I like. In fact, people naturally follow the king 
(issarãnuvattako hi ìoko). Now I will make it the King's responsibility to describe the 
teaching of the heretics.” Then the Buddha asked the King if he remembered having put the 
question to the other monks and brahmins. 

The King said that he did and the Buddha asked him how they had answered the question 
and urged him to State their answer if he did not mind it. The King said: “Sừ! I do not mind 
doing so in a place where the Exalted One or a man like the Exalted One is sitting.” 

(What is implicit here in the King's reply is this: It is troublesome or hard to tell a 
person pretentious to be wise about anything because he is apt to criticize every 
sentence and every word. The real wise man, however, extols the speech that he 
hears if it is flawless and he corrects the language, sentences and words if there are 
flaws in the speech. The Buddha has no peer in the world in respect of real 
wisdom. Hence the King's reply as mentioned above.) 

Thus urged by the Buddha to recount the answers given by the heretical teachers, the 
King told Him how he once approached the six heretical teachers, viz., Pũrana Kassapa, 
Makkhali Gosãla, Ajita Kesakambala, Pakudha Kaccãyana, Nigantha Nãtaputta and Sanjaya 
Belatthaputta and asked them about the advantages of monkhood in the present life. The six 
teachers described only their respective doctrines like a man, who being asked about a 
mango tree, describes a jack íruit tree, or vice versa. The answers were at variance with the 
question but, although the King was disappointed with the heretical teachers, he considered 
it inadvisable for a King like him to rebuke such religious persons as monks and brahmins 
in his country. So he neither accepted nor rejected their sayings. Nor did he show his 
displeasure by word of mouth. Instead, he got up and went back without taking note of 
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their words and now he asked the Buddha about the present advantages of a monastic life. 

Then the Buddha gave an elaborate talk on the advantages of monkhood in the present 
life. For example, (1) a man-slave was honoured by the king after his ordination; (2) a 
íarmer who paid taxes to the king was honoured by the latter after he became a monk. (3) 
To show the higher advantages of monkhood, the Buddha reíerred to the life of a man of 
either low or high caste who had heard His Teaching, inspired with faith, he became a 
monk and practiced the (a) lower morality, (b) medium morality and (c) higher morality. 
Then he guarded his senses, developed mindíulness, easily contented, rejected hindrances; 
he gained the íirst jhãna, (4) the second jhăna, (5) the third jhãna and (6) the íourth jhãna. 
(7-14) Still making íurther progress, he attained insight-knowledge (vipassanã-nãna), 
psychic powers ( manomayidhi-nãna ), supernatural powers ( iddhividha-ũãna ), the divine-ear 
(dibbasota-nãna), penetrative knowledge of the mind of others ( cetopariya-nãna), 
remembrance of íormer existences (pubbenivãsănussati-nãna), knowledge of the dying and 
reappearance of other beings ( cutupapata-ũăna ) and extinction of all mental intoxicants 
(ãsavakkhaya-nãna or arahatta-magga-nãnà). Thus, the monk gained as the present 
advantages of his sacred life the eight kinds of progressively higher, extraordinary 
knowledge up to arahatship. 

(For details, read the Sãmannaphala Sutta of the Dĩgha-Nikãya.) 

Reíuge sought by Ajãtasattu 

When the Buddha thus described in detail the present advantages of monkhood with 
arahatship as its apex, King Ajãtasattu followed the whole talk attentively, expressing his 
appreciation verbally from time to time. He thought: “In the past, I did not ask many 
monks and brahmins about these matters but like a man who pounds the husks of grain, I 
have never received any thing substantial. Marvellous indeed is the greatness of the Exalted 
Buddha! He has answered these questions, enlightening me very much as if with the 
brilliance of a thousand oil-lamps. For a long time, ignorance has deceived me, making me 
blind to the greatness and power of the Exalted One.” 

Overwhelmed with ecstasy arising from the contemplation of the Buddha’s attributes, the 
King clearly showed his íaith in the Buddha, the Dhamma and the Sangha in the following 
words: 

“Venerable Sir, very delightíul indeed is the Teaching! Just as in the world what 
has been upside down is set right, just as what has been covered is uncovered, just 
as a man who has lost his way is shown the right way, just as torches are lighted in 
order that those who have eye-sights may see various visual íorms in the darkness, 
so also, You have in many ways made the Dhamma very clear to me. Venerable 
Sir! I seek reíuge in the Exalted One, the Dhamma and the Sangha. Let the Exalted 
One regard me, from today, as a lay devotee established in sarana-gamana for life. 
“Venerable Sir! I am overwhelmed with guilt stemming from íoolishness, 
coníusion and ignorance. For the sake of kingly pleasures, I have killed my íather, 
a great monarch who practised justice and ruled righteously. Let the Exalted One 
lorgive me for the offence, regarding it as an offence that will make me mindíul 
and vigilant in íuture.” 

Thus the King sought reíuge in the Buddha, etc. and apologized for his offense. Then the 
Buddha said: 

“O King! You are indeed overwhelmed with guilt arising from your loolishness, 
coníusion and ignorance. You ha ve killed your íather, the great monarch who 
practised justice and ruled righteously. But we íorgive you that offence because 
you admit it and make amends for it. If a man admits his offense, atones for it 
accordingly and guards himselí against it in íuture, then such atonement and self- 
restraint mean spữitual progress under the System of My Teaching.” 

Then King Ajãtasattu said: 

“Very well, Venerable Sừ! We will now go. We have many things to do.” The Buddha 
replied: “O King! You may go as you wish.” The King accepted the Buddha’s Teaching 
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with much pleasure, extolled it delightedly, rose from his Seat, paid respect and went away. 

Note on Sarana-gamana 

Herein note on Sarana-gamana will be mentioned brieíly. 

There are seven points regarding Sarana-gamana : 

(a) Sarana (Reíuge), 

(b) Sarana-gamana (Reíuge taking or Reíuge consciousness), 

(c) Person established in Sarana-gamana, 

(d) Forms of Sarana-gamana, 

(e) Fruit of Sarana-gamana, 

(f) Contamination of Sarana-gamana, and 

(g) Destruction of Sarana-gamana. 

(a) Sarana (Reíuge). 

The Buddha, the Dhamma and the Sangha are the threeíold Sarana (Reíuge) because 
those, who seek its protection, overcome their fear, alarm, physical and mental suíTering 
and various miseries in the lower worlds after death. In other words, the Buddha helps 
beings overcome various perils by contributing to their welfare and averting their 
misíortunes. So does the Dhamma by making beings free from hardships of life and 
consoling them. And so does the Sangha by making them gain a great beneíit even from a 
few good acts. Hence the Buddha, the Dhamma and the Sangha constitute the real threeíold 
Reíuge that ensures beings íreedom from all suffering. 

(b) Sarana-gamana (Reíuge taking or Reíuge consciousness) 

Great wholesome consciousness ( mahãkusala-citta ) that makes one inclined for the Three 
Jewels by removing deíiling unwholesome mental States through devotion and veneration 
to the Three Jewels, Great Consciousness of Action ( mahăkiriya-citta ) regarding the 
arahats, and Path Consciousness (maggacitta) regarding the Noble Ones established in the 
Path, maggattha ariyas. All these íorms of consciousness are called sarana-gamana. 
Conviction that the Three Jewels are the real íactors that eliminate feat and suííering by 
means of such consciousness is sarana-gamana. This is a deíinition. 

(c) Person established ữi Sarana-gamana 

A person who has the consciousness described above is one who is established in the 
threeíold Reíuge. Thus we should íirst understand the three aspects (1) Sa ra na (2) Sarana- 
gamana and (3) Person established in Sarana-gamana. 

(d) Forms of Sarana-gamana 

It is of two íorms: (1) supramundane and (2) mundane. 

(1) Supramundane sarana-gamana is implicit by way of íulíilment of íunction in a single 
thought-moment when the ariyas realize the Four Truths and attain the Paths, thereby 
overcoming all deíilements and íocusing their minds on Nibbãna. (By this is meant as 
follows: supramundane sarana-gamana is Path-consciousness. Path-consciousness is 
íocused on Nibbãna, and this means uprooting the deíilements that make sarana-gamana 
impure. So, although the Path-consciousness arises from the íocus not on the Three Jewels 
but on Nibbãna, the íulíilment of its íunction involves the recognition of the Three Jewels 
as the real Reíuge. In other words, at the moment of Path-consciousness, one is also 
possessed of the supramundane sarana-gamana. For example, it is said that one knows the 
Four Truths at the moment of Path-consciousness. Having Nibbãna as its object, the Path- 
consciousness is concerned only with the truth about the end of suííering. But it also roots 
out ignorance that makes us blind to the Four Truths. Thus although the ariya íocuses his 
mind only on Nibbãna, he becomes aware of the three other Truths that do not directly 
concern Nibbãna, viz., the Truths about Suííering, the Cause of suííering and the Way to 
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the Cessation of Suffering.) 

(2) The mundane sarana-gamana arises in an ordinary person (worldling) when he 
contemplates the attributes of the Buddha, the Dhamma and Sangha in the effort to remove 
the depravities (upakkiỉesa) that deíile sarana-gamana. Basically this sarana-gamana 
means faith in the Buddha, etc. or Right View (Sammã-ditthi) based on faith or a mental 
íactor of wisdom ( paimã-cetasika ). As one of the ten meritorious actions (punna-kỉriya), it 
is called Ditthựukamma. 

Here faith too is termed sarana-gamana and so is the faith and wisdom combined. 
Mundane consciousness, with regard to the Threeíold Reíuge, is of two kinds: intelligent 
consciousness (nãna-sampayutta samna-gamana) and unintelligent consciousness (íĩãna- 
vippayutta sarana-gamana). The former is the consciousness of the children who recite the 
Refuge-formula at the advice of their parents. Here it is only a matter of íaith ( saddhã- 
cetasika). The intelligent sarana-gamana is based on the knovvledge of the noble 
characteristics of the Three Jewels and here íaith and wisdom are jointly mentioned as 
sarana-gamana because they are easily felt. The actual sarana-gamana however, is the 
consciousness that is led by íaith and wisdom. 

Again, the mundane sarana-gamana is of four kinds: 

(1) Attasanniyyãtana-sarana-gamana = sarana-gamana by giving up oneselí to the Three 
Jewels; 

(2) Tapparãyana-sarana-gamana = sarana-gamana by íinding one's support in the Three 
Jewels; 

(3) Sissabhãv'ũpa-gamana sarana-gamanci = sarana-gamana by becoming a pupil of the 
Three Jewels; and 

(4) Panipãtta sarana-gamana = sarana-gamana by showing great reverence to the Three 
Jewels. 

Of these four: 

(1) Giving up oneselí to the Three Jewels involves declaration as follows: “From today 
onwards I give up myselí to the Buddha; I give up myselí to the Dhamma; I give up 
myselí to the Sangha. 

(2) Finding one's support in the Three Jewels involves supplication as follows: “From 
today onwards kindly recognize me as one who íinds support in the Buddha, in the 
Dhamma and in the Sangha.” 

(3) Becoming a pupil of the Three Jewels involves supplication as follows: “From today 
onvvards, kindly recognize me as a residential pupil ( antevãsika ) of the Buddha, the 
Dhamma and the Sangha.” 

(In the Mahặjanaka Jãtaka, the Bodhisatta pointed out liíeless mango tree bearing íruit 
and the other mango tree bearing no íruit as his teachers because they instructed him for 
his welfare. Thereíore, one speak of the Dhamma as one's teacher and speak of oneselí as 
its pupil.) 

(4) Showing great reverence to the Three Jewels involves supplication as follows: “From 
today onvvards kindly recognize me as one who worships, welcomes, raises one's hands 
in adoration, venerates only the Buddha, the Dhamma and the Sangha. 

One who adopts any of these four modes of seeking reíuge is one who íulíils one's 
sarana-gamana. 

Alternatively, 

(1) declaration, uttering: “I give up myselí to the Buddha, to the Dhamma, and to the 
Sangha,” or “I offer my life to the Three Jewels,” or “I have oííered my body to the 
Three Jewels,” or “I have olTcred my life to the Three Jewels,” or “I am aware of my 
approach to the Buddha as my reíuge till the end of my life, ... to the Dhamma ... and 
... to the Sangha ... or “the Buddha, the Dhamma and the Sangha are my reíuge”, all 
these utterances of declaration constitute attasanniyyã-sarana-gamana. 
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(2) In the story of Pippali, a youth who later became the well-known Mahã Kassapa, 
donned the robe by himselí and set out from his brahmin village of Mahã Tittha to 
visit the Buddha. On his way, he saw the Buddha at the foot of the banyan tree called 
Bahu-puttaka between Rặjagaha and NãỊanda. The Buddha was waiting for him from a 
distance of three gavutas. As soon as Pippali saw the Buddha, he decided that “this 
noble ascetic must be the satthã (teacher) of devas and humans, the sugata (good 
wayfarer) who has really attained Nibbãna through excellent practice, and the 
Sammãsambuddha (Períectly Self-Enlightened One) who has rightly penetrated the 
right doctrines by Himselí. Then he took reíuge in the Buddha by uttering: “If I am to 
see the satthã of devas and humans, I will see only You. If I am to see the sugata, I 
will see only You. If I am to see the Sammãsambuddha, I will see only You. (i.e. I will 
see no other person with my eye of wisdom as my Satthã, Sugata, and 
Sammãsambuddha. I will see only You as my Satthã, Sugata, and Sammãsambuddha.Ỵ’ 
His utterances indeed amounted to the third mode of taking reíuge which is 
sissabhãv'ũpa-gamana sarana-gamana. 

(3) The Sarana-gamana that is marked by the dẹsire to scale protection and shelter in the 
Three Jewels, as in the case of the ogre ÃỊãvaka, the deva kings, Hemavata and 
Sãtãgira, is termed Tapparãyana-sarana-gamana. 

(4) In the Brahmãyu Sutta of the Majjhima Nikãya, aíter the Buddha had answered the 
eight question put by the Brahmin Brahmãyu, the latter was much impressed and so 
aíter rising, he bowed his head to the feet of the Buddha. He also sucked the Buddha’s 
feet with his mouth and massaged them vigorously, saying: “O Gotama! I am the 
Brahmin Brahmãyu” and thus mentioning his name. 

This gesture of the Brahmin Brahmãyu showing deep reverence for the Three Iewels is 
Panipata sarana-gamana. 

In short, there is no uniíorm gesture for the four kinds of sarana-gamana. There are 
many kinds of bodily and verbal actions by which one can show reverence for the Three 
Jewels. The Commentary distinguished between four kinds of sarana-gamana explains the 
four kinds of reverences. 


Four Kinds of Reverence (Panipata) 

Reverence may be of four kinds, reverence for relatives, reverence from fear, reverence 
for the teacher and reverence for one who, as one of the Three Jewels or Reíuges, is 
worthy of excellent oữering. 

The sarana-gamana necessarily presupposes the íourth kind of reverence. It has nothing 
to do with the others. 

Indeed reverence with íaith is essential to sarana-gamana. This consciousness erodes 
only when there is reverence for the bogus Buddha, bogus Dhamma and bogus Sangha in 
place of three genuine Iewels. 

(1) So a Sakyan or a Koliyan prince has no sarana-gamana if he reveres the Buddha, 
regarding the Buddha as a senior member of their íamily. 

(2) Neither is it sarana-gamana, if a man reveres the Buddha out of fear that as a 
powerful teacher honoured by kings, the Buddha might do harm to him if he showed 
no respect. 

(3) A man may remember having learnt (some craít) from the Buddha when He was still a 
Bodhisatta and now he reveres the Buddha, regarding Him as his íormer teacher. 
Another man may have heard the Buddha’s sermon on, say, the apportionment of one's 
wealth, i.e., a wise person should spend one fourth of his income on enjoying life, two 
íourths (one half) to be invested in business, and the remaining one fourth to be saved 
for any emergency. So he looks up to the Buddha as his teacher and reveres Him for 
the advice with regard to his material welfare. Now neither of these two men's 
reverence has anything to do with sarana-gamana. 

(4) But a certain man reveres the Buddha, believing that He was the real Jewel, the real 



THE GREAT CHRONICLE OF BUDDHAS 

Reíuge, worthy of alms given as íoundations for welfare hereaíter. Only this man has 
sarana-gamana. 

For a layman or a layvvoman who seeks reíuge in the Buddha, recognizing the Buddha as 
a being worthy of excellent offering (aggadakkhineyya-piiggaỉa), his or her sarana-gamana 
is not adversely affected even though he reveres a relative of alien, heretical monastic 
Order, to say nothing of revering a non-heretical monk or a layman in his family. So also a 
layman or a layvvoman who has sought refuge in the Buddha will not have his or her vow 
damaged by revering the king out of fear. The same is true in the case of a layman paying 
respect to a heretic who happens to be his former teacher. 

(e) Fruit of Sarana-gamana 

The chieí immediate beneíits of supramundane sarana-gamana are the four Fruitions of 
the Path gained by arỉyas. The subsequent beneíit is extinction of sarhsãra. In other words, 
it is the total extinction of the illusions of permanence, pleasantness and substantiality as 
regards the impermanent, unpleasant and insubstantial psychophysical phenomena, etc., are 
the beneíits of mundane sarana-gamana. 

(f) Contaminatìon of Sarana-gamana 

Mundane sarana-gamana gets debased owing to ignorance, doubt and misconceptions 
about the noble attributes of the Three Jewels. It is not bright, vast and great. The 
supramundane sarana-gamana is free from corruption. It is always clean and pure. 

(g) Destruction of Sarana-gamana 

Supramundane Sarana-gamana can never be destroyed. The ariya who is established in it 
does not point out as his or her teacher anyone other than the Three Reíuges even in the 
next life. It is only the mundane sarana-gamana that tends to come to destruction. 

Its destruction is of two kinds: (1) disastrous destruction and (2) non-disastrous 
destruction. The destruction is disastrous when one reveres and seeks reíuge in other 
heretical teachers in one of the ways described above, thereby giving rise to craving, wrong 
belieí, etc. When the destruction follows death, it is not disastrous because it does not 
involve doing any evil. (The vow taken by Buddhists nowadays as regards taking reíuge in 
the Buddha, etc. is mundane. Like the observance of the moral precepts, its duration is not 
íixed and it ends only with death. This end is not disastrous because it does not involve 
craving, wrong belieí and other unwholesome States of consciousness.) 

Note on Upãsaka (Lay-devotee) 

(Sutta Sĩlakkhan the Commentary) 

Some brieí note on upãsaka may be mentioned as follows: 

(1) Deíinition of an upãsaka 

(2) Function of an upãsaka 

(3) Morality of an upãsaka 

(4) Livelihood an npãsaka 

(5) Failure of an upãsaka 

(6) Success of an upãsaka 

These six aspects should be understood. 

(a) Deíinition of An Upãsaka 

An upãsaka is he who seeks reíuge in the Three Jewels, irrespective of his birth, high or 
low. (Relevant examples contained the Samyutta Nikãya.) 

(b) Function of An upãsaka 

His ÍLinction is to follow the Three Jewels, namely, the Buddha, the Dhamma and Sangha. 
(UpãsatTti upãsako — He follows the Three Jewels; thereíore he is upãsaka. Upãsako — a 
devotee of the Triple Gem). 
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(c) Morality of An Upãsaka 

His morality is the observance of the Five Moral Precepts. (Relevant examples contained 

in the Samyutta Nikãya.) 

(d) Livelihood of An Upãsaka 

His livelihood excludes the five kinds of wrong trades: (1) trade in arms, (2) trade in 
human beings, (3) trade in meat and fish, (4) trade in alcohol, and (5) trade in poison. 
Avoiding these five wrong trades, he earns his living righteously by tending cattle, buying 
and selling goods and íarming. 

(e) Failure of An Upãsaka 

His íailure lies in the destruction of his observance of the Five Precepts and right 
livelihood. (If his observance of the precept is impaired or if he earns his living by taking 
up one of the five wrong trades, his life as an upãsaka is ruined.) Moreover, there are five 
things that make his life rough, nasty and disgusting: (1) lack of íaith, (2) lack of morality, 
(3) períormance of and indulgence in worldly rites and rituals with regard to what has been 
seen, heard or experienced as conceived by the íoolish and the ignorant, (4) disbelieí' in the 
Law of Kamma and belieí in rituals, and (5) períormance of good deeds in the Order of the 
Buddha only aíter seeking recipients in the sects of the heretics. (These five deeds lead an 
upãsaka to his íailure.) (Examples in the Anguttara Nikãya.) 

(f) Success of An Upãsaka 

His success consists in the íulíilment of his morality and right livelihood. (He is an 
upãsaka as long as his morality and right livelihood remain intact.) Besides, if he maintains 
the following five practices, he is said to be successíul as an upãsaka. The five practices 
are: (1) íaith that makes one an upãsaka comparable to a jewel, an upãsaka comparable to a 
paduma lotus, and an upãsaka comparable to a pundarỉka lotus; (2) unimpaired morality; 
(3) non-indulgence in earthly rituals; (4) belieí in one's own deeds good and bad; (5) 
períormance of good deeds in the Order of the Buddha beíore seeking recipients in the 
Systems of the heretics. These five lead to an upãsaka to his success. (Examples in the 
Anguttara Nikãya.) 

King Ajãtasattu's Loss and Gain 

Not long aíter the King's Ajãtasattu's departure the Buddha addressed the monks: 
“Monks, the King has destroyed his own position. Monks, if King Ajãtasattu had not killed 
his íather, King Bimbisãra, the righteous monarch, who ruled his kingdom lawfully, the 
Sotãpatti Path-Wisdom would have occurred to him on the spot. (He would have become a 
sotãpanna-ariya.Ỵ’ 

The Buddha added: “Monks, if he had not put his íather to death, he would have attained 
the Sotãpatti Path while seated here as he heard this Sãmanna-phala Sutta. But now, on 
account of his association with his wicked íriend, his potentiality to attain that Path has 
been injured. Nevertheless, since he has taken reíuge in the Triple Gem and since his 
reíuge which is my threeíold Teaching is supreme, he may be compared to a man who, 
aíter having been sentenced to death for murder, escapes the death penalty by getting good 
support and by giving just a handíul of flowers (as a small fine). Although he ought to 
suffer in the Avĩci hell for his heinous crime of parricide, he will suffer only in the 
Lohakumbhĩ hell aíter his death, for he has the good support in My Teaching. He will land 
in that hell and remain there for thirty thousand years and come up and stay on the suríace 
for thirty thousand years. Then (aíter sixty thousand years) he will be released from 
Lohakumbhĩ. 

(Herein Ajãtasattu's gain will be mentioned according to the Commentary. One 
may asked: “Had he beneíited from his hearing of the Sãmanna-phala Sutta?”) 

The answer is: Yes, he had, and his beneíit is enormous. Since the moment of his 
parricide he had known no sleep, by day or by night, for there appeared to him 
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signs of his woeful rebirth. Only aíter listening to the sweet and soothing Sãmanna- 
phala Sutta, he could sleep well whether it was day or night. And he lavishly 
honoured the Three Jewels. No other worldling had faith ( pothujjanika-saddhã ) 
that was equal to Ajãtasattu's. (Sound sleep, merit accrued from his honour done to 
the Triple Gem, possession of unique faith of a worldling, etc. were his gain that 
was realised in his present life. His aíterliíe beneíit would be his attainment of 
Parinibbãna after becoming a Paccekabuddha, by the name of Vijitãvĩ.) 

Note on Ajãtasattu's Enlightenment 

If it is true that King Ajãtasattu could have gained the Sotãpatti- Path Knowledge instantly 
but for his parricide, how can he become a Pacceka Buddha and attain Parinibbãna? If it is 
true that he will become a Paccekabuddha and attain Parinibbãna, how could he have 
gained the State of a sotăpannal Enlightenment of a Paccekabuddha consists in the 
fulfilment of five things: (1) manussatta (a human life), (2) linga-sampatti (being a male), 
(3) vigatãsava-dassana (discernment leading to íreedom from ãsavas), (4) adhikãra 
(Service), and (5) chandatã (aspiration). Enlightenment of a disciple requires only two 
íactors: (1) adhikãra and (2) chandatã. As regards the duration of time for their fulfilment 
of pãramĩs, it takes two asarìkhyeyyas and a hundred thousand aeons for the Enlightenment 
of a Paccekabuddha, one asankhyeyya and a hundred thousand aeons for that of a Disciple. 
In realising the Four Truths, the íormer has no teacher while the latter has. For these 
reasons, are not the two kinds of Enlightenment basically different from each other? 

The answer is that they cannot be different. For Ajãtasattu will fulfil whatever is 
necessary for the attainment of Enlightenment as a Paccekabuddha, only aíter suííering for 
sixty thousand years in the Lohakumbhĩ hell. Indeed those who seek Enlightenment as a 
Disciple will gain it as Paccekabuddhas, if circumstances are not íavourable for them to 
become Disciples. For they must have resolved to gain release as Paccekabuddhas. (This is 
the ansvver given by the íirst school of teachers. According to them, although the King had 
the potential for gaining release as a disciple, he could not do so in the present life because 
of his association with his evil íriend, Devadatta, which made circumstances uníavourable 
and damaged the prospects for his attainment of sotãpatti-magga. But later on he will fulfil 
everything that will contribute to his attainment of Paccekabuddhahood and he will gain 
release.) 

But according to other teachers, Ajãtasattu had resolved to gain only the Enlightenment as 
a Paccekabuddha. But in the absence of any deíinite prediction of a Buddha, even those 
who have performed good deeds for Paccekabuddhahood cannot gain maturity of their 
Enlightenment in their capacity as Paccekabuddhas; instead they will attain Enlightenment 
as disciples in the presence of a Buddha. Hence the Buddha said: “Monks, if he had not put 
his íather to death, he would have attained Sotãpatti Path while being seated here as he 
heard this Sãmannã-phala Sutta.” 

Of the three kinds of íuture personages, namely, the íuture Buddha, the íuture 
Paccekabuddha and the íuture Disciple, only the íuture Buddha is free from the 
pancãnantariya-kamma; the other two íuture Ones are not. That is true. Though Devadatta 
had been assured (though he had received the definite prediction) that he would become a 
Paccekabuddha, because of his grudge that he had long harboured, he committed the 
ãnantariya-kamma by creating schism (saúghabhedaka-kamma) and causing bloodshed to 
the Buddha (ìohifuppãdaka-kamma) which were most serious crimes. Taking these into 
consideration, it may be understood that íuture Paccekabuddhas and íuture Disciples are 
not so invulnerable. It may also be understood thereíore that King Ajãtasattu missed his 
opportunity to gain Sotãpatti Knowledge in the present life because of his parricide and that 
he will later on become a Paccekabuddha by the name of Vijitãvĩ in accordance with the 
law of Paccekabuddha Enlightenment ( Paccekabuddha-Bodhi Niyãma). This is the view of 
the other teachers. Choose between these two views what you think is more reasonable. 
(Exposition on the Sãmanna-phala Sutta, Sĩlakkhandha Tika, Vol. II) 

End of the Stoiy of Ajãtasattu 
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chapter 38 

BUDDHA’S BRAHMIN PARENTS IN fflS PREYIOUS EXISTENCE 


O n one occasion, aíter residing in Sãvatthi for the rains retreat, the Buddha set out on a 
journey, taking into consideration the opportunities that would be provided by it, such 
as promoting His health, prescribing íresh rules of conduct for the Order of Bhikkhus, 
taming (through dialogues and discourses) those who deserved to be tamed, discoursing on 
the Birth Stories of Himselí wherever the situation was appropriate. Travelling in stages, 
the Buddha arrived at Sãketa at evening and entered the Anjana íorest (for the night's stay). 

On hearing the news of the arrival of the Buddha, the townsfolk of Sãketa thought that it 
was not proper to go and visit Him at night. They waited till the next morning, then, taking 
flowers, perfumes and other offerings with them, they approached the Buddha, and making 
their obeisance, and exchanging courteous words of greeting with Him, and remained there 
till it was time for Him to go on the daily alms-round. 

When it was time for going on the alms-round, the Buddha, in the company of bhikkhus, 
entered Sãketa. At that time, a wealthy brahmin of Sãketa was leaving the town when he 
saw the Buddha near the town's gate. On seeing Him, the brahmin felt an intense íilial love 
for Him and weeping with joy and uttering: “O my son, I ha ve not seen You for such a 
long time!” he drew near to Him. 

Even while the brahmin was dravving near Him, the Buddha said to the bhikkhus : 
“Bhikkhus, let Brahmin Sãketa alone: let him do as he pleases.” And as a mother cow 
would treat her own calf, the Brahmin viewed the Buddha at close range from the front, 
from the back, and from the left side and from the right side, Then embracing Him, he 
said: “Oh, my son! my son! so long have I not seen You! so long have You been away!” 

(It may be noted here that if the Brahmin were to be restrained from these 
outpourings of affection, he would not be able to contain the intense íeeling and 
probably die of heart-break.) 

Brahmin Sãketa said to the Buddha: “Venerable Sir, I am able to offer food to the 
Bhagavã and the company of bhikkhus. May the Bhagavã, out of compassion, do me the 
íavour of accepting the oííering.” The Buddha indicated His consent by remaining silent. 
The Brahmin led the way to his place holding the Buddha’s alms-bowl in his hands. He sent 
word to his wife at home to say: “My son is Corning! spread out a suitable place for His 
stay.” The wife did as she was told by her husband and stood all agog to receive the 
Buddha. As she saw the Buddha nearing her house, she went to Him, and saying: “My son, 
it is a long time that I have not seen You”, she íondled the Buddha’s feet and wept with joy. 
She requested the Buddha to proceed to her home where they (brahmin couple) respectíully 
oíTcred the Buddha and His company of bhikkhus with food. Aíter He had íinished His 
meal, the Brahmin took the alms-bowl and washed it himselí. 

The Buddha then discoursed to the brahmin couple in a way íitting to them and at the end 
of the discourse they became Stream-Enterers, having become ariyas. They requested the 
Buddha: “May the Bhagavã and his company of bhikkhus, during their sojourn at Sãketa, 
receive offering of alms-food only at our home.” The Buddha replied: “brahmin couple, it 
is not the custom for Buddhas to have a permanent place to receive alms-food as you 
request.” Thereupon, the brahmin couple requested the Buddha: “In that case, Venerable 
Sừ, may the Bhagavã and his company of bhikkhus go for alms (elsewhere) but take the 
meals at our horne only, and go back to the monastery aíter giving us some talk on the 
Dhamma.” To this request the Buddha consented as a special íavour. 

From that time, the Brahmin came to be called by the people as ‘the Buddha's íather’ and 
the wife of the Brahmin as ‘the Buddha’s mother’. The clan of Brahmin Sãketa also earned 
the name of ‘the Buddhấs clan’. 

Thereupon, the Venerable Ãnanda asked the Buddha: “Venerable Sir, I know your 
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parentage (as Queen Mahã Mãyã Devĩ and King Suddhodãna) and yet why is it that the 
Brahmin Sãketa and his wife are called the Buddha’s parents?” And the Buddha explained: 
“Ãnanda, this brahmin couple had been my parents in the past for five hundred continuous 
existences; (besides), they had been my elder uncle and elder aunt (i.e., elder brother to the 
Bodhisatta’s íather and elder sister to the Bodhisatta's mother for five hundred continuous 
existences; they had also been my younger uncle and younger aunt (i.e., younger brother to 
the Bodhisatta's íather and younger sister to the Bodhisatta's mother) for five hundred 
continuous existences. The brahmin couple call Me their son due to the extraordinary 
affection that had existed in the past.” The Buddha then uttered this stanza. 

Pubbeva sannivãsena paccuppannãhitena vã 
evarh tam jãyatepemarh uppalarhva yathodake. 

Due to having lived together in previous existences and having done some 
beneíicial thing to each other, there arises love betvveen two persons. It is 
like the case of the water lily (or any other water plant) that grows in the 
marsh where mud and water jointly cause its arising. 

The Buddha spent His days in Sãketa for as many persons as there were in that town that 
deserved to gain enlightenment. Then He proceeded His way to Sãvatthi. The brahmin 
couple íurther sought guidance from the bhikkhus from whom they got appropriate 
instructions and in due course attained the three higher maggas after which they realized 
Nibbãna without any substrata of existence remaining - i.e. anupãdissa parinibbăna. 

Eighty-four Thousand Beings gained Enlightenment on The Occasion of The Funeral of 

The Brahmin Couple 

When the brahmin couple passed away the brahmin community of Sãketa assembled 
together with the common objective of paying due respects to one of their members. 
Similarly, the Stream-Enterers, the Once-Returners and the Never-Returners, all arỉyas who 
had been associates in the practice of the path with the brahmin couple, assembled together 
with the common objective of paying their respects to one of their members. Those two 
groups of people placed the remains of the brahmin couple on a bier with gabled rooís, and 
amidst íloral tributes and sprinkling of períumes about the bier, they carried it out of the 
town. 

The Buddha (as of His daily routine) viewed the sentient world with His Buddha-Eye 
consisting of knowledge that discerns the natural bent and latent proclivities of individuals 
( ăsayă-nnsaya-nãna ) and knowledge of the maturity and immaturity of the íaculties of 
beings (indriyaparopariyatti-nãnà) for that day and came to know the passing away, in total 
cessation of the brahmin couple; and seeing that His presence and preaching at the íuneral 
of the deceased ones would lead to the enlightenment of the multitudes attending the 
íuneral, He left Sãvatthi for the cemetery at Sãketa, carrying His alms-bowl and big robe 
Himselí. 

On seeing the Buddha, the people said: “The Bhagava has come to attend to the íuneral of 
His íather and mother” and paid their obeisance to Him. The townsfolk brought the bier to 
the cemetery in reverential ceremony. They asked the Buddha: “Venerable Sir, what is the 
proper way to venerate the brahmin couple who had been ariya laydisiples?” 

The Buddha replied in the following stanza revealing the fact that the deceased couple 
had attained arahatship and that they deserved veneration that was due to arahats: 

Ahiríisakãye munayo niccarh kãyeva sanvutã 
te yanti accutarh thãnarh yattlìa gantvã na socare. 

The arahats who do not harm others are alvvays restrained in their (physical 
verbal and mental) actions. Having gone to Nibbãna through magga- 
knowledge, they are free from sorrow. They have realized the four maggas 
and phaìas and attained to the deathless Nibbãna. — Dhammapada, 225 — 
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(The Commentary to the Dhammapada says that at the end of that stanza a great 
number of people attained Stream-Entry and higher stages of Path-Knowledge.). 

After uttering the above stanza the Buddha delivered the Jarã Sutta that He knew would 
beneíit the audience at that time. (Reíer to Sutta Nipãta, 4. Athaka Vagga, Jarã Sutta, the 
sixth in that vagga or group of discourses.) By the end of the Jarã Sutta, eighty-four 
thousand beings perceived the Four Truths and became ariyas. 

(Thừ is the story of Brahmin Sãketa and his wife.) 

The Story of Vitatũbha (also known as Mittadubbhi) 

Three princes: (1) Prince Pasenadi, son of King Mahã Kosala of Sãvatthi, (2) Prince 
Mahã Licchavĩ, son of King Licchavĩ of Vesalĩ, and (3) Prince Bandula, son of King Malla 
of Kusinãra, who were on their way to Takkasĩla (Taxila) to get their education under a 
íarnous Proíessor there, met at a rest house outside the City. They introduced themselves, 
learned one another's names, parentage and clan, and also the purpose of their journey, and 
they became íriends. Aíter having completed their education under the guidance of the 
great teacher in due time, they bid farewell to the teacher and left Taxila together and 
returned to their respective homes. 

Of these three princes, Prince Pasenadi demonstrated his prowess and skill beíore his 
royal íather, King Mahã Kosala, who was so pleased with his son's capabilities that he 
anointed him king and so the Prince became King Pasenadi of Kosala. 

Prince Mahãli of the Licchavis also demonstrated his prowess and skill beíore the 
Licchavis so arduously that both of his eyes went blind. The Licchavĩ princes felt very 
sorry at the fate of their teacher Prince Mahãli and coníerred among themselves to afford 
suitable status to him without abandoning him. They unanimously resolved to name him as 
lord of a certain toll gate which had a yearly revenue of a hundred thousand pieces of 
silver. Prince Mahãli lived on the revenues collected at the toll gate and took charge of 
educating and training the five hundred Licchavĩ princes. 

When Prince Bandula demonstrated his prowess and skill beíore the Mallas, he was 
tricked by someone: an iron rod was secretly concealed inside one of the bamboos which 
he was to cut with his sword. There were sixty bundles of sixty bamboos each standing 
beíore him. His royal íather commanded: “Now son, cut these bamboos with your sword,” 
by way of testing the prince's might. Prince Bandula leapt up to a height of eighty cubits 
and cut down the sixty bundles of bamboos one by one. At the last bundle he noticed a 
strange ữictional noise from inside the bamboo which had the concealed iron rod inside. 
Discovering the nature of the dirty trick played upon him, he threw away his sword and 
wailed: “Oh, there was not a single one out of this big crowd of my kinsmen and íriends 
who would out of kind regard for me warn me of this trick. Had I been forewarned, I could 
very well have cut that iron rod too without letting it betray its presence there by its 
írictional noise.” Then he said to his royal parents: “I shall kill all the Malla princes and 
make myselí king.” To this the parents replied: “Dear son, it is a time-honoured tradition 
with us Mallas to rule by turns. We cannot approve of your idea.” On being repeatedly 
reíused approval of this idea of his, Prince Bandula became írustrated and said: “Then I 
will go and live with my íriend King Pasenadi of Kosala,” and he went to Sãvatthi. 

When King Pasenadi of Kosala learned the arrival of his ÍYiend Prince Bandula, he went 
out to greet him and escorted him into the City with much pomp and honour. King Pasenadi 
of Kosala made Bandula his Commander-in-Chief and Bandula sent for his royal parents 
and let then live in Sãvatthi. This is an account of the three Princes: Prince Kosala, Prince 
Mahãli of the Licchavis, and Prince Bandula of the Mallas. 

King Pasenadi of Kosala tries to become closely acquainted with The Sangha 

One day, King Pasenadi of Kosala was standing on an upper floor of his multi-gabled 
palace, looking out tovvards the high road in the City when he saw thousand of bhikkhas 
going to the houses of Anãthapindika, the rích man, Cũla Anãthapindika, the rích man, 
Visãkhã, the donor of the Pupphãrãma Monastery, and Suppavãsã, the rích man's wife, to 
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collect alms-food. He asked his men where these bhikkhus were going and they reported to 
him that two thousand bhikkhus daily collected their alms-food — the daily food, the ticket 
food (i.e., specially arranged, invited food offering at the donor's place), or sick -bhikkhu's 
food at the house of Anãthapindika; and five hundred each at the house of Cũla 
Anãthapindika, at the house of Visãkhã, and at the house of Suppavãsã. The King was 
impressed. He also wanted to be a regular donor of alms-food to the Sangha. He went to 
the Jetavana Monastery and invited the Buddha and a thousand bhikkhus to the palace and 
offered food for seven days when he personally served the food. On the seventh day, he 
said to the Buddha: “Venerable Sừ, may the Bhagavã and five hundred bhikkhus come to 
the palace to receive our food offerings every day.” The Buddha replied: “Great King, it is 
not the custom of Buddhas to receive alms-food from the same donor every day. People 
like to see the Buddha visits to their home too.” 

“In that case, Venerable Sir, may the Bhagavã let one regular bhikkhu, together with five 
hundred other bhikkhus, come to the palace for daily alms-food oííering.” The Buddha 
assigned the Venerable Ananda to head five hundred bhikkhus to go to the palace for the 
daily alms-food. 

The King attended to the oHering of food to the bhikkhus personally for seven days 
without assigning these duties to anyone. On the eighth day, he was preoccupied with State 
aííairs and íorgot to offer alms-food to the Sangha. 

As it was not the custom in the royal palace to carry out anything without orders, the 
attendants just provided seats to the bhikkhns but no offering of food took place for lack of 
orders. Many of the bhikkhus were disappointed and saying: “We cannot remain here” and 
left. On the next day also, the King íorgot to feed the Sangha and many of the bhikkhus left 
the palace. On the third day also, the same thing happened and all the bhikkhus left but only 
the Venerable Ãnanda remained. 

Noble ones endowed with great past merits take things with wise circumspection. They 
foster the lay supporters' íaith in the Teaching. To wit: there are certain disciples of the 
Buddha beginning with Venerable Sãriputta and Venerable Mahã Moggallãna who were 
two Chieí Disciples; Therĩ Khemã and Therĩ Uppalavanna who were two Chief Female 
Disciples; Citta, the rích man, and Prince HathakaỊavaka who were two foremost lay 
disciples; and Nandamãtã, wife of the rích man of VeỊukandaka and Lady Khujjuttarã who 
were two íoremost íemale lay disciples, they were acclaimed by the Buddha as íoremost in 
their own right, who were endowed with the Ten Períections ( Pãramĩ ) to a certain extent 
and were, thereíore, noble_ persons of great past merit, blessed with their previous 
aspirations. The Venerable Ãnanda also had fulfilled the Ten Períections over a hundred 
thousand aeon ( kappas ) and was a noble one of great past merit, blessed with previous 
aspirations. He was circumspect by nature. So, being desirous of íostering the íaith of the 
supporters, he alone remain in the palace for the daily food-offerings. 

The palace oííicials prepared a suitable place and made food offerings to the only 
bhikkhu, the Venerable Ananda. King Pasenadĩ of Kosala came to the palace aíter every 
other bhikkhu had left the palace. On seeing the food for the Sangha left untouched, the 
King asked: “Have not the revered ones come?” and the oííicials replied that only the 
Venerable Ãnanda came. The King was angry because he felt that the bhikkhus had let such 
a big amount of food go to waste. He went to see the Buddha and complained: “Venerable 
Sir, I had prepared food offerings for five hundred bhikkhus but only the Venerable 
Ẫnanda. came. All the food remains untouched. How is it, Venerable Sir, that those 
bhikkhus have such disregard for our invitation to the palace?” 

Thereupon, the Buddha did not say anything against the bhikkhus but said: “Great King, 
these bhikkhu disciples are not very well acquainted with you. Probably that is why they 
did not go to your palace.” On that occasion, the Buddha discoursed to the bhikkhus, the 
Kula Sutta, setting out nine reasons for bhikkhus that make it not proper to go to the lay 
supporters of all the four castes, and nine reasons that make it proper to go to the lay 
supporters. (Anguttara Nikãya, Navaka Nipãta, Pathama Pannãsaka, 2 - Sĩhanãda vagga, 7 - 
Kula Sutta). 



THE GREAT CHRONICLE OF BUDDHAS 

The Kula Sutta 

(Lay supporters whose houses ought not to be visited by bhikkhus). 

“ Bhikkhus , homes of lay supporters who come under these nine conditions should not be 
visited by bhikkhus, if they have never been there, or if they happen to be there already, 
they should not stay there. Now, these are the nine (improper) conditions: 

(1) If the lay supporters do not respectíully welcome you; 

(2) If they do not make obeisance respectíully to the bhikkhus; 

(3) If they do not respectíully offer proper seats; 

(4) If they hide from bhikkhus their property worth offering to bhikkhus ; 

(5) If they offer only a little whereas they possess much to offer; 

(6) If they offer iníerior things whereas they have superior things worthy of 
oííering; 

(7) If they do not offer things respectíully but do so disrespectíully; 

(8) If they do not come near bhikkhus to listen to his teaching; 

(9) If they do not listen to the bhikkhus discourse respectíully. 

“Bhikkhus, homes of lay supporters who are of the above nine (improper) conditions 
should not be visited by bhikkhus, if they have never been there; and if a bhikkhu happens 
to be at such a home already, he should not stay there.” 

“Bhikkhus, homes of lay supporters who come under nine conditions ought to be visited 
by bhikkhus if they have never been there, and if they happen to be there already, they 
should stay there. Now, these are the nine (proper) conditions: 

(1) If the lay supporters welcome you respectíully; 

(2) If they make obeisance respectíully to the bhikkhus; 

(3) If they respectíully offer proper seats; 

(4) If they do not make any secret of their property worth oííering to bhikkhus; 

(5) If they have much to offer they offer much; 

(6) If they have superior things to offer they offer them; 

(7) If they offer things respectíully; 

(8) If they come near the bhikkhu to listen to his teaching; 

(9) If they listen to the bhikkhus discourse respectíully. 

“Bhikkhus, lay supporters who are of the above nine (proper) conditions should be visited 
by bhikkhus, if they have never been there and if a bhikkhu happens to be at such a house, 
he should stay there.” 

“Great King, those bhikkhus left you probably because they are not on intimate terms 
with you. That indeed is so. Wise ones of past are known to have gone to their intimate 
ones in times of serious illness, near unto death, although they were respectíully looked 
after by people not intimate to them.” On being requested by King Pasenadi of Kosala to 
tell about that story, the Buddha related to him the story of Kesava Jãtaka contained in the 
Catukka Nipãta (This story was also reíerred to when the Brahmã Baka was tamed by the 
Buddha and has mentioned earlier.) 

Aíter hearing the Buddha's discourse, King Pasenadi of Kosala saw the need to become 
intimate with the bhikkhu Sangha and thought of some way to fulfil this aim. He struck on 
the idea of marrying one of the Sakyan princesses. “If I were to raise a Sakyan princess to 
the status of Chieí Queen,” he thought, “the Bhagavã would become my relation and his 
disciples would consider me as an intimate person.” Thereupon, he sent an ultimatum to the 
Sakyan princes demanding the hand of a Sakyan princess in marriage to him. When the 
royal messengers charged with the mission asked: “Which princess that is, the daughter of 
which Sakyan prince, would his Majesty speciíy?” The King said: “Any Sakyan princess 
would do, provided her ancestry is ascertained by you.” 
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At the City of Kapilavatthu, the Sakyans held a council to ansvver the ultimatum. They did 
not like to go to war with their rival kingdom, for if they reíused to comply with King 
Pasenadi’s demand their kingdom would certainly be invaded. Since the Kosala were a 
different clan from the Sakyans, they could not give in marriage anyone of their own kin to 
a non-Sakyan. It was Prince Mahãnãma the Sakyan who conceived a way out of the 
dilemma. “I have a very beautiíul girl born of one of my slaves (named Nãgamundã); the 
girl is called Vãsabhakhattiyã. Let us give her away.” They agreed. Formal reply was then 
given to the delegation from Kosala: “We shall comply.” 

“The daughter of which Sakyan prince are you going to give?” 

“It is the daughter born of Mahãnãma, the Sakyan Prince, cousin of Buddha 

Gotama, son of Amitodãna. Vãsabhakhattiyã is the name of the princess.” 

The delegation returned to Sãvatthi with the íavourable news. King Pasenadi of Kosala 
was pleased and said: “Go and bring the Sakyan princess without delay. But mark this: 
kings as a rule are craíty. A slaves daughter might be posed as a princess. So you must 
ascertain her genuineness by vvatching her at table: make sure she eats together with her 
Sakyan íather.” 

The delegation went again to Kapilavatthu and announced: “Our King of Kosala would 
accept only a princess who eats together with you Sakyans.” 

“Very well, íriends,” said Mahãnãma the Sakyan. 

When it was meal time, Vãsabhakhattiyã, fully attired and adorned as a princess, was 
brought to the dining table where Mahãnãma the Sakyan was sitting, and there it was made 
to appear that the two ate together. The delegation was satisíied with what they saw and 
returned to Savatthi with the girl. 

(This neat trick was carried out thus: 

When the Sakyans were conlronted with the ‘dining test’ required by King Pasenadi of 
Kosala, the Sakyans were quite at a loss about what to do. But Mahãnãma reassured them 
with the instruction that after the bogus princess was being seated at Mahãnãma’s dining 
table, and the prince was just about to put his first morsel into the mouth, he was to be 
intervened with an urgent message which must be seen by him forthwith. The plan got the 
approval of the Sakyans and was carried out accordingly.) (This was taken in by the 
delegation from Sãvatthi.) 

Back at their Capital, the delegation reported to the King what they had witnessed. King 
Pasenadi of Kosala was delighted. He made (after the customary anointing ceremony) 
Vãsabhakhattiyã, the Chieí Queen, and she was waited on by five hundred court ladies. Not 
long afterwards, the Chieí Queen, who became very dear to the King, gave birth to a son 
with golden complexion. 

When it was time for the young prince to be named, the Kosala King sent a royal 
message to the royal grand íather Mahãnãma, the Sakyan, inlormmg him of the birth of a 
son and asking him to suggest a suitable name for the princeling. It so happened that the 
messenger who took the royal message to the Sakyan court was slightly hard of hearing. 
Aíter reading the Kosala King's message, Mahãnãma remarked: “Vãsabhakhattiyã was 
previously a girl of great personal iníluence. And now after giving birth to a son she is 
going to be a íavourite (vaììabhã) of the Kosala King!” Now, the joyous expression 
Tavourite’ i.e. an intimate darling, vaììabhã in the local dialect, sounded as ‘vitatũbha’ to 
the Kosalan messenger who took that word as the name to be given to the Kosalan Prince. 
He reported to King Pasenadi of Kosala: “Vitatũbha is the name, your Majesty, that his 
royal grandíather suggests for the princeling.” The King mused: “Possibly, Vitatũbha is a 
clan name of yore with us” and named his son, Vitatũbha. Then with a view to pleasing the 
Buddha, the King made Vitatũbha, Commander in-Chief, even in his tender age. 

Vitatũbha was brought up as a Prince in all regal style. When he was seven years old, he 
came to notice how other princes were receiving dolls and other children's presents from 
their maternal grand parents and so he asked his mother, Chief Queen Vãsabhakhattiyã: 
“Mother, other princes get children's presents, such as dolls and the like, from their 



THE GREAT CHRONICLE OF BUDDHAS 

maternal grandparents. But I have received none from my maternal grandparents. Why is 
it? Have you no parents?” The mother replied: “Dear son, the Sakyans of course are your 
maternal grand parents. But they live far away from us. That is why they cannot send you 
any gifts.” 

When Vitatũbha was sixteen, he said to his mother: “Mother, I would like to see my 
maternal grandparent's palace.” And the mother discouraged him with the words: “Dear 
son, it is not advisable for you to do that. After all, what use is there in your seeing your 
maternal grandparent's palace?” But Prince Vitatũbha was insistent and after many repeated 
requests, the mother could do nothing but to yield to his wish. 

Vitatũbha iníormed his íather, the King, of his intended journey and left Sãvatthi, leading 
a big army. Chief Queen Vãsabhakhattiyã had in the meantime sent a secret message to the 
Sakyans asking them to keep up appearances when Vitatũbha arrived so that the whole 
conspiracy would not in anyway be betrayed. This message gave the timely opportunity for 
the younger Sakyan princes, i.e., who are junior to Vitatũbha to leave the City and remain in 
the remote country during his visit because they could not make obeisance to Vitatũbha as 
would be normally expected. Those Sakyans, who were to receive Vitatũbha, met him on 
arrival at Kapilavatthu, at the royal rest house. 

There, Vitatũbha was introduced to his maternal grandíather and maternal uncles whom 
he had to make obeisance. Having done his turn of paying respects, he saw no one paying 
him respects. “Why, are there no Sakyan to pay respects to me?” he asked. The Sakyan 
elders then said: “Dear son, your younger cousins have gone on a visit to the country.” 
They entertained Vitatũbha lavishly. 

After staying two or three days in Kapilavatthu, Vitatũbha left the City with his big army. 
When every visitor had gone, a slave girl came to cleanse with diluted milk the Seat where 
Vitatũbha had sat at the royal rest house, all the while cursing: “Fie! Proíaned is in this 
place — proíaned by Vitatũbha, the son of slave girl Vãsabhakhattiyã.” These words were 
overheard by one of Vitatũbhấs men who had come back to the place to fetch his arms that 
he had íorgotten to take away with him. He asked how far the girĩs curse was true and was 
told that Vãsabhakhattiyã was the child born of Mahãnãma the Sakyan and his slave maid 
Vãgamundã. The Kosala soldier related this news to his comrades and it soon became the 
talk of the town that Chief Queen Vãsabhakhattiyã was a daughter of a slave girl. 

When Vitatũbha learned this news, he was quick to understand the situation. “Well, let 
the Sakyans cleanse my Seat with diluted milk now, when I become king, I will wash my 
Seat with the blood from the Sakyan's throats?” He said to himselí, bearing an ominous 
grudge against the Sakyan Clan. 

After arriving back at the Capital, the King's ministers reported the news to the King. 
King Pasenadi of Kosala was very angry, with the Sakyans. “This presenting a slave girl 
for my queen is preposterous; it is an insult against my honour?” he roared and withdrew 
all the rank and status accorded to his Chief Queen and Commander-in-Chief, allowing 
them only slaves' rank and status. 

Two or three days later, the Buddha paid a visit to the royal palace of King Pasenadi of 
Kosala where he sat on the specially arranged Seat. The King made his obeisance to the 
Buddha and said to Him: “Venerable Sir, the kinsmen of the Bhagavã have deceived me. 
They had sent me a slave girĩs daughter, saying that she was a princess. I have discovered 
this and have thereíore downgraded both mother, Vãsabhakhattiyã, and son, Vitatũbha, to 
the slave's rank and status.” 

The Buddha said: “Great King, the Sakyans had done a wrong thing, they ought to have 
given you a princess as beíitting your lineage. However, Great King, I wish you to 
consider this: Vãsabhakhattiyã was a daughter of Mahãnãma the Sakyan; and moreover she 
has been anointed as Chief Queen by you who are of royal blood. Vitatũbha is of your own 
blood. What does maternal lineage matter? It is paternal lineage that counts. This important 
fact was recognized by wise people of past and thereíore, a firewood-gatherer, a poor 
peasant girl, was made the Chief Queen, and the boy born of this Chief Queen of humble 
origin became King Katthavãhana of Bãrãnasĩ, a City with an area of twelve ycýanas.” 
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When King Pasenadi of Kosala had heard the story of Katthavãhana, he was satisíied 
with the dictum “that only paternal lineage is of real signiíicance.” Accordingly he 
reinstated the Chief Queen and the Commander-in-Chief to their previous ranks and status. 
(Ref: Ekanipãta for the story of Katthavãhana.) 

The Story of Bandula, The Commander-in-Chieí and His Wife Mallikã 

The Commander-in-Chief of King Pasenadi of Kosala was Bandula, a Malla prince. His 
wife Mallikã was the daughter of King Malla of Kusinãra. Even after some years of 
wedlock, the couple did not beget any offspring. Bandula thereíore sent Mallikã to her 
father's home. Mallikã thought that it would be well if she visited the Buddha beíore 
leaving Sãvatthi. So, she went to the Jetavana monastery and made obeisance to the 
Buddha. On being asked where she was going next, Mallikã told the Buddha how she was 
being sent home to her íather because she íailed to produce any child. Thereupon, the 
Buddha said: “In that case there is no need for you to go horne to your íather. You should 
go back to the home of the Commander-in-Chief.” Mallikã was very happy with these 
words and, making her obeisance to the Buddha, she went back to her husband. Bandula 
asked her why she had come back. She told him what the Buddha had said to her. Bandula 
pondered: “The Bhagavã is far sighted. He must have fore-knowledge about Mailikas 
probable pregnancy.” And so he let her stay with him. 

Not long afterwards, Mailikã was pregnant. She had an intense craving as is often the 
case with pregnant women. She told her husband about it. She wanted to bathe in the 
auspicious royal lake where the Licchavis usually got anointed king and she also wanted to 
drink its water. Bandula said: “Very well,” and putting her on his chariot and, taking his 
great bow that needed a thousand men to harness, they left Sãvatthi and entered Vesali 
from the City gate assigned to Mahã Licchavĩ for enjoyment of tolls collected at that gate. 
Mahã Licchavĩ’s house was just close by. 

Mahã Licchavĩ recognized the sound of Bandula's chariot thumping on the threshold of 
the City gate. He had great íoreboding: “Disaster is aíoot today for the Licchavĩs,” and he 
warned them. The auspicious royal lake was very heavily guarded, inside as well as 
outside. It was covered with iron netting so that even birds could not gain entry to it. 

Bandula, the Commander-in-Chief, alighted from his chariot, drove away the guards with 
his cane and cut open the iron netting with his scimitar. He and his wife entered the lake, 
bathed there and, coolly putting her in the chariot, headed home by the same route that he 
had come. 

The guards reported the matter to the Vajjĩ princes. Iníuriated, the Vajjis mounted on five 
hundred chariots and gave Chase. When the Chase was reported to Mahã Licchavĩ, he called 
out: “O young Licchavĩ princes, don’t do that! That Bandula, the Commander-in-Chief will 
destroy you.” To that the princes replied: “Sir, we cannot stand it. We must catch him!” 

Mahã Licchavĩ had known the might of his schoolmate, Bandula, and warned the Vajjĩ 
princes thus: 

“Well, princes, if you must give Chase, when you see Bandula's chariot depressed 
down to the wheel hub, turn back from wherever you saw it.” 

“If you don’t turn back, but still pursue him, do turn back when you hear a great 
roaring sound.” 

“If you don't turn back, but still pursue him, you will see holes at the íront of each 
of your chariots. Turn back wherever you see these holes! Don't go any íurther.” 

The Licchavi's ignored the advice and proceeded on hot pursuit. When Mallikã saw they 
were being pursued, she told Bandula what she saw. “Well, (watch well). When all the five 
hundred chariots are seen as one (i.e., when they all were in a straight line from him), tell 
me!” he said. Mallikã iníormed her husband when the pursuing chariots were seen as a 
single one. Then Bandula, the Commander-in-Chief, gave the reins of the horse to her 
saying: “You hold them!” Then he stood in the chariot and drew his great bow that needed 
a thousand strong men to do it. At that moment, the chariot sank to the level of the wheel 
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hub. The Licchavis saw this but did not heed Mahã LicchavTs warning and drove on. 
Bandula, as the Commander-in-Chief, aíter proceeding a while, pulled at the bow string 
producing a thunderous sound. The Licchavis heard it but still they did not turn back. Then 
Bandula sent an arrow which pierced through all the five hundred pursuing chariots, it 
passed through the chest of the Licchavĩ princes and struck the ground. 

The Licchavĩ princes were still unavvare that they had been shot and cried: “Hey, 
Bandula, stop!” all the while still following Bandula. Then Bandula, the Commander-in- 
Chieí, halted a while and said: “All of you Licchavis are dead men. I need not íight with 
dead persons!” 

“But we do not look like dead men, do we?” 

“Then take off the mail armour from the last Licchavĩ Prince.” 

When they did as they were told, the liíeless body of the rearmost Licchavĩ prince 
dropped to the íloor of the chariot. Then Bandula told them to drive home and prepare for 
the íuneral of all of them. “Beíore taking off your mail armour, you may leave your last 
word to your wives,” he added. The Licchavis did as they were told. All of them perished. 

Bandula, the Commander-in-Chief, drove back with his wife, Mallikã, saíely home. She 
bore him twin sons sixteen times so that the couple had thirty-two robust sons, all brave 
and strong. They had their training completed in all the arts when they were allotted a 
thousand men each as their followers. Whenever Bandula, the Commander-in-Chief, 
appeared in court, he and his thirty two sons, together with thirty two thousand strong 
warriors would filled the whole courtyard. 

The Commander-in-Chieí Bandula períorming as A Judge 

One day, there arose an uproar at the court of justice complaining that a miscarriage of 
justice had taken place. The matter was reported to Bandula the Commander-in-Chief, who 
then went to the Court of Justice, heard the case aíresh, and passed judgment, declaring 
who the rightíul owner was. The people joined in their loud approval of the righteous 
judgment. 

King Pasenadi of Kosala heard the sound and asked what it was. On being told about it, 
the King was very pleased and placed him in charge of the Court of Justice; the íormer 
justices were all removed from Service. Bandula thus got an additional duty as judge which 
he discharged with uprightness. 

The disgraced judges, being deprived of their usual bribes, plotted against Bandula, the 
Commander-in-Chief. They conspired to make íalse allegations that Bandula was aspiring 
to the throne. The King believed the words of the disgraced judges. He was greatly ill at 
ease. He wanted to do away with Bandula but since Bandula was a popular íigure he dared 
not put Bandula to death in the City. So he invented a wicked ploy. He had his trusted men 
stage an ‘uprising’ at the border regions. Bandula, the Commander-in-Chief, and his thirty- 
two sons were ordered to put down the ‘uprising,’ and to bring back the insurgents. The 
King sent along his chosen generals with Bandula, with orders to murder Bandula and all 
his sons. 

When Bandula got to the so-called area of unrest, the King's men planted as insurgents 
fled. Bandula carried out measures to turn the remote region into ílourishing settlements, 
and returned to the City. When they were a good distance away from the City, the captains, 
who were sent along with them, beheaded Bandula and his thirty-two sons. 

On that day, Mallikã, the wife of the Commander-in-Chief, was preparing to offer a meal 
to the two Chieí Disciples, the Venerable Sãriputta and the Venerable Mahã Moggallãna 
together with five hundred bhikkhus at her home. Early that morning, she had received a 
message that her husband Bandula, the Commander-in-Chief, and her thirty-two sons had 
been beheaded. She kept the news to herselí, having slipped in the note of message inside 
her jacket. While she was attending on the two Chieí Disciples at table, her maids, aíter 
having oííered rice, were bringing ghee to the table, when they accidentally broke the 
vessel containing ghee. The two Chieí Disciples witnessed this. The Venerable Sãriputta 
asked Mallikã: “What has the nature of breaking up had broken up. Don’t let it prey on 
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your mind.” Thereupon, Mallikã produced the grim message from inside her jacket and 
said: “Venerable Sir, they sent me this message to tell me that my thirty-two sons, together 
with their íather, had been beheaded. Even that news I did not allow to prey on my mind; 
how would this pot of ghee prey on my mind?” 

The Venerable Sãriputta gave a discourse beginning with the stanza: Animitta manannãtan 
macãnarh ida jĩvitarh (etc.). Then he rose from his Seat and returned to the Jetavana 
monastery. (Ref: Sutta Nipãta, 3. Mahã vagga; 7 Salla Sutta.) 

When the offering of food to the Sangha was íinished Mallikã sent for her thirty-two 
daughters-in-law and said: “Dear daughters-in-law, your husbands, though íaultless, have 
suííered the consequence of their past deeds. Do not be oppressed by sorrow, grief and 
lamentation. Also do not bear malice against the King.” These words were overheard by 
the King's secret agents who reported to the King that Bandula and his sons were free of 
guilt. The King was remorseíul. He went to Mallikã’s house and apologized to Mallikã and 
her thirty-two daughters-in-law. Then he offered Mallikã to name any boon she would like. 

Mallikã said: “Great King, let the boon be considered as having been granted to me.” 
Aíter the King had returned, she offered special alms-food to the Sangha for the beneíit of 
the dear departed ones. Then she took her bath and went to see the King. She bowed beíore 
the King and said: “Great King, you have granted me leave to name a boon. I have no other 
wish than your permission to allow me and my thirty-two daughters-in-law to return to our 
respective parents.” The King gave his assent gladly. Mallikã sent home her thirty-two 
daughters-in-law to their respective parents homes and she herselí returned to hers. 

(The Mallikã Stoiy; continued: 

Mallikã lived in her parents’ home in Kusinãrã for a long time. When the Buddha passed 
away and she learned that his remains were being carried to Kusinãrã by the Mallas, she 
got the idea to honour the Buddha by adorning the Buddha’s body with the (íamous) 
mahãlatã gown which she did not wear since the death of her husband. She took it out from 
its place, cleaned it with períumed water and avvaited the arrival of the Buddha’s remains. 
The mahãlatã gown was a very rare piece of adornment which only three persons 
had the good íortune to possess, namely. Visãkhã, Mallikã wife of Bandula, the 
Commander-in-Chief, and Devadinya the thieí. (This is according to the 
Commentary on the Mahãvagga, Dĩgha Nikãya.) 

According to the Commentary on the Dhammapada it was possessed by these three 
ladies in the whole human world, viz., Visãkhã, Mallikã, wife of Bandula the 
Commander-in-Chief, and the daughter of a rích man of Bãrãnasĩ. 

When the remains of the Buddha were being carried past her house, she requested the 
carriers of the bier: “Please! Please wait a moment,” and she (respectíully) encased the 
Buddha’s body in the mahãlatã gown which covered neatly from head to sole. The golden- 
hued body of the Buddha, clothed in the great gown, wrought with the seven kinds of gems 
made a gorgeous spectacle. 

Mallikã’s mind was íilled with ecstatic delight in seeing the magniíicence of the Btiddha’s 
body. Her conviction in the Triple Gem soared. She made this wish: “O Exalted Buddha! 
May I, in my íaring the sarhsãric journey, be alvvays períect in my personal appearance 
even without the need to embellish myselí.” (Commentary to the Mahãvagga (Dĩgha 
Nikãya) on Mahãparinibbãna Sutta.) 

Aíter she had passed away, Mallikã was reborn as a celestial being in the Tãvatimsa Deva 
realm. On account of her wish she was endowed with unrivalled beauty. She had a dress 
magniíicently finished with the seven kinds of gems and also a mansion of like description. 
(See details in the commentary on Vimãna Vatthu, 3-Pãrichattaka Vagga, 8-Mallikã. 
Vimãna Vatthu/ 

King Pasenadi of Kosala let the nephew of Bandula, named Dĩghakãrãyana, to succeed 
him as Commander-in-Chief. This token of his high regard for Bandula did not, however, 
appease the nephew He kept awaiting his opportunity to revenge the death of his innocent 
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uncle. 

The King was never happy since the assassination of the innocent Bandula. A íeeling of 
guilt possessed him, so much so that he did not find pleasure in his kingly luxuries. At that 
time, the Buddha was sojourning at the market town of MedaỊupa, in the province of the 
Sakyans. The King of Kosala, wishing to see the Buddha, put up a rustic tent built of 
branches of trees in the vicinity of the Buddha's monastery and stayed there. There, leaving 
the regal paraphernalia with Dĩghakãrãyana, the Commander-in-Chief, he entered the 
Buddha’s chamber alone. 

(The reason for the King's leaving his regal paraphernalia with Dĩghakãrãyana 
were: (1) he considered it improper to look ostentatious in the presence of the 
Buddha; and (2) he intended to have a private dialogue with the Buddha which he 
believed would gladden him. That indeed is so. For, when the regal paraphernalia 
was sent to the palace, it was understood by the royal attendants that (they did not 
need to wait on the King in the meantime and that) they should return to the palace. 

As the Kosala King went alone to the Buddha’s monastery, Dĩghakãrãyana felt 
uneasy with the thought: “This King had previously private conícrence with 
Gotama the recluse;" after which my uncle Bandula and his thirty-two sons were 
assassinated; now he is again in coníerenee with Gotama the recluse. What might 
this mean? Might I be the target this time?” 

As soon as the King had entered the Buddha's chamber, Dĩghakãrãyana, the Commander- 
in-Chief, took the regal paraphernalia to Vitatũbha, cajoled and coerced Vitatũbha to accept 
kingship then and there. Then he left a charger, a scimitar and a royal maid for Pasenadi of 
Kosala with a note saying: “Do not come aíter us if you wish to stay alive!” After that he 
took Prince Vitatũbha to the palace in Sãvatthi as the new king with the white umbrella 
held above him. 

When the Kosala King came out of the monastery aíter having cordial conversation with 
the Buddha, he saw none of his army: he asked the maid who told him what she heard and 
saw. Thereupon, he headed for Rặjagaha to muster help from his royal nephew, King 
Ajãtasattu with the object of deposing Vitatũbha the usurper. On his way, he had to make 
do with a meal of broken rice and to drink uníiltered water. As he was of a delicate 
constitution, that food proved indigestible for him. It was late in the evening when he got 
to the City of Rãjagaha. The City gates were already closed. So he had to spend the night at 
a rest-house outside the City, intending to see his nephew King Ajãtasattu the next morning. 

That night, the Kosala King suííered from indigestion due to the upset condition of 
phlegm, bile and wind. He could answer the call of nature only two or three times beíore 
he became totally exhausted. He slept in the bosom of the young maid who was his sole 
company. He died at dawn the next day. (At the time of death, the Kosala King was eighty 
years of age, the same age as the Buddha. (Ref: Majjhima pannãsa Pãli, Dhammacetiya 
Sutta). 

When the young maid íound that the King had passed away, she wailed loudly: “My 
Lord, the Kosala King, who had ruled over the two provinces of Kasi and Kosala, had died 
uncared for outside the City on this rest-house where the homeless make it their home.” On 
hearing her lamentation people came to know about the death of the Kosala King. They 
reported it to King Ajãtasattu who came out and saw his dead uncle. He arranged for a 
íitting íuneral with much ceremony. Then he mustered his troops by the beat of the gong, 
intending to capture Vitatũbha. 

The ministers of King Ajãtasattu pleaded, at his feet, saying: “Great King, if your royal 
uncle (the Kosala King) were alive, your visit to Savatthi would be proper. But now that 
Vitatubha, your younger cousin, is on the throne, and he had also a right through kinship to 
the throne, your expedition is not advisable.” (And Ajãtasattu accepted the ministers’ 
advice.) 

Prince Vitatũbha, aíter ascending the throne at Sãvatthi, remembered his grudge against 
the Sakyans. He left the City at the head of a big army to make war against and destroy the 
Sakyans. Early in the morning, the Buddha viewed the world of beings with his Buddha- 
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Eye and saw that danger was imminent for His kinsmen the Sakyans. He thought it right 
and proper to protect them. So after going on the alms-round, He took a rest in His scented 
Chamber in a noble resting posture (like the lion) lying on His right side. In the evening He 
went to Kapilavattu by His psychic power and reappeared sitting at the foot of a tree with 
bare branches in the vicinity of the City of Kapilavatthu. 

Not far away from that tree there was a shady banyan tree near the boundary between 
Kapilavatthu and Vitatũbha's country. When Vitatũbha saw the Buddha, he made obeisance 
to Him and said: “Venerable Sir, how is it that the Bhagavã is sitting underneath this 
skeleton of a tree when it is still hot? May You come and sít underneath shady banyan tree 
which is near our boundary.” The Buddha replied: “Great King, so be it. Shelter provided 
by kinsman is cool enough.” Vitatũbha was not slow to take the hint. He surmised (rightly) 
that the Buddha was there to give His benign protection to His kinsmen. So he withdrew his 
íorces aíter respectíully making his obeisance to Him. The Buddha reappeared in the 
Jetavana monastery by His psychic power. 

Vitatũbha did not íorget the insult he suííered at the hands of the Sakyan. He took out 
another expedition against the Sakyan City. On this occasion too the Buddha was there and 
he was obliged to withdraw. For the third time he led a mighty íorce towards the Sakyan 
territory, only to meet with the Buddha before he could start operation and had to 
withdraw, 

When King Vitatũbha set out for the fourth time the Buddha saw that the time for the evil 
misdeeds of the Sakyan was taking effect and so He did not intervene. The past misdeeds 
of the Sakyans consisted in spreading poison in a stream on a certain day in their previous 
existence. 

Vitatũbha came with a big army intent on destroying the Sakyans. The Buddha's kinsmen, 
on the other hand, were averse to taking life. They would rather give up their own life than 
destroy life. They know that they were past masters in archery, so they thought of 
írightening away the enemy by their íeats in archery. They put on mail armour and came 
out pretending to join battle. They sent arrows into the enemy which did not hít anyone but 
passed through their shields or through holes in their ear lobes (pierced while young for 
wearing ear-rings). 

When Vitatũbha saw the arrows, he thought that the Sakyans were shooting them in 
earnest. “They say the Sakyans don't destroy life,” he said, “but now they are trying to kill 
us with arrows!” 

One of his men said: “Lord, inspect your forces and you will know.” 

“The arrows come in the direction of our men.” 

“But there is no one being hít on this side, Great King. Would your Majesty make a count 
of your men,” replied the men boldly. The King ordered to make a count and found that no 
one had íallen. 

Vitatũbha withdrew his íorces a little and ordered his men: “O men, slay all those who 
say they are Sakyan. But spare my grand íather Mahãnãma and those who are together with 
him. Thereupon Vitatũbha's íorces made a dash for the kill. The Sakyans did not see 
anything to hold on to. Some of them stood holding on to tuíts of grass while others stood 
holding on to clusters of reed. When asked by the enemy: “Are you not Sakyan?” these 
Sakyans did not and could not utter a lie, those Sakyan holding on to the grass so replied: 
“These are not Tectona grandis trees but only grass, and those Sakyans holding on to the 
reeds replied: “These are not Tectona grandis trees, but only reed.” Those Sakyans and 
Mahãnãma together with the Sakyans that remained together with him were spared. Those 
who held on to the grass later came to be known as Grass Sakyans, and those who held on 
to the reeds as Reed Sakyans. All other Sakyans were put to the sword, not even iníants 
were allowed to live. Vitatũbha then cleansed his Seat with the enemy's blood from their 
throats. Thus was the Sakyans clan exterminated by Vitatũbha. 

Mahãnãma, the Sakyan was captured alive. On his way to Vitatũbhấs country, when it 
was time for the morning meal, they dismounted and the table was laid; Vitatũbha iníormed 
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Mahãnãma to join him. Persons of royal blood as a rule never share a meal with sons of a 
slave. Mahãnãma thereíore, noticing a pond nearly, said: “My grandson, I need a vvashing 
up beíore I eat.” “Then, Grand íather, take a bath,” replied Vitatũbha. 

Mahãnãma knew that if he reíused to eat with Vitatũbha, he would be put to the sword. 
“It were better to take my own life,” he mooted. So he untied his coil of hair, made a knot 
at the end of his hair vvhich was spread out, and putting both his big toes together inside the 
hair, he dived into the water. Mahãnãma was possessed of such merit that his presence 
underneath the water caused vvarmth in the realm of Nãgas. The King of Nãgas looked for 
the strange phenomenon and on seeing the plight of Mahãnãma, he appeared beíore him 
and letting him sit on his hood, carried him down to the realm of Nãgas where Mahãnãma 
survived for twelve years. 

Vitatũbha and Company meet Theừ Fate 

King Vitatũbha was left waiting for the return of his royal grand íather. “He should be 
back any time,” he kept on saying to himselí. When he had waited rather too long: 
“Something is wrong,” he thought and he had his men wade into the water, dive into it, and 
search around the pond. As it was already dark, he sent his men all around to search any 
possible nook and corner with oil lamps. When he had left no stone unturned, he gave up 
the search at that locality and assuming his grandíather must have fled from him, he and 
his army left the place. 

He arrived at the Aciravati river at nightíall and it was too late to enter the City. So he 
and his army had to camp on the river bank for the night. Some of his men lay on the 
sandbank to rest while others lay on higher ground. Among the íirst group there were some 
who had not committed evil deeds in the past; among the second group there were some 
who had done evil deeds in the past. It so happened that to both groups, svvarms of white 
ants made their stay impossible. They were driven to seek fresh quarter for the night. 
Those who had done no bad actions in the past, who were lying on the sand bank, thereíore 
íound it necessary to move to high ground; those who had done bad actions in the past, 
who were lying on high ground, íound it necessary to move to the sand bank. 

Aíter the people had made these shiíting of locations, there arose black rain clouds and 
all of a sudden there was a deluge that caused the Aciravatĩ to burst its banks. Vitatũbha 
and his army were carried away in the íloods down to the ocean where they were devoured 
by íishes and turtles. 

The Past Evil Actions of The Sakyans 

The massacre of the Sakyan became a subject of a lively talk among the people. “O men,” 
they would say, “the massacre of the Sakyans is absolutely uncalled for and the brutality 
they suííered, their small children even not being spared, is most improper.” This sort of 
popular opinion came to the ear of the Buddha, who said: “ Bhikkhus , the Sakyans meet with 
a seemingly undeserved fate in their present existence. However, if their present fate is 
considered against their past evil action, they met the kind of death appropriate to the cause 
thereoí.” The bhikkhus requested the Buddha to relate the nature of their past evil action. 
And the Buddha brieíly related to them, how in a certain existence in the past, they had 
United themselves in one mind and spread poison into a stream (causing mass destruction 
of fish in it). 

Again, the following day, at the assembly of bhikkhus for hearing the Teaching, the 
bhikkhus were discussing about the fate of Vitatũbha: “Friends, Vitatũbha together with his 
company, after slaying such a great number of the Sakyans, became victims of íishes and 
turtles in the ocean even beíore achieving his ambition.” When the Buddha came to the 
assembly and asked the bhikkhus: “ Bhikkhus , what was that you were talking about when I 
came?” They told the Buddha about their subject of discussion. Then the Buddha said: 
“ Bhikkhus , just as all the villagers in a sleeping village are swept away by a great flood, so 
also, even beíore their ambitions in life are fulfilled, all living beings who are íorgetíul and 
sleeping (i.e., not vigilant) have their lives cut short and are carried away by Death to the 
ocean of the four miserable States.” Then the Buddha uttered this stanza: 
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Pupphãni heva pacinantarh 
byãsattamanasarh nararh 
suttarh gãmam mahoghova 
maccuãdãya gacchati. 

(Bhikkhus) like one who gathers choicest flowers, a person, who hankers 
aíter sense-pleasure, craving for what he had not got and clinging to what he 
has got, is carried away by Death to the ocean of the four miserable States, 
just as a whole village that are soundly asleep are swept away to the ocean by 
a great ílood. 

By the end of the discourse many beings attained enlightenment such as Stream-Entry. 
This discourse is thereíore a very beneíicial discourse for all. 

Here ends the story of Viịatũbha, (the Destroyer of Friends). 

The Two MaUikãs differentiated 

There were (at the time of the Buddha) two Mallikãs in Sãvatthi, one was Mallikã, wife 
of Bandula, the Commander-in-Chief, the other was Mallikã, Queen of the Kosala King. 
The íormer was a Mallan princess of Kusinãrã about whom we have mentioned earlier. We 
shall now describe Queen Mallikã in a brieí way. 

This íuture queen was daughter of a flower seller in the City of Sãvatthi. She was a 
maiden of great beauty, with a large store of great past merits. One day, when she was 
sixteen, she went flower-gathering in the company of other girls, carrying three lumps of 
barley cakes in a flower basket. 

As the group of girls were leaving the City, they met the Buddha, surrounded by a 
wondrous aura of six hues, in the company of many bhikkhus, who was entering the City. 
Mallikã was deeply moved by the glory of the Buddha and in a super State of devotional 
íaith she offered her three lumps of barley cakes to the Buddha. The Buddha accepted the 
alms in the alms-bowl, which was donated by the four Great Guardians of the Four 
Quarters. 

Mallikã paid her obeisance at the feet of the Buddha, with her mind íilled with delightíul 
satisíaction (pĩti), derived from reílection on the attributes of the Buddha and stood at a 
suitable place. The Buddha looked at her and gave a smile. The Venerable Ãnanda asked 
the Buddha about the reason for the smile. “Ãnanda,” said the Buddha, “on account of her 
offering of these three lumps of barley cakes with the volition of the íirst impulsion this 
young girl will become Chieí Queen of the Kosala King this very day.” 

Mailikã was overjoyed to hear the words of the Buddha and went to the park with her 
companions. It was the day when the King of Kosala fought a battle with his nephew 
Ajãtasattu and was deíeated. He escaped on horseback and on hearing the singing of 
Mallikã, he turned towards the park, being attracted by the girls voice. Where as all the 
other girls fled with fear at the sight of the King, Mallikã, who was destined to become 
Queen felt no fear. Instead, she came forward and took the reins of the King's charger in 
her hand. 

Still sitting on horseback, he inquired the girl whether she was married or not. On 
learning that she was unmarried, he dismounted and as he was tired from the heat of the 
sun and the wind, he took a rest in the bosom of Mallikã. Aíter having rested, he took the 
girl on horseback and entered the City accompanied by his army. He had the girl escorted to 
her parents’ home. That evening, he sent (to Mallikã’s house) the royal carriage reserved 
for the use of Chieí Queen, in which she was brought to the palace with pomp and 
ceremony. Then placing her on a ceremonial Seat wrought with precious gems, she was 
anointed Chieí Queen. From that day, Mallikã became the beloved Chief Queen. (These 
details are based on the Commentary on the Jãtaka, Volume Three, Sattaka Nipãta; 10- 
Kumnãsapindi Jãtaka). 

Thus the two Mallikãs should be known: Mallikã the Kosala Queen was the daughter of a 
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flower-seller: Mallikã, wife of Bandula, Commander-in-Chief, was the daughter of one of 
the Malla princes. 
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HOW THE ÃTÃNÃTIYA PARITTA CAME TO BE TAUGHT 


A t one time, the Buddha was staying in the monastery on the Gijjakuta Hill near 
Rặjagaha. During that time, Dhatarattha, VirũỊaka, Virũpakkha and Kuvera, the Four 
Great Guardian Kings of the four quarters, held a coníerence at the celestial City of 
Atãnãtiya, the abode of Kuvera. Aíter they had careíully arranged for the deíences of 
Tãvatimsa, the abode of Sakka, King of Devas, (against the Asuras) at the four directions, 
by employing hordes of yakkhas, gandhabbas, kumbhanậas, and nãgas, they composed 
stanzas called the Atãnãtiya Parítta on the subject of the seven Buddhas (preceding Buddha 
Gotama). “Whosoever disregards and goes against the authority of the Buddhas’ Doctrine 
and the authority of our commandments shall be meted out speciíic punishments,” they 
proclaimed. They also placed at the four quarters a big number of yakkhas, gandhabbas, 
kumbhaụậas, and nãgas for their own protection. Around midnight, they went to the 
Buddha in resplendent appearances, their personal radiance ílooding the entire Gijjhakuta 
Hill. Aíter having approached the Buddha, and making obeisance to Him, they sat at a 
suitable place. 

(Note: It was unusual for devas to sit be í ore the Buddhas' presence, they usually 
remained standing. But here they were sitting, out of reverence for the Atãnãtiya 
Paritta — Commentary). 

The company of yakkhas who came with the Four Great Guardian Kings behaved in 
different ways in the presence of the Buddha: some of them made obeisance to Him and sat 
in a suitable place: sorne exchanged words of íelicitations and sat in a suitable place; some 
raised their joined palrns in the direction of Him and sat in a suitable place; some declared 
their names and lineage and sat in a suitable place; some sat remaining silent. 

At that assembly of devas, Vessavanna addressed the Buddha in these words; 

“Venerable Sir, among very powerful yakkhas, some have pious faith in the Bhagavã 
while others have not. It is the same with yakkhas of middling powers and those of small 
powers. Venerable Sir, most yakkhas do not have reverence for the Bhagavã (i.e., they do 
not like the Bhagavã) because the Bhagavã preaches reíraining from killing, stealing, 
unlawful sexual conduct, lying and taking intoxicants whereas yakkhas generally do not 
reírain from killing, stealing, unlawful sexual conduct, lying and taking intoxicants. For 
these yakkhas who lack morality the five moral precepts is anathema. 

“Venerable Sir, there are many bhikkhu disciples of the Bhagavã who dwell in 
monasteries in remote places. These remote places are permanent residences of very 
powerful yakkhas, who do not show reverence to the Bhagavã. To win their coníidence, to 
serve as protection for bhikkhu- disciples, bhikkh wm- di sciple s, male lay disciples and íemale 
lay disciples of the Bhagavã, to let them be free from harassment of yakkhas, and for a 
peaceíul, careíree life in all the four bodily postures for everyone, may the Bhagavã teach 
them the Ãtãnãtiya Paritta to the disciples.” 

(Herein, Vessavanna acted as spokesmen for the four Great Guardian Kings because he 
was well acquainted with the Buddha and was also an accomplished speaker.) 

The Buddha accepted Vessavanna's proposition by remaining silent. 

Seeing that the Buddha approved his suggestion, Vessavanna recited the Ẫtãnãtiya Paritta 
thus: 

The Ãtãnãtiya Paritta (Pãli). 

(1) Vipassissa ca namatthu, cakku mantassa sirĩmato, 

Sikhisspi ca namatthu, sabbabhutãnu kampino. 

(2) Vessabhussa ca namatthu, nhãtakassa tapassino, 
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Namatthu Kakusandhassa, mãrasenã pamaddino. 

(3) Konãgamanassa namatthu, brãhmanassa vusĩmato, 
Kassapassa ca namatthu, Vippamuttassa sabbadhi. 

(4) Angĩrassasa namatthu, sak}’aputtassa sirĩmato, 

Yo iman dhammarh desesi, sabbadukkhãpanũdãnarh. 

(5) Ye cãpi nibbutã ìoke, yathãbhutam vipassisurh, 

Te janã apisunãtha, mahãntã vĩtasăradã. 

(6) Hirarh devamanussãnarh, yam namassanti Gotamarh, 
Vijjãcarana sampaũnãm, mahãntarh vĩtasãradarh. 

(7) Yato uggacchati sũriyo, ãdicco mandalĩ mahã, 
Yassasugacchamãnassa, samvarĩpi nirujjhati, 

Yassa suggati sũriye, divasoti pavuccati. 

(8) Rahadopi tattha gambhĩro, samuddo saritodako, 

Evarh tam tattha jãnanti, samuddo saritodako. 

(9) Ito sãpurimã disã, iti nam ãcikkhatĩjano, 

Yarh disaríi abhipãlehti, mahãrạịã yasassiso. 

(10) Gandhabbãnarh adhipati, dhataratthoti nãma so, 

Ramatĩ nacca gĩtehi, gandhabbehipurakkhato. 

(11) Puttăpi tassa bahavo, ekanãmati me sutarh, 

Asĩtim dasa eko ca, indanãmã mahãbbaỉã. 

(12) Te cãpi Buddham disvãna, Buddham ãdỉcca bandhunam, 
Dũratova namassanti, mahantarh vĩtasăradarh. 

(13) Namo te purisãjafína, namo te purisuttama. 

Kusalena samekhasi, amanussãpi tam vadanti, 

Sutam netam abhinhaso, tasmã evarh vademase. 

(14) Jinarh vandatha Gotamarh, jinarh vadãma Gotamarh. 
Vijjăcarana sampannãm Buddharn vandãma Gotamam. 

(15) Yena petãpavuccanti, pisunãpitthimarhsikã, 

Pãnãtipãtino luddã, corã nekatikã janã. 

(16) Ito sã dakkhinã disã, 

Iti nam ãcikkhatĩ jano. 

Yarh disarh abhipãỉeti, 

Mahãrặjãyasassi so. 

(17) Kumbhandãnarh adhipati, VirũỊho iti nãma so. 

Ramatĩ nicca gĩtehi, kumbhandehi purakkhato. 

(18) Puttãpi tassa bahavo, ekanãmãti me suta, 

Asĩtim dasa eko ca, indanãmã mahãbbală. 

(19) Te cã pi Buddham disavãna, Buddham ãdỉcca bandhunarh 
Dũratova namassanti, mahãntarh vĩtasãradarh. 

(20) Namo te purisã janíĩa, namo te purisuttama. 

Kusaỉena samekhasi, amannssãpi tam vandanti 
Sutarh netaríi abliinhaso, tasmã evarh vademase. 

(21) Jinarh vandatha Gotamarh, jinarh vandăma Gotamarh. 
Vijjăcarana sampannãm Buddham vandãma Gotamarh. 

(22) Yattha coggacchati suriyo, ãdicco mandalĩ mahã, 

Yassa coggaccha mãnassa, divasopi nirujjhati. 

Yassa coggate sũriye, samavarĩti pavuccati. 

(23) Rahadopi tatha gambhĩro, samuddo saritodako. 

Evarh tam tattha jãnanti, samuddo saritodako. 

(24) Ito sã pacchimã disã, itỉ nam acĩkkhatĩ jano, 
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Yarh disarh abhipãìeti, mahãrặịã yasassi so. 

(25) Nãgãnan ca adhipati, virũpakkho ti nãma so, 

Ramatĩ nacca gĩtehi, nãgehi purakkhato. 

(26) Puttãpi tassa bahavo, ekanãmăti me sutarh, 

Asĩti dasa eko ca, indanãmã mahãbbalã. 

(27) Te cãpi Buddham disvãna, Buddham ãdicca bhandunarh. 
Dũratova namassanti, mahãntam vĩtasãrãdarh. 

(28) Namo te purisãjafína, namo te purisuttama. 

Kusalena samekhasi, amanussãpi tam vandanti 
Sutarh netarh abhinhaso, tasmã evarh vandemase. 

(29) Jinarh vandatha Gotamarh, jinarh vandãma Gotamam. 
Vịịịãcaran sampannãrh Buddham vandãma Gotamarh. 

(30) Yena uttara kurũ ramã, mahãneru sudassano, 

Mannssã tattha jãyanti, amamã apariggaliã. 

(31) Na te bĩjarh pavapanti, napi nĩyanti nangaỉã, 
Akatthapãkimarh sãlirh, paribhuiyanti mãnusă. 

(32) Akanaríi athusarh suddharh, sugandhain taụdulapphalarh, 
Tundilãre pacitavãna, tato bhiuỳanti bhojanarh. 

(33) Gãvim ekakhurarh katvã, anuyanti disodisarh, 

Pasurh ekakhurain katvã, anuyanti disodisam. 

(34) Itthirh vãvãhanarh katvã, anuyanti disodisam, 

Purisarh văhanarh katvã, anuyanti disodisarh. 

(35) Kumarirh văhanarh katvã, anuyanti disodisarh 
Kumãram vãhanarh katvã, anuyanti disodisam. 

(36) Teyãne abhiruhitvã, 

Sabbã disã anupariyăyanti, 

Pasãrã tassa rậịino. 

(37) Hatthiyãnarh assayănarh, dibbarh yănarh upatthitarh, 
Pãsãdã sivikã ceva, mahărặịassa yasassino. 

(38) Tassa ca nagarã ahu, 

Ạntalikkhe sumãpitã. 

Ả tãnãịã kusinãtă parakusinãtã, 

Nătasuriyã parakusitanãtã. 

(39) Uttarena kasivanto, 

Janoglìamaparena ca, 

Nạnavutiyo ambara ambara vatiyo, 

AỊaka mandã nãma rặịadhãnĩ. 

Kuverassa kho pana mãrísa mãhãrặịassa visãnã nãma 
Rặịadhãnĩ, 

tasmã kuvero mahãrạịã vessavannoti pavuccati. 

(40) Paccesanto pakãsenti 
Tatoìã tattalã tatotalã, 

Ojasi tejasi tatojasĩ 
Sũro rãjã arittho nemi. 

(41) Rahadopi tattha dharanĩ nãma, 

Yato meghã pavassanti 
Vassã yato patãyanti, 

Sabhãpi tattha Bhagãlavatĩ nãma. 

(42) Yattha yakkhãpayirupãsanti, tattha nicca phalã rukkhã. 
Nãnã dija ganãyutã, mayũra koncãbhirudã, 

Kokilãdĩhi vagguhi. 
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(43) Jĩvarhĩvaka saddettha, atho otthava cittakã, 

Kukuttakă kuịĩraka, vane pokkharasãtakã. 

(44) Suka sãỊikct saddettha, danda mãnavakãni ca, 

Sobhati sabbakãlarii sã, kuveranaịinĩ sadã. 

(45) Ito sã uttarã disã, iti nam ãcikkhatĩ jano, 

Yarh disarh abhipãleti, mahãarặịa yasassi so. 

(46) Yakkhãnanca adhipati, kuvero iti nãma so, 

Ramatĩ nacca gĩtehi, yakkheheva purakkhato. 

(47) Pnttãpi tassa bahavo, ekanãmăti me sutarh, 

Asĩtim dasa eko ca, inda nãmã maliãbbalã. 

(48) Te cãpi Buddham disvãna, Buddham ãdicca bandhunarh, 

Dũratova namassanti, mahãntarh vĩta săradam. 

(49) Namo te purisặịanna, namo te pivrisuttama. 

Kusalena samekhasi, amanussãpi tam vandanti 
Sutam netam abhinhaso, tasmã evarh vademase. 

(50) Jinarh vandatha Gotamarh, jinarh vandãma Gotamarh, 

Vijjãcarana sampannãm, Buddharn vandãma Gotamarh. 

— (This is the Ãtãnãtiya Paritta) — 

Then Vessavanna said: "Venerable Sir, this is the Ãtãnãtiya Paritta which is to be used as 
protection for W?/kẢ7?zz-disciples, hlĩikkhun r-disciples, male lay disciples, female lay 
disciples, to let them be free from the harassment of yakkhas, and for a peaceíul, careíree 
life in all the four bodily postures for everyone. Venerable Sừ, if a yakkha, or a 
gandhabba , or a kumbhanậa, or a nãga were to possess with intention to harass any one of 
the bhikkhu-ăiscvp\es, or hhikklỉ - disciples, or male lay disciples, or íemale lay disciples 
who has learnt this Paritta well, that yakkha will not enjoy the respect and reverence in the 
village or town which is my prerogative (to allow or disallow them such respect and 
reverence). Venerable Sir, that yakkha cannot have mansion of his own or get my 
permission to reside permanently in my City called AỊakamandã.” Aíter mentioning to the 
Buddha, the disqualiíication that surround a recalcitrant yakkha, etc., Vessavanna went on 
to say that just as there were recalcitrant men who deíied the authority of king, there were 
also recalcitrant yakkhas who did not obey the authority of the four Great Guardian Kings 
and that, in case those recalcitrant yakkhas were to possess and harass the four classes of 
the Buddha’s disciples (ố/?/£Ả7?tz-disciples, bhikkhunĩ-ảisciples, male lay disciples and íemale 
lay disciples), thirty-eight deva Generals, such as Inda, Soma, Varuna, should be invoked 
and reported to, describing details. Aíter that, Vessavanna bid the Buddha farewell in these 
words: “Venerable Sir, we have many affairs to attend to, we shall go now.” (For the 
Myanmar rendering of Atãnãtiya Paritta and details of Vessanna's additional remarks, 
reíerence may be made of Pãthika Vagga.) 

The Buddha said: “Great Guardian Kings, you know the time to go. (i.e., you may go as 
you please.)” 

Then the four Great Guardian Kings rose from their seats, made obeisance to the Buddha 
and vanished there. The company of yakkhas, who arrived together with the four Great 
Guardian Kings, bade farewell to the Buddha in different ways as on their arrival, some 
rose to make obeisance to the Buddha and vanished from there; some exchanged 
memorable words of felicitation and vanished from there; some raised joined palms in the 
direction of the Buddha and vanished from there and some just vanished without saying 
anything. 

The Buddha relates The Story of The Visit of The Four Great Guardian Kings 

On the next morning, the Buddha related to the bhikkhus the story of the visit of the four 
Great Guardian Kings and recited the Atãnãtiya Paritta. Then he said: 

“Bhikkhus, learn the Ãtãnãtiya Paritta; study it again and again, commit it to 
memory. Bhikkhus the Atãnãtiya Paritta is beneíicial to all. It will serve as 
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protection for /)/í/Ắ7í/íỉ/-disciples, bhikkhunĩ- disciples, male lay disciples, íemale lay 
disciples; it could enable them to free themselves from harassment of yakkhas, and 
to lead a peaceíul, carefree life in all the bodily postures.” 

Ritual for Reciting The Ẫtãnãtiya Paritta 

The reciter of Ãtãnãtiya Paritta must have a thorough knowledge of the Paritta, both in 
word and meaning. He must be able to enunciate every word correctly. Should there occur 
any flaw in enunciating it or any deíiciency in reciting it, the eííicacy of the Paritta will 
not be as great as it should. Its efficacy depends on the overall eííiciency in the reciting. 

If the reciter has any self motive of personal gain in the learning and reciting the Paritta, 
the objective of the Parítta, will not be achieved. The reciter should be primarily motivated 
by a desire to gain liberation from the round of rebirths, and recite the Paritta in an attitude 
of good will to all. 

— Commentary on Pãthika vagga — 

In driving out the yakkha that has possessed a person, Mettã Sutta, Dhajagga Sutta, Ratana 
Sutta should be tried íirst. Only if the reciting of those Suttas for even whole days fail, 
should Atãnãtiya Paritta be recited. 

Some teachers advised: The reciting bhikkhu should abstain from cakes made from 
dough, fish, meat and non-vegetarian foods, nor should he dwell at a cemetery. The reason 
is that yakkhas are fond of those kinds of food, and like to írequent cemeteries so that they 
could get better opportunity to possess men. 

The place where the Parítta is to be recited should be plastered with íresh cow-dung. A 
clean Seat should be spread for the reciter, who should see to his personal cleanliness. 

The bhikkhu who is to recite the Paritta should be brought to the assigned place at the 
house of the victim, surrounded by an armed guard. The recital should not be made in an 
open space. It must be made in a íully enclosed room, well guarded with armed men. The 
reciter should have an attitude of good will to all (i.e., including the recalcitrant yakkha). 
The diffasion of mettã is the internal security for the reciter while an armed guard is the 
external security. These precautions are necessary for a trouble-free recital. 

First of all, the victim must be made to get established in the (Five) Precepts. Only aíter 
being established in the Five Precepts should the Paritta be recited for his protection. 
These measures should put an end to the harassment of yakkhas. 

If the yakkha does not release the victim aíter the end of the recital, the victim should be 
carried to the monastery and laid on the stupa precincts. An offering, at the place where the 
victim is lying, will be made to the Buddha together with oííerings of lights. The stupa 
precincts must then be swept clean. Auspicious stanzas (of Mangala Sutta) should then be 
recited as a preliminary measure. Then a loud proclamation should be made calling upon 
all bhikkhus residing within the monastic area to assemble on the stupa precincts. There 
will be a certain tree in a grove in the vicinity of the monastery where a guardian tree spirit 
is traditionally said to reside. A person should be sent to that tree to act as oííicial 
messenger of the congregation of bhikkhus, where he should say: “O yakkhas, your 
presence is wanted by the bhikkhit- Sangha.” The yakkhas who resided in that area 
(including the yakkha who has possessed the victim) cannot neglect the íormal invitation 
because he does not dare to disregard the authority of the Buddha and the four Great 
Guardian Kings. 

Then the victim must be asked: “Who are you?” (Addressing the victim here is 
addressing the yakkha that has possessed him.) When the yakkha reveals his name, the 
bhikkhus should say: “Friend so-and-so, we share our merit in our oííerings of flowers, 
Seat, and alms-food to the Buddha. The Sangha have recited for your beneíit auspicious 
stanzas; these stanzas are the ữiendly gift of the Sangha to you. Now, out of respect for the 
Sangha, release this victim.” 

The recalcitrant yakkha should respond to the request of the bhikkhu congregation, made 
in loving kindness. If he does not respond, then an invocation should be made to the thirty- 
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eight deva Generals, such as Inda, Soma, Varuna, and they should be told in these terms: 
“Deva Generals, as you know, this yakkha has disregarded our request made in loving- 
kindness. So we have to use the authority of the Buddha.” Having let the deva Generals 
know the necessity of resorting to the A tãnãtiya Parỉtta in those terms, a recitation of the 
Paritta should be made. This is the procedure where the victim is a lay person. 

In the case of a bhikkhu being possessed by a yakkha, the place for the congregation of 
bhikkhus should be cleaned; a loud proclamation about the convening of the bhikkhu 
congregation made, sharing of merit made to the recalcitrant yakkha (for the offerings of 
flowers, etc., to the Buddha) and a genial request made to him to withdraw. Only when the 
yakkhci remains unresponsive should the Atãnãtiya Paritta be recited. (This is the procedure 
for bhikkhu-v ictims). 

The Buddha's Discourse to Sakka: Sakka Panha Sutta 

At one time, the Buddha was residing at the Indasãla Cave where the Odina woodier tree 
stood on the slope of the Vediyaka hill, north of Ambasanda brahmin village, which lay to 
the east of the City of Rặjagaha, in the province of Magadha. 

(The brahmin village was known as Ambasanda because it was situated by the side 
of a mango grove. The Vediyaka hill got its name from a grove of graceíully 
straight and round trees like columns of sapphire growing around the hill. Indasãla 
Cave got its name from the Odina woodier tree that stood at its entrance. It was 
originally a natural stone cave which was later embellished with engravings.) 

Signs of Imminent Death appeared to Sakka 

As the Buddha was staying at the Indasãla Cave where the Odina woodier tree stood on 
the slope of the Vediyaka hill near Rặjagaha, there appeared to Sakka the five signs that 
proclaim the approaching death of a deva; (these are: 1. the flowers adorning his person 
wither; 2. the dress become soiled; 3. the armpit sweat; 4 personal appearance declines; 5. 
listlessness sets in.) Sakka knew these signs well and said to himselí: “Alas, my life span 
has ended.” 

When the five signs of imminent death appear to devas, those with little merit in store are 
gravely concerned about their next (oncoming) existence. These devas with vast store of 
merit remember their previous good deeds of giving, observing moral precepts and 
achieving concentration, and being assured of a good destination in the higher deva realrns, 
remain unperturbed. 

As for Sakka, he was fearful and despondent, for he would now lose all the greatness of a 
Sakka, namely, the Tãvatimsa Deva realm which is ten thousand yọịanas wide; the 
Vejayantã palatial mansion that is a thousand yọịanas tall; the Sudhammã Assembly Hall, 
three hundred yoịanas wide, for the hearing of the Dhamma; the Coral Tree (the 
Pariochattaka) which is a hundred yọịanas high; the Pandukambalã stab of emerald, which 
is sixty yojanas long, fifty yọịanas wide and íiíteen yọịanas high; twenty five million 
celestial dancers; his follower devas who are denizens of Catumahãrãja realm and 
Tãvatimsa realm; and celestial parks known as Nandavana Park, Cittalatã Park, Missaka 
Park, Phãsuka Park. 

Then Sakka pondered: “Is there any samana or brãhmana outside the Buddha's Teaching 
who can allay my worries and fears of death and help perpetuate my Lordship of Devas?” 
He saw none. He continued pondering and he thought of the Buddha: “The Buddha can 
allay íears and worries that oppress hundreds of thousands of Sakkas like myselí.’’ Thus he 
had a strong desire to see the Buddha. 

“Where is the Bhagavã residing just now?” he considered. He saw that the Buddha was 
residing at the Indasãla Cave. He then said to his companions, the Tãvatimsa devas: 
“Friends, the Bhagavã is residing at the Indasãla Cave where the Odina woodier tree stands 
on the slope of the Vediyaka hill near Rặjagaha. Friends, it were well if we go there to see 
the Bhagava.” The Tãvatimsa devas said: “Very well, Lord.” 

(Herein, the time and circumstances of Sakka’s seeing the Buddha may be noted. A 
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few days ago, Sakka had paid a visit to the Buddha at the Jetavana monastery, in 
the company of his close attendants such as Mãtali but without a big retinue. At 
that time the Buddha saw that Sakka was not yet ripe for enlightenment and that 
after two or three days’ time he would become obsessed with death after seeing 
signs of nearing the end of his life, and then he would visiting Him in the company 
of devas from both the Catumahãrãjika and Tãvatimsa Deva realms to ask fourteen 
questions and that, at the end of the question concerning equanimity, he would 
attain Stream-Entry along with eighty thousand devas of Catumahãrãjika and 
Tãvatimsa De va realms. Seeing this situation, the Buddha dwelled in the jhănic 
absorption of arahatta-phala so that Sakka did not get an opportunity to see him. 

On his part, Sakka was thinking: “About three days back the Bhagavã did not give 
me audience because I went to see him alone. Perhaps, I was not endowed with 
sufficing condition (of ripened merit) to gain enlightenment. It is customary for the 
Bhagavã to go to the end of the world-system to preach the Doctrine if there is 
someone who has sufficing condition for enlightenment. This time, if I go to the 
Bhagavã along with a company of followers, there must be at least one of them 
who is endowed with sufficing condition and the Bhagavã would discourse to him. 

In that way, I shall have my opportunity to hear the discourse which will set my 
troubled mind at ease.” That was why he called the Tãvatimsa devas to accompany 
him. (This is as explained in the Commentary.) 

Then Sakka, on second thought, considered that it would not be wise for him to go 
straight to the Buddha in the company of devas from Catumahãrãjika and Tãvatimsa. “It 
would look somewhat lacking in grace on my part. This Pancasikha Deva, is well 
acquainted with the Bhagavã, being used to rendering personal Service to the Bhagavã. He 
has the privilege of seeing the Bhagavã and asking questions freely. It would be well if I 
were to send him íirst, apprise my Corning to the Bhagavã and obtain the Bhagava's 
permission, then only I will put my questions to the Bhagavã.” Accordingly, he said to 
Pancasikha: “O Pancasikha, the Bhagavã is now residing at Indasãla Cave where the Odina 
woodier tree stands on the slope of the Vediyaka hill near Rặjagaha. It would be well if we 
approach the Bhagavã there.” 

“Very well, Lord,” said Pancasikha. Then taking his lute known as Beluvapandu, and 
strumming it in accompaniment with a song, thereby letting the other devas know that 
Sakka was about to go somewhere, stood by the side of Sakka. 

At the musical signal of Pancasikha, Tãvatimsa devas got ready to go. Then just as soon 
as a strong man were to flex his bent arm, or bend his spread-out arm, they suddenly 
appeared on the Vediyaka hill lying to the north of Ambasanda brahmin village, eastwards 
from Rặjagaha in the province of Magadha. 

At that time, the Vediyaka hill and Ambasanda brahmin village were aglow with celestial 
lights. People living in that area were in awe with wonder at the extraordinary glowing of 
lights. “Today the Vediyaka hill seems aflame! There are so many glowing lights on the 
Vediyaka hill and above Ambasanda brahmin village! What is the matter?” People were 
talking in great wonder, with goose flesh íorming on their skin. 

(It should be noted that the visit to the Buddha by Sakka and company was rather 
too early. They were there aíter nightíall, when even children had not gone to bed. 

It was the custom of devas and Brahmãs to visit the Buddha around midnight. But 
now that Sakka was so uneasy at the thought of death that he made the visit in the 
íirst watch of the night.) 

Then Sakka said to Pancasikha: “O Pancasikha, Buddhas generally dwell in jhãna. If it is 
the time while the Bhagavã is dvvelling in jhãna, it is not proper for person like me who is 
not iree of greed, hatred and bewilderment. Go now and ask permission of the Bhagavã for 
me to see him. Having got permission, we shall go near the Bhagavã.” 

“Very well, Lord,” said Pancasikha. Then carrying the Beluvapandu lute in his left arm, 
he drew near to the Indasãla Cave. He took up his position not too close to the Buddha and 
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not too far either, just a suitable distance away from where the Buddha could hear his 
music. 

Deva Pancasikhấs Songs to The Accompaniment of His Lute 

From that appropriate position De va Pancasikha played his lute singing songs 1 on the 
subjects of the Buddha, the Dhamma, the Sangha, the Arahat, and of sensual pleasures. 

( 1 ) Vande te pitararh bhạadde timbarurh sũriyavacchase 
yena jãtãsi kalyãnĩ A nanda jananĩ mama. 

My noble Lady of glowing complexion like the radiant sun 
Oííspring of Lord Timbaru! 

You are as fair as fair can be, 

Possessing the five qualities of feminine beauty, 

The source of my delight. 

Out of my Íondness for you, 

I worship your íather Timbaru. 

(2) Vãtova sedatarìì kcmto pãnĩyaríiva pipsato 
Ạngĩrasi piyãmesi dhammo arahatãmiva. 

(3) Ả turcisseva bhesajjarh bhqịanamva jigliacchato 
Pctrinibãpaya mairh bhadde jalantamiva vãrỉnã. 

(2-3) o glowing complexioned Lady! 

Just as a sweating man welcomes a cool breeze, 

Just as a thirsty man welcomes drinking water; 

Just as the arahat welcomes the Dhamma; 

Just as one afflicted by rnalady welcomes the medicine, 

Just as a íamished one welcomes the food. 

So also I, the deva with Five Knots, adore you. 

Just as water quells the blaze, 
o my noble Lady! 

Let your smile quell the fire of passion in me! 

(4) Sĩtokadarìi pokkharanirh yuttarh kiiĩjakkhareenunã 
Nãgo ghammãbhitattova ogãhe te thamĩdararh. 

Just as a tusker oppressed by heat 

Wishes to descend into the cool vvaters of a lily pond, 

So also I would fain descend into your soft bosom. 


(5) Accarìkusova nagova jitarh me tuttatomararh 
Kãranam nappạỊãnãmi sammatto lakkhanũruyã. 

o my noble Lady! Just as a tusker in musk, 

Deíying the pike that checks him, is blinded by passion, 
I too, being intatuated with your graceíul thighs, 


1. The word-for-word renderings in the original Myanmar, beautiíul and learned, are penned by the 
Sibhani Sayadaw who presided over the Fifth Buddhist Council in Mandalay. He was awarded (1) 
Narinda bhisứi Saddhamma dhaja mahã dhammarãjãdhi rặjaguru and Narinda bhisữi 
Sadhammajotipala dhaja mahã dhammarãjãdhi rặjaguru title by King Mindon and Narindha bhi 
dhaja atuladhipati sĩri pavara mahã dhammarãjã dhirãjaguru title by King Thipaw. The Sayadaw 
wrote the Burmese meaning of the songs in his treatise “Kavi mandana medanĩ”. Only the gist of 
each song is given here in English prose. 
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Am blinded by passion. 

(6) Tayi gedhitacittosmi cittarh viparinãmitarh. 

Patigantum na sakkomi vamkaghastova ambụịo. 

o, Lady of radiant complexion! 

How I wish to possess you! 

Just as a fish that has swallowed the hook. 

Is unable to cast it out, 

So also my íervour for you is irreversible, 
o, how my mind ílusters! 

(7) Vamũrusaja mam bhadde saja main mandaìocane 
Palissaja marh kalyãni etarhme abhipattitarh. 

o, Lady with lovely thighs! 

May you, my beloved, embrace me gently. 
o you Períection personiíied! 

How I yearn for your tender embrace! 

(8) Appako vata me santo kãmo vellitake siyã 
Anebhahãvo samuppãdi arahanteva dakkhinã. 

Previously, I had known little sensual desire. 

But since I have set my eyes, on you, 

The possessor of long hair bent at the tips, 

Sensual desire has risen by leaps and bounds in me, 

Just as the íervent enthusiasm that arises 
In one who makes oííerings to an Arahat, 

(9) Yarii me attlii katarh punnam Arahantesu tãdisu 
Tam me sabbangakalyãni tayãsaddhirh vipaccatam. 

o Maiden blessed with the five ícminine charms! 

In me there is past merit. 

On account of serving Arahats, the stable ones. 

May that merit now result in my nuptial tie with you. 

(10) Yam me atthi katarh punnarh asamim pathavimandale 
Tam me sabbangakalyãni taya saddhirh vipaccatarh. 

o Maiden blessed with the five íeminine charms! 

In me there is past merit (such as alms-offerings) 

Done upon the entire-expanse of this great earth. 

May that merit result in my nuptial tie with you. 

(11) Sakyaputtova jhãnena ekodi nipako sato 
Amatarh muni jigĩsãno tamahãrh sũriyavacchase. 

The sage, son of sakya clan (bom of King Suddhodãna and 
Queen Mahã Mãyã) who delights in jhãna and who resorts to 
seclusion, 

Who is wise and mindíul, 

Desires for the Deathless ( Nibbãna ) 
o, my Lady of radiant complexion! 

Likewise I desire for you. 
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(12) Yathapi muni nandeyya patva sambodhimuttamarh 

Evarh nandeyyarh kalyãni missĩbhãvarh goto tayã. 

o Embodiment of Elegance! 

The Sage, having attained the Supremely Períect Wisdom 
(through the se ven purities), 

Delights in his Enlightenment. 

So also, it would delight me greatly. 

If 1 were to be joined with you. 

(13) Sakko ce me vararh dajjã tãvatimsã namissaro 

Tã ham bhadde vareyyãhe evarh kãmo daìho mama. 

o, my beloved! If Sakka, Lord of Tãvatimsa, 
were to grant me a boon of my choice, 

I would opt for you 

(rather than for Lordship of Devas). 

o my noble Lady! 

So firm is my íondness for you. 

(14) Sãlarh va na ciram phullarh pitaram te sumedhase. 

Vandamãno namassãmi yassãcetãdisĩ pajã. 

o my Lady of great intelligence! 

Like the sudden blooming íorth of the coral tree, 

You came into existence 

As the illustrious daughter of Lord Timbaru 

Whom I worship on account of you. 

At the end of Pancasikha’s songs, the Buddha praised him: “Pancasikha, your lute is in 
períect harmony with your singing: neither the lute nor the singing dominated (or out 
rivals) each other.” 

(Note: The Buddha praised Pancasikha not because he enjoyed the music, but only 
for some purpose. For He (being an arahat) is neutral towards all pleasurable or 
painíul sensations because He is possessed of equanimity in six ways (vide Kothika 
Sutta of SaỊãyatana Vagga, Samyutta Pãli). Yet He openly praises Pancasikha to let 
him know that He approves of the devas action. If He did not give expressed 
approval, Pancasikha might withdraw wrongly thinking that he was not welcome. 

In which case Sakka and company would not have the opportunity to put Sakka's 
questions and to hear the Buddha’s answers to him that would lead to their 
enlightenment.) 

Aíter praising Pancasikha, the Buddha asked him: "Pancasikha, when did you compose 
these verses on the Buddha, the Dhamma, the Sangha, the arahat and sensual pleasures?” 

Pancasikha replied: "Venerable Sir, at one time the Bhagavã was staying at the foot of the 
Ajapãta Banyan Tree, near the bank of the Neranjarã river, in the Uruvelã Forest (on the 
eighth week after the Buddha’s Enlightenment). Venerable Sir, during that time I fell in 
love with Sũrijavacchasã, daughter of Lord Timbaru. She, on her part, was in love with 
Sikhandĩ, son of Mãtali, Sakka's charioteer. Venerable Sir, when I saw that 1 had to lose 
Sũrijavacchasã, I went to the mansion of Lord Timbaru and played my Beluvapaụdu lute, 
singing these verses on the Buddha, the Dhamma, the Sangha, the arahat, and sensual 
pleasures.” (The author repeats the verses here.) Venerable Sir, on my playing the lute and 
singing those verses, Surijavacchasa said to me: ‘Lord, I had never seen the Bhagavã 
myselí, but while I was dancing at the gathering of Tãvatimsa devas at the Assembly Hall 
for hearing the Dhamma, I had heard of the Bhagavã. Today, you are singing in praise of 
the Bhagavã, and so you get your opportunity of meeting me.’ Venerable Sir, since that day 
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I had never got the opportunity to see her.” 

Sakka goes before The Buddha's Presence 

Sakka was glad that Pancasikha was conversing cordially with the Buddha and said to 
him: “O Pancasikha, go and say to the Bhagavã on my behalí: ‘Sakka, Lord of Devas, and 
his ministers with their retinues make obeisance with their heads at the feet of the 
Bhagavã.” “Very well, Lord,” said Pancasikha, and having approached the Buddha, he said: 
“Venerable Sir, Sakka and his ministers with their retinues make obeisance with their heads 
at the feet of the Bhagavã.” 

Thereupon, the Buddha said: “Very well, Pancasikha, may Sakka, his ministers and their 
retinues be well. Indeed, all beings — devas, human beings, asuras, nãgas, gandhabbas — 
want to be well.” (This is the customary mode of response of the Buddha to the arrival of 
mighty devas.) 

When the Buddha had said that Sakka entered the Indasãla Cave and making obeisance to 
Him and stood at a suitable place. Pancasikha and other Tãvatimsa devas also followed 
Sakka into the cave, made their obeisance to the Buddha and stood at a suitable place. 

The Indasãla Cave was not a big one to accommodate this big crowd. However, at that 
time, the cave became not only spacious enough for the big crowd but its floor, which was 
normally uneven was then even; the darkness inside also gave way to the dazzling lights of 
the devas - only that the lights were not as magniíicent as the Buddha’s aura which 
surrounded (enveloped) Him to a range of eighty cubits, where the deva's lights were 
outshone by the Buddha radiance. 

Then the Buddha said to Sakka: “Wonderful indeed Sakka, unprecedented it is Sakka, that 
Sakka of Kosiya clan find time to come here amidst the multiíarious duties.” 

Sakka said: “Venerable Sir, I have been intending to see the Bhagavã for a long time but 
various matters concerning Tãvatimsa devas had held me back.” 

(In this context, “various matters concerning Tãvatimsa devas” may be explained 
here. Sakka as Lord of Devas, has to act as judge or arbiter in disputes between 
Tãvatimsa devas. Devas are born as full grown adults as male or íemale in the 
bosom of deva parents. Their spouses also appear on the bed simultaneously. 
Female attendants to those spouses of devas appear surrounding the bed. Slaves 
also appear inside the mansion. For that kind of clear-cut cases no disputes arise as 
to ownership. Devas that appear at the boundary between two mansions form a 
bone of contention regarding the question of who owns these devas. Disputes arise 
on that account which are reíerred to Sakka for a decision. 

Sakka would then adjudge ownership of those devas that appear nearer to one of 
the disputants mansions. Where the distance of the appearance of a certain deva is 
the same, the deva that was bom (i.e. appear suddenly) íacing either of the 
disputants' mansions is declared by Sakka as belonging to that mansion. If that deva 
was born without íacing any of the two mansions then the case has to be concluded 
by declaring that neither side wins the dispute, and that the deva in question 
belongs to Sakka. This is the nature of Sakka's duty in matters concerning 
Tãvatimsa devas. Besides those duties, norrnal life of devas in the enjoyment of 
sensual pleasures also take up much of Sakka's time. — Commentary 

Then Sakka continued: “Venerable Sir, on another occasion (i.e. about three days ago) the 
Bhagavã was staying at the Jetavana monastery in Sãvatthi, (in the chamber built of 
celestial wood, donated by King Pasenadi of Kosala). I had gone there in the hope of 
paying my respect to the Bhagavã but, at that time, the Bhagavã was dwelling in jhãna. 
Bhũjati, Queen of Vessavanna, the Great Guardian King, was standing in worshipping 
posture by the Bhagavã then. I had said to her: “Sister, say to the Bhagavã on my behalí: 
‘Venerable Sir, Sakka, Lord of Devas, and his ministers with their retinues make obeisance 
with their heads at the feet of the Bhagavã.’ To this, Bhũjati replied to me: “Lord Sakka, 
this is not the time to see the Bhagavã; He is in solitary seclusion.” Then I said to her: 
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“Sister, in that case, when He rises from jhãna (phala-samãpatti), say to Him, on my 
behalí: ‘Venerable Sir, Sakka, Lord of Devas, and his ministers with their retinues make 
obeisance with their heads at the feet of the Bhagavã.’ How is it, Venerable Sir, did Bhrýati 
report to You of my message and do You recall it?” 

The Buddha said: “Sakka, Lord of Devas, that celestial maiden did report to Me your 
message and I do recall it. As a matter of fact, I rose from the absorption in the jhãna of 
Fruition simultaneously with the sound of the rolling of your chariots wheels.” 

(Note: There were four Principal mansions where the Buddha resided in the 
Jetavana Monastic compound, namely: (1) Kareri Kuti, with the magniíicent array 
of water sycamore trees at its entrance and whose boughs and branches intertwined 
with one another, provided a pleasant cool shelter as if a pandal had been put up; 

(2) Kosamba Kuti with the great ‘Ceylon’ oak tree whose íoliage provided shelter 
at its entrance; (3) monastic building built of scented wood known as the Gandha 
kuti; (4) monastic building built of celestial wood, called SalaỊãgara monastery. 
Each of them cost one hundred thousand pieces of silver. The SalaỊãgara monastery 
was donated by King Pasenadi of Kosala; the other three were donated by 
Anãthapindika. 

— Commentary on the Dĩgha Nikãya, Vol 2 — 
Prior to the discourse on Sakka's questions, when the Buddha was residing in the 
SalaỊãgara monastery, Sakka had paid a visit to the monastery but as his íaculties 
were not íully ripe yet, the Buddha did not receive him, but continued to dwell on 
the jhãnic absorption of Fruition for a predetermined duration. 

Bhũjati was a Queen of Vessavanna, the Great Guardian King. She was a Once- 
Returner, an ariya at the second stage of enlightenment, and so did not find deva 
pleasures agreeable to her. She spent her time in making obeisance to the Buddha 
with her joined palms raised above her head. 

Sakka returned home aíter leaving his message with Bhũjati, aíter paying his 
respect toward the Buddha in SalaỊãgara monastery. As he drove away skywards, 
the wheels of his chariot filled the whole Jetavana monastery compound with a 
strange musical sound as though five kinds of musical instruments were playing. 

At that very moment, the Buddha rose from His predetermined dwelling in the 
attainment of arahatta-phala. That being so, the Buddha’s first sense cognition 
thought was the sound of the chariot. However, it must be noted that the Buddha 
did not rise from jhãna absorption due to that sound; it was only the predetermined 
time for arising. 

— Commentary on the Dĩgha Nikãya, Vol 2 — 
Sakka's Report to The Buddha 

Sakka continued to say: “Venerable Sir, I had learnt from those Tãvatimsa devas, who 
were there previous to me, that during the time of the appearance of Buddhas, who are 
Homage-Worthy and Períectly Self-Enlightened, the number of asuras decline and the 
number of devas swell. Venerable Sừ, I have personally observed this fact that when the 
Buddha, who is Homage-Worthy and Períectly Self-Enlightened, appears in the world, the 
number of asuras decline and the number of devas swell.” 

The Story of Deva Gopaka 

“Venerable Sir, in this City of Sãvatthi, there was once, a Sakyan princess named Gopika, 
who had íaith in the Triple Gem and was in the habit of observing the Five Precepts. She 
disliked being a íemale and conducting herselí well with a view to being reborn as a male 
person. She was reborn in the Tãvatimsa Deva realm as my son. He is known as Deva 
Gopaka in Tãvatimsa realm. 

“Venerable Sir, three bhikkhus, on the other hand, practised the noble Practice under the 
Buddha but, at their death, they were reborn as gandhabba , devas iníerior to Tãvatimsa 
devas. These gandhabba devas enjoy sensual pleasures íully and they come to the gathering 
of devas in the Assembly Hall to entertain the (Tãvatimsa) devas with their music. To them 
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De va Gopaka said: 

‘Revered Sirs, in what manner of attention did you listen the Bhagava's Teachings? As for 
me, I was a mere woman (in my former human existence) who could observe just the Five 
Precepts, but being greatly dissatisíied with womanhood, I conducted myselí well with a 
view to gaining manhood at the next rebirth, with the result that I am now reborn as a son 
of Sakka, Lord of Devas. In this Tãvatimsa Deva realm I am known as Deva Gopaka. 

‘As for you, revered Sirs, you had been bhikkhus who had practised the Noble Path under 
the Buddha, and yet you are now reborn as gandhabba devas, iníerior to Tãvatimsa devas. 
That looks a very unsatisíactory matter to us.’ 

On hearing these words of rebnke which sounded as a warning to the three gcmdhabba 
devas, two of them gained mindfulness that set them up at the íirst jhãna there and then, 
and were reborn in the Brahmapurohita realm. The third one continued enjoying himselí in 
the Sensuous Sphere.” (Sakka's report not endedyet.) 

In this story of Deva Gopaka, the destination of the three íbrmer bhikkhus is 
remarkable. Although they had conducted themselves well as bhikkhus, they were 
reborn as gandhabba devas, and were called samana devas (devas who had been 
samanas in their íormer existence). This was because they had, in the past, been 
gandhabba devas for many existences so that there had in them a liking for that 
existence (bhavanikanti). Gandhabba devas belong to the realrn of the Four 
Guardian Kings. 

When Deva Gopaka met the three sammana devas, he reílected on what previous 
merit they were endowed with so that they had such attractive appearance. He saw 
that they had been bhikkhus in their previous existence. Then he reílected whether 
they had been established in morality and saw that they had been established in 
morality. He íurther reHected whether they had íurther merit and saw that they had 
attained jhãna. He again reHected where these bhikkhus lived and saw that they 
were the bhikkhus who went to his (the then Sakyan lady Gopaka) house for daily 
alms-food. He reviewed their case thus: “Persons established in morality can wish 
for any of the six deva realms. These bhikkhus do not have rebirth in the higher 
deva realms. Further, persons who have attained jhãna usually are reborn in the 
Brahmã realms. These bhikkhus do not get reborn in the Brahmã realms. As for 
me, I had followed their instruction and am now born as Sakka's own son. These 
bhikkhns who are reborn as iníerior devas as gandhabbas are the atthỉveda type of 
persons who need goading to the extreme.” That was why he said the words of 
rebuke: “Revered Sirs, in what manner of attention did you listen to the Bhagava's 
Teachings? (etc.)” 

“Atthiveda persons who need goading to the extreme” is a reíerence to the Patoda 
Sutta, Kesi vagga of Tatiya Pannãsa Anguttara Nikãya (Catukka Nipãta) where 
four types of trained horses and four types of trained men are described. The gist 
of that exposition: 

Four Types of Trained Horses 

(1) the horse that responds just by the hint of the use of the goading stick (the chãyă 
dittha), (2) the horse that responds only when struck, so that his hair comes off, (the 
ỉomavedha), (3) the horse that responds only when struck, so that his skin is torn off (the 
cammavedha) and (4) the horse that responds only when struck, so that he íeels 
unbearable pain (the atthivedha). 

Four Types of Trained Men 

(on the analogy of the í our types of trained horses) 

(1) On hearing that so and so in such and such place is suííering from illness, or 
had died, he has urgent religious awakening ( sariivega ), and he strives to gain 
Insight and Path-Knowledge, (the chặyãditthà); (2) On tvitnessing someone 
suffering from illness or die in his presence, he has urgent religious awakening, 
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and he strives to gain Insight and Path-Knowledge, (the lomavedha); (3) On 
vvitnessing one of his íamily suffering from illness or die in his presence, he has 
urgent religious avvakening, and he strives to gain Insight and Path-Knowledge (the 
cammavedha ); (4) Only on meeting with some serious illness himselí, he has 
urgent religious awakening, and he strives to gain Insight and Path-Knowledge, 

(the atthivedhà). 

Deva Gopaka placed those three bhikkhus in the íourth category above and 
thereíore considered that they ‘needed goading to the extreme’. 

In Sakka's story the passage, “two of them gained mindíulness that set them up at 
the íirst jhãna there and then, and were reborn in the Brahmapurohita realm” needs 
some explanation. On hearing the words of Deva Gopaka, two out of the three 
samana devas thought: “Normally, we ought to be rewarded for our Service in 
entertaining them, but now, instead of any rewards, we are being scolded right 
from the start, like salt sprinkled onto a hotplate. How is this?” Retlecting on their 
past existence, they saw vividly that they had been bhikkhus, that they had pure 
morality, that they had attained jhãna, and that they used to go to Gopaka the 
Sakyan lady’s residence, for daily alms-food. 

They rctlected their situation thus: “Person established in morality can wish for 
any of the six deva realms. Person who have attained jhãna usually are reborn in 
the Brahmã realms. Yet we have not been able to get rebirth in the higher deva 
realms or in the Brahmã realms. The young lady, who followed our instructions, is 
now reborn in the higher deva realm. Although we had been bhikkhus and practised 
the Noble Path under the Bhagavã, we are reborn as gandhabba devas, which are 
iníerior class of devas (due to our liking for gandhabba existence where we had 
been repeatedly reborn beíore). That is the reason why this Deva Gopaka is saying 
words of rebuke.” The two of them took these words to heart and regained 
mindíulness of the íirst jhãna (i.e., they attained the íirst jhãna) and, based on that 
concentration, they contemplated, on the impermanence, woefulness and non-self 
nature of mind and matter, conditioned by causes, and attained anãgămĩ-phala there 
and then. 

An anãgămĩ-puggala or a Never-Returner has a class of supramundane 
consciousness that does not fit well with the Five Aggregates pertaining to the 
gandhabba existence of the Sensuous Sphere; that class of consciousness is 
superior to that of the Sense Sphere existence. Hence as soon as anãgãmĩ-magga 
was attained, these two ariya devas passed away from the deva existence and were 
reborn in the Brahmapurohita realm, the middle plane of the three Fine-material 
realms, because they attained the íirst jhãna which is the medium class of jhãna. 
Although it is said that they were reborn in the Brahmapurohita realm, their bodies 
did not appear in that Brahmã realm. They remained in Tãvatimsa De va realm (at 
the Assembly Hall for the discussion of the Dhamma) in the form of 
Brahmapurohita Brahmãs instead of the gandhabba deva íorms. 

The third gandhabba deva was unable to give up his clinging to the gandhabba 
existence and so remained in his present existence as a Catumahãrãjikã deva. 

(These detaiỉs are as explained in the Commentary.) 

Aíter Sakka, Lord of the Devas, has related in prose to the Buddha the story of Deva 
Gopaka, he íurther spoke in fifteen stanzas on the same subject. Then in three more 
stanzas, he sang in praise of the Buddha’s attributes, the Teaching of the Buddha, and the 
purpose of his visit which was to attain the supramundane magga-phaìa like that attained 
by those two Brahmãs. He then concluded his last three stanzas with a request that if the 
Buddha would permit, he would put certain questions (and hear the Buddha’s answers on 
them). The last of Sakkas eighteen stanzas is as follows: 

Tassa dhammaxsữ pattiyã ãgatamhãsi mãrisa 
Katãvakãsã bhagavatã panharh pucchemu mãrisa. 
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o, Venerable One, who is free from all forms of dukkha, we have come here 
for the beneíit of gaining the Supramundane dhamma that those two Brahmãs 
gained. o, Venerable One, who is free from all forms of dukkha, if the 
Bhagavã would, out of compassion, permit us, we would ask some questions. 

Then the Buddha retlected: “This Sakka has long been virtuous. Whatever question he 
might like to ask, it will be of beneíit to him. He is not going to ask unbeneíicial questions. 
If I answer to his questions he will understand readily.” 

The Story of Magha, The Young Man of Macala Village 

The Commentary elaborates the passage: “This Sakka has long been virtuous” by 
relating the past existence of Sakka, when he had lived a virtuous life as Magha, a 
young man in the village of Macala, in the province of Magadha. That was at a 
time beíore the advent of the Buddha. 

Early one morning, Magha went to the open space in the village, where the villagers met 
to discuss community affairs, to tidy the ground. Another man found the ground inviting 
and spent his time there. Magha was glad that his effort was useíul to others. So he selected 
a spacious place in the centre of the village, swept it clean, strew it with clean sand and, in 
the cold season, he collected íaggots and made small fires there. The villagers, young and 
old, gathered there to warm themselves by the íireside. 

One day, Magha thought about the ease and comíort enjoyed by the king, his ministers 
and officials in the City. He also thought about the Moon Deva and the Sun Deva up in the 
skies. What previous actions had they done so that these great people on earth and the great 
devas in the sky enjoy such ease and comíort? Surely they must have done pure 
meritorious deeds that have led to their present State. Reasoning correctly thus, he decided 
to go on doing pure meritorious deeds in the íootsteps of those great persons. 

He woke up early in the morning, took his breakíast of rice gruel, and taking the 
necessary tools and implements, he went to the place where the four main roads met. He 
removed rocks that stood in the way, cut down trees that were growing too close by the 
roadside to allow free carriage way, and levelled the roadvvay. He set up a rest house at the 
road junction, dug a rectangular pond, built bridges and spent the whole day earning merit 
and retired only at sunset. 

Seeing Magha's daily routine, a villager asked him: “Friend Magha, you leave the village 
early in the morning and corne back only late in the evening. What have you been doing?” 

“Friend,” said Magha, “I am doing pure meritorious deeds, I am paving the way to the 
deva-world.” 

“What do you mean by pure meritorious deeds?” 

“Don't you know what is pure meritorious deed?” 

“No, I don’t.” 

“Haven't you seen the glorious State of the king, the king's ministers and officials when 
you visit the City?” 

‘Yes, I did.” 

“Well, the king and those great people enjoy their elite status because in the past they had 
done pure meritorious deeds. 1 am doing that sort of work that leads to similar State, 
Ha ve you not heard of the Moon De va and the Sun De va?” 

“Yes, I have.” 

“I am paving the way to the deva-world.” 

“Friend Magha, are you doing these works all by yourselí?. Are you the only person fit 
for the sort of work? Could not other people also do it?” 

“Friend, there is nothing that íorbids anyone to do it.” 

“In that case, íriend Magha, let me know when you go to the countryside tomorrow.” 
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The next day Magha had a partner in his good works. In due course he had by his side 
thirty-three strong youths who volunteered on his projects. This team of Magha and thirty- 
three youths had a common mind in seeking merit. They went about together mending 
roads, digging tanks, building rest houses and bridges. They executed their projects with 
might and main, generally íinishing a particular work within the same day. 

The Village Chieí plans for Magha's Ruin 

The chieí of Macala village was a rogue. He íound Magha's social undertakings 
unacceptable because he himselí sold liquor in the village and when there occurred bravvls 
and quarrels, he increased his income through fines collected as penalty. His trade was 
dwindling when youths did not visit his place for drinks but went out on sheer social 
projects. Thereíore, he used his oíTicial position to cause the ruin of Magha and his 
comrades. He misinformed the King that a band of bad hats had been troubling his village. 
When asked by the King what lineage those criminals belonged to, the chieí of Macala 
said: “Great King, they come from good íamilies.” 

“How come that men of good íamilies turn bad? Why did you keep the bad news till 
now?” 

“Great King, I was aíraid that they might turn on me. May Your Majesty pardon me for 
this!” 

The King believed the chief’s words and ordered the arrest of the so called criminals, 
despatching a contingent of his men with him. 

Magha and Party arrested 

Magha and party, after returning from their work and having had their evening meal, 
were discussing the next day's plan for meritorious deeds in the village centre when the 
chieí surrounded them, placed them “under arrest by the King's orders” and were taken to 
the King. 

The wives of those youths heard the news of the arrest and said: “That serves them right. 
These men of ours have been giving lame excuses for shirking their household duties and 
spending their time in the countryside everyday.” 

The Royal Elephant reíuses to trample on Magha and Company 

When Magha and party were presented to the King, without investigating them, he passed 
the order that the band be trampled to death by the royal elephant. As they were taken to 
the place of execution, Magha said to his comrades: “Friends, will you listen to my 
words?” “Dear Magha, we are in this plight for listening to your words. Nevertheless, we 
shall continue to do so. What is your advice?” 

“Friends, death comes to all wayfarers in this sarhsãra. Now, are you robbers (as alleged 
by the village chieí)?” 

“Certainly not,” they replied. 

“Friends, asseveration of truth is the only reliance for all people in the world. So, declare 
the truth like this: ‘If we are robbers (as alleged by the chieí) let the elephant trample on 
us; if we are not robbers let the elephant not trample on us.’ ” 

The thirty-three youths made their asseveration as instructed. The royal elephant, far 
from trampling on them, dared not even come near them but trumpeted in fear and ran 
away. The mahout goaded the elephant with the spike and other Sharp points to come back 
to the site but to no avail. 

When the situation was reported to the King, he ordered: “In that case, conceal the 
criminals under matting and let the elephant trample over it.” The King's men did as 
ordered but this time the royal elephant showed even greater íright, trumpeted in a doubly 
loud sound and ran away. 

The King finds out The Truth and rewards Magha and Company 

When the King learned the miraculous news he summoned the chieí of Macala village 
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and asked: “Is it true that the royal elephant reíused to trample these men?” 

“That is true, your Majesty. This is because their leader (Magha) knows a man tra that 
írightens elephants.” 

Thereupon the King sent for Magha and asked: “Is it true that you know a man tra that 
írightens elephants?” 

Magha replied: “Your Majesty, I have no such mantra. What my associates and I did was 
to make a solemn declaration: ‘If we are robbers and enemies of the King let the elephant 
tramples on us, if we are not, let the elephant not harm us.’ ” 

Then the King asked: ”What sort of activities did you engage yourselves in?” 

“Your Majesty, we repair roads, build rest-houses for travellers at road junctions, dig 
tanks and build bridges, or repair old bridges. We go to various places to carry out this 
kind of undertakings.” 

“Why do you think the village chieí reported íalsely against you?” 

“Your Majesty, the chieí used to enjoy a good income from selling liquor when the youth 
of the village were forgetful and wanted to enjoy themselves. But since we engaged 
ourselves in useíul work and are not íorgetíul as beíore, the chieí loses his usual income. 
That was the reason for reporting against us.” 

Then the King said: “O Magha, the royal elephant, though a mere animal, understands 
your good qualities whereas I, even though a human being did not understand them. From 
now, you be the chieí of Macala village. I present you with my royal elephant. Let the 
slanderer, that old chieí, be your slave. From now on, do meritorious deeds on my behalí 
too.” And he lavished the group with rich revvards. 

On their happy journey home they rode the elephant by turns. Magha said to his ĩriends: 
“Friends, meritorious deeds are generally aimed at íuture existence. But here we are 
reaping the merit of our good deeds, even at the present, like the brown lily grovving in the 
water. Let us do good deeds with still greater zeal.” Then he said íurther: ”What sort of 
meritorious work shall we do now?” And all agreed, after discussion, that they would build 
a big rest-house at the road junction as a permanent shelter for travellers Corning that way. 
“But let us make it a point that our wives have no share whatever in our good deeds. They 
had been unkind to us. They íailed to understand us. Instead of thinking about our release, 
they even showed delight at our misíortune.” 

Magha and Party build A Big Rest-house 

The thirty-four youths, headed by Magha, each gave a morsel of rice and a bunch of 
grass a day to feed the elephant which was sufficient for the animal. As the group cut down 
trees for timber, the elephant dragged them and placed them on the work site. The group 
began in earnest, shaping the timber for the construction of a big rest-house. 

Magha's Four Wives 

Magha had four wives by the names of Sũjã, Sudhammã, Cittã and Nandã. Of these four, 
Sudhammã asked the chieí carpenter about the reason why Magha and party are spending 
the whole day in the íorest. The chieí carpenter told her about the rest-house construction 
project. Sudhammã requested him to arrange for her contribution in the project but he told 
her that Magha and party had decided against contribution of any kind from their wives. 
Thereupon, Sudhammã bribed the chieí carpenter with eight ticals of silver to see to her 
contribution in the project. 

The chieí carpenter agreed. Fle went to the village centre and loudly proclaimed to 
Magha and party that it was time to start work for the day. When he was sure that everyone 
in the party was on his way to the forest, he said: “Boys, you go ahead. I have some 
business that is keeping me back.” FIe went in another direction and chose a tree fit for 
making a ridge-pole. Fle sent it to Sudhammã and said: “Keep this until I send someone for 
it. 

The construction project progressed from stage to stage: collection of timber, site 
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clearing, foundation-work, structural frame and scaffolding were all ready and in place, 
except the raíters. At that juncture, the chieí carpenter announced that to fix the rafters he 
needed a ridge-pole but that he forgot to find a piece of timber of a special kind for the 
purpose. The working party blamed the man for his íorgetíulness and asked him where to 
find one at this belated stage. “Let us try and inquire at our kinsmen's places,” said the 
chieí carpenter. Magha and party went into the village asking whether anyone had got 
some suitable piece of timber for making a ridge-pole. 

Sudhammã said she had got one. The party of vvorkers asked the price for it, but she said: 
“I don't want any price, but let it be my contribution.” Magha scoffed at the idea. “Come 
men, let's go,” he said, “this woman shall not be allowed to contribute. We will get one 
from the íorest.” So saying, they left the village. 

Back at the work site, the chieí carpenter, sitting on the scaííolding for íixing the ridge- 
pole, asked: ”Where's the timber for the ridge pole?” Magha and his íriends explained the 
situation, The chieí carpenter then looked up to the sky and said: “Young men, today is a 
very auspicious day; another equally auspicious day will not be around at least for another 
year. You ha ve collected all the timber in this structure with so much trouble. If we were to 
leave it unrooíed, it will rot as it is. Let Sudhammã have her contribution and share the 
result of the merit in the deva-world. Please get the timber for the ridge-pole from her 
house.” 

In the meantime, Sudhammã had an inscription that read: “This is Sudhammã Rest- 
House” carved on the lower suríace of the ridge-pole which was wrapped up with a piece 
of new cloth. Magha's men then came back and said: “O Sudhammã, please bring the ridge- 
pole. Let things take their own course. We shall now share the merit with you.” Sudhammã, 
in handing over the ridge-pole, vvarned them: “Don't take off that cloth-wrapping until eight 
or sixteen raíters ha ve been íixed to the ridge-pole!” 

The builders obeyed her vvarning. They removed the cloth-wrapping on the ridge-pole 
only aíter it had been put in place, needing only to be nailed down. Then an observant 
villager, looking up the building, noticed the inscription. “What is written there?” A literate 
villager read it out to them: “It reads: ‘This is Sudhammã Rest-house.’ ” 

At that, Magha and company protested loudly; “Remove that ridge-pole men! We, who 
had laboured all along, have got none of our names on this building, whereas, Sudhammã, 
by putting in a piece of timber a cubit long got her name for the whole Rest-house.” But 
even while they were protesting, the chieí carpenter nailed down all the íixtures at the 
ridge-pole, thus putting the íinishing work. 

The builders, later on, marked out three portions on the floor space of the big rest-house: 
one for the King and his officers, one for the common people and one for the sick. 

Sharing of Responsibility in The Running of The Rest-house 

There were thirty-three ílooring boards used in the building of the Rest-house, each 
assigned to one of Magha's men. The elephant was given the instructions by Magha that 
whenever a guest arrived and sat on the board assigned to one of the thirty-three co- 
builders, the elephant was to take the guest to the house of that co-builder where the guest 
would get every care and attention. These instructions were satisíactorily followed by the 
elephant so that every guest who came to the rest-house got food, lodging and massage 
Services at the co-builders house for the day. 

Contributìons by Magha's Family 

(1) Magha had a coral tree planted not far away from the rest-house. Beneath the tree, he 
laid a big stone slab. (2) Nandã, one of Magha's wives, dug a big tank not far away from 
the rest-house. (3) Cittã, another wife of Magha, created a garden in the vicinity. (4) Sũjã, 
the senior most wife of Magha, was not interested in works of merit. She spent much of 
her time in front of the mirror, tending herselí to look beautiíul. Magha said to her: “Now 
Sũjã, Stidhammã had the opportunity to contribute her mite in the building of the rest- 
house; Nandã has a tank to her credit; and Cittã has created a garden. But you have done no 
meritorious deed. Please do some good deed for the beneíit of others. Sũjã replied: “My 
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lord, for whom did you períorm these good deeds? Are your good deeds not mine also.” 
She was not interested. She just went on her way beautiíying herselí 

The Hereafter of Magha and Party: Magha is rebom as Sakka 

Magha lived the full life span and at the death of that existence he was reborn in the 
Tãvatimsa Deva realm as Sakka, Lord of Devas. His thirty-three íriends, at their death, 
were also reborn in Tãvatimsa Deva realm as Sakka's close assistants. 

(Of the four wives of Magha, Sudhammã, Cittã and Nandã, at their death, were 
reborn as the three queens of Sakka. The senior most wife of Magha, Sũjã, who did 
not listen to Magha's advice but spent her time embellishing herselí, at her death 
was reborn as a paddy bird in a ravine.) 

Sakka's Grand State 

Sakka's Vejayanta palace was seven hundred yọịanas high; the flag post on the top of it is 
three hundred yojanas high. As the result of planting the coral tree when he was Magha, 
the celestial coral tree, three hundred yọịanas in diameter of íoliage, with a trunk of fifteen 
yojana girth, (with a height of a hundred yoýanas) arose in the Tãvatimsa realm. For his 
íormer deed of laying a stone slab for the use of the public, there arose his majestic 
Pandukambalã rock throne of emerald colour which is sixty yọịanas in length (fifty yojanas 
in vvidth and fifteen yojanas in height.) 

For having donated timber in the construction of the rest-house, Sudhammã Assembly 
Hall for the discussion of the Dhamma arose, much to the fame and honour of Queen 
Sudhammã. (Likewise) for her former donation for public use of a tank, Nandã tank arose 
in Tãvatimsa realm to the credit of Queen Nandã, and for her donation for Public use of a 
garden, Cittalatã Park, sixty yoịanas wide, appeared in Tãvatimsa realm to perpetuate the 
name of Queen Cittã. 

Sakka sat at the Sudhammã Assembly Hall on a golden throne one yọịana long, with a 
white umbrella three yojanas wide, held above him, surrounded by thirty three assistants or 
celestial Chieítains and three deva queens, while twenty-five million celestial dancers kept 
Sakka and his queens entertained. His followership comprised devas of Catumahãrãja and 
Tãvatimsa realms. 


The Strange Destiny of Suja 

Magha was glad that his three íormer wives in the human existence were now deva 
queens but where had Sũjã been reborn? He reviewed the destiny of this íormer wife and 
saw that she was a paddy bird in a ravine. “Alas! this girl disregarded my words and is now 
having an ignoble existence,” Sakka said to himselí, and he went to the place where Sũjã 
the paddy bird lived. 

Sũjã recognized Sakka as Magha of her previous existence and she held down her face in 
despondency. “O you stupid girl!” he scolded her, “You spent all your time in preening 
yourselí. And now you are aíraid to look up to me. Sudhammã, Nandã, and Cittã are now 
deva queens. Come with me and see our happy State.” So saying, he took her to Tãvatimsa 
realm where she was put at the Nandã Park. He then resumed his Seat on the golden throne 
at the Vejayantã Palace. 

Sũjã is slighted by The Deva Dancers 

The deva dancers asked Sakka: ”Where have you been just now, Lord?” Sakka was 
reluctant to answer. But when pressed íurther by them, he told them the truth. He said that 
Sũjã, having been reborn a paddy bird in a ravine, had been brought by him and that she 
was now staying at the Nandã Park. 

The deva dancers, who had been servants at Sũjã's household in their past existence, went 
to the Nandã Park to see their íormer mistress. They poked fun at her íunny appearance. 
“Look at Sũjã's beak, it's like a spike for hunting crabs!” Poor Sũjã was deeply hurt when 
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those girls, who had been her household servants in the human world and whom she had 
treated with disdain, were now so scorníul of her. She entreated Sakka to send her back to 
her own place: “What use is there for me with these palaces glittering with gold and gems? 
This Nandã Park has no attraction for me. All beings feel at home only where they are 
born. Send me back to the ravine. That is where I belong.” 

Sakka complied with her wish. Beíore leaving her at the ravine he asked: “Now, will you 
listen to my word (this time)?” And Sũjã replied: “Yes, I will, my Lord.” “Then take upon 
yourselí to observe the Five Precepts. Observe them well without the slightest flaw. I will 
then make you Chieí of those de va maidens in two or three days.’ 

Sũjã, the paddy bird, was observing the Five Precepts when, two or three day later, Sakka 
came to test her virtue. He took up the form of a fish and íloated spine downwards in front 
of Sũjã in a stream. Thinking that it was a dead fish, Sũjã seized it by the head when, lo! its 
tail íluttered. Sũjã said: “Oh, it's a live fish!” and let it go. Then Sakka standing in the sky, 
cried out: “Good! Good! you observe the Five Precepts well. For this virtuous conduct, I 
shall make you Chieí of the deva maidens two or three days hence.” 

Sũjã was reborn as A Potter's Daughter 

Sũjã, as a paddy bird, lived a life span of five hundred years. Since she would not eat live 
fish, she was mostly starving herselí. Although she was íailing in her health due to 
starvation, she never breached the Five Precepts. At her death, she was reborn as the 
daughter of a potter in the City of Bãrãnasĩ. 

Sakka reviewed the fate of Suja, the paddy bird, and seeing that she was now the potter's 
daughter, he thought of helping her in life as it was not appropriate for him to take her to 
Tãvatimsa realm straight from the potter's house. So he turned himselí into an old man 
selling golden cucumbers. He was not however selling them for any amount of money: “I 
will sell them only to those who have morality,” he said to the would-be buyers, who said: 
“Old man, we do not know what is meant by morality. Name your price for these.” But the 
old man insisted: “They will go only to those who observe morality.” The villagers said 
among themselves: “Let’s go, men, this old man is rather quaint!” And so they left. 

The potter's daughter asked them: “You went to buy cucumbers. Where are the 
cucumbers?” 

“Dear girl, that cucumber vendor is rather quaint. He says he will sell his cucumbers only 
to those who observe morality. Perhaps he has got daughters who were fed on morality. 
But, as for us, we do not even know what morality means.” 

On hearing this strange news, Sũjã rightly surmised that these golden cucumbers must 
have been meant for her only, so she went to the old man and said: “O Father, give me the 
cucumbers.” 

“My little girl, do you observe morality?” 

“Yes, Father, I observe morality well without a flaw.” 

“These cucumbers which are solid gold are for you,” said the old man who was Sakka in 
guise. Aíter leaving the whole cart of golden cucumbers in front of the potter’s house, he 
vanished to Tãvatimsa. 

Sũjã is reborn as A Daughter of Vepacitti Asura 

The potters daughter observed the Five Precepts throughout her life and, on her death, 
she was reborn as the daughter of Vepacitti Asura. Thanks to the observance of morality in 
her two previous existences as a paddy bird and as a potter's daughter, she possessed great 
beauty and charm. Vepacitti Asura planning to marry his daughter to a suitable husband, 
and called an assembly of asuras. 

Sakka reviewed the destiny of Sũjã again. He saw that Sũjã was now born as an Asura 
and that her marriage was being planned. “Now is my chance to get Sũjã.” he thought, and 
setting his mind on eloping her, went to the assembly of asuras in the guise of an asura. As 
he sat in the midst of asuras no one noticed him as stranger. 
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Vepacitti Asura handed her daughter a garland saying: “Make your choice of the 
bridegroom by throwing this garland above the head of anyone of your fancy.” Sũjã looked 
around and, on seeing Sakka in the guise of an asura, she was inílamed with love, a love 
that had bound the two in many previous existences. “This is my bridegroom (lit, my 
husband),” she declared, throwing the garland above Sakka’s head. 

Thereupon, seizing Sũjã's arm íirmly, Sakka went up into the sky. Then only the asuras 
know that it was Sakka and raised a cry: “Friends, hold him! Hold this old Sakka! He is our 
enemy. We will never give up our Sũjã to this old Sakka.” 

Vepacitti Asura asked his followers: “Who is it that has taken away my daughter?” 

“My Lord, it is that old Sakka!” 

Then he said to his followers: “This Sakka is the most powerful person besides myselí. 
So make way.” 

Sakka succeeded in his amorous venture. He made Sũjã, Chief of the twenty-five million 
celestial dancers in Tãvatimsa. 

Thereaíter, Sũjã said to her husband: “My Lord, I have no relatives here in Tãvatimsa. So 
take me wherever you go.” Sakka conceded to this wish. 

(This is the story of Magha) 

The Buddha had known the virtue of Sakka since the latter's previous existence as Magha, 
the young man of Macala village. That was why He bethought Himselí: ”Whatever 
question Sakka might like to ask, it will be of beneíit to him; he is not going to ask 
unbeneíicial questions. If I answer his questions, he will understand readily.” 

Then the Buddha replied to Sakka in verse: 

Puccha vãsava marh panhmh yam kinci manasicchcisi. 

Tassa tasseva panliassa aharh antain koromi te. 

Vãsava, Lord of Devas, whatever question you may like to ask, put it to Me. 

I, the Teacher of the three worlds, will clear any doubts and uncertainties 
concerning your questions. 

Sakka’s Questions and The Buddha’s Answers 

Thus obtaining the Buddha’s expressed consent, Sakka spoke in verse his (íirst) question 
thus: 


(1) The Fừst Question and Answer 
On Covetousness and Stinginess 

“Venerable Sir, all beings, whether deva or human, asura, nãga, or gandhabba, 
have an earnest desire to be free from enmity, danger, enemies, sorrow and anger. 
However, they live in enmity and danger amidst enemies, sorrow and anger. What 
is the íactor that íetter them thus?" 

To that question the Buddha answered as follows: 

“Sakka, King of Devas, all beings, whether deva or human, asura, nãga, or 
gandhabba, have an earnest desire to be free from enmity, danger, enemies, sorrow 
and anger. However, they live in enmity and danger amidst enemies, sorrow and 
anger. This is due to issã (envy) and macchariya (meanness, stinginess). 

Envy and Stinginess diííerentiated 

Here envy ịissã), means begrudging other's well being and status. 

(1) It has the character of feeling displeased with other's gain, whether already 
acquired or about to acquữe. 

(When the sign or character of the displeasure in someone who begrudges another 
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person's gain, already acquired or is likely to be acquired, is noticed, the fact of the 
arising of envy in that person should be known through the knowledge of Abhidhamma, 
the ultimate truth about natural mental phenomena.) 

(2) Envy has the íunction of dissatisíaction with others prosperity. 

(It is the íunction of envy to feel distressed to get annoyed, when someone sees or hears 
other’s gain.) 

(3) Envy is maniíested to the insight of the yogi, as turning away from others' 
well being. (To the yogi, who has insight into mental phenomena, the result of 
envy is maniíested as the turning away in disgust from the success and wellbeing 
of others. Of the four kinds of maniíestation, this is the maniíestation of result.) 

(4) The proximate cause of envy is other people's wellbeing or status. (Envy 
arises due to other person's prosperity. If one has no occasion to see or hear of 
another person's wealth, there is no cause for envy to arise.) (Commentary on the 
Abhidhamma) 

The character of envy that reveals itselí as begrudging others wellbeing and status should 
be explained regarding both lay persons and bhikkhus. To wit: Someone may have acquired 
through his own effort and qualities, in any form of enterprise, valuable things, such as 
vehicles or horses or cattle or precious stones. 

Another person, with envy in him, may find it an eyesore to see that successíul man 
prosper. He is very displeased with the other man's good íortune. “When will this fellow 
meet his downfall? How I wish he become a pauper!” Such evil thoughts occupy the 
envious person. And if the successíul man does meet with bad íortune, the envious one 
rejoiced to see it. 

An envious bhikkhu sees another bhikkhu surrounded by fame and followership on 
account of the latter's learnedness and eííorts such as teaching the doctrine. The one with 
envy is all the time thinking about the decline of the successíul bhikkhu. If the latter does 
sink in popularity, the íormer is pleased. 

In this manner, the character of envy should be known as begrudging other's well being 
and íeeling displeased with other's gains. (Commentary on the Abhidhamma) 

It is in the nature of envy to feel irritated by some gain that someone is enjoying as a 
matter of fact. Even the likelihood of someone meeting with some good íortune cannot be 
tolerated by envy. Envy longs for another person's íailure and downfall. (Leda Sayadavv: 
Paramattha Deplane, Chapter on Mental concomitants) This is an explanation on envy 
( issă ). 

Macchariya: Stinginess, Miserliness, Meanness 

Stinginess is also called meanness. It is a mean attitude concerning one's own possessions. 

(1) It is characterized by a secretiveness about one's gains or status already enjoyed or 
about to enjoy. (One oppressed by macchariya, an evil State of mind, is secretive 
about one's success.) 

(2) Stinginess íunctions as a reluctant attitude about one's own good íortune; the 
reluctance is the attitude that no one should enjoy similar fortune. One oppressed by 
stinginess is loath to share his gain or status with someone else. This meanness is the 
íunction of macchariya. 

(3) Maccharíya is maniíested as unvvillingness to share one’s gain or status with any 
other person. If períorce when there is occasion to share it, the stingy person íeels 
very strongly against it. Or put it in another way, if it comes to sharing his property 
with someone or making any donation to someone, he would part with a very tiny 
portion of it reluctantly. (To a wise one with insight, stinginess is maniíested as 
meanness about one's property (or rights). This is the natural maniíestation. 
Considered from another angle, stinginess maniíests itselí in anger when one is 
íorced to part with one's property (or rights). This is maniíestation by way of 
íunction, i.e., how the maniíestation works out itselí. Or yet viewed in another way, 
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it maniíests itselí as parting with only an msigniíicant part of one's possession under 
unavoidable circumstances, i.e., giving away merely as name-sake which does not 
amount to a real meaningíul gift. This is maniíestation as result. 

(4) The proximate cause of stinginess is one's own possession or rights. 

— Commentary to Abhidhamma — 

Five Kinds of Macchariya or Stinginess or Meanness 

(1) Stinginess or meanness about living place: monastery, dwelling place, park, day 
resort, night camp etc., ( ăvãsa-macchariya ). 

(2) Stinginess or meanness about one's circle of íriends or relatives, i.e., unwillingness to 
see one's or relatives íriends to be on friendly terms with others (kula-macchariya). 

(3) Stinginess or meanness to share any form of gain with another (ỉãbha-macchariyà). 

(4) Stinginess or meanness in being painíul to see others look as attractive in appearance 
as oneseir or gain as fair a reputation as oneselí (vanụa-macchariya). 

(5) Stinginess or meanness to share doctrinal knowledge with others, ( dhamma- 
macchariyà). 

(To expand this:) 

(1) “Living place” may mean any living space for bhikkhus, whether the whole monastic 
complex or a room or space allotted for residing by day or by night. A bhikkhu, who 
has a speciíic place to dwell, lives in comíort as a bhikkhu and enjoys the four 
bhikkhu requisites (i.e., food, robes, lodging, medicines). A stingy or mean bhikkhu 
cannot agree to the idea of sharing his living place with some other bhikkhu who 
íulíils his bhikkhu obligations, big or small. If that other bhikkhu happens to get a 
chance of living there, the stingy one is wishing in his own mind that the newcomer 
leave soon. This attitude or State of mind is called stinginess or meanness about 
living quarters. Exception: If the co-resident of a living place is quarrelsome, the 
unwillingness to share with him is not stinginess. 

(2) Stinginess about ones íriends or followership: Kula-macchariya (kula: clan; 
supporter to a bhikkhu). 

The relatives and lay supporters of a bhikkhu form the subject of stinginess or 
meanness here. A stingy bhikkhu wants to monopolise them. He does not wish any of 
them going to the monastery of another bhikkhu or let them have any relationship 
between them and the bhikkhu. Exception: If the other bhikkhu is of an immoral type 
(dussĩla), the unvvillingness to see that happen does not amount to stinginess. As 
immoral bhikkhu is likely to debase his lay supporters; so the unvvillingness to have 
relations with one's own relatives and lay supporters is proper. It is stinginess only 
when that other bhikkhu is a virtuous one. 

(3) "Any form of gain" includes the four bhikkhu-requisites, which are robe, alms-food, 
dwelling, medicine. When, on seeing a virtuous bhikkhu receiving the four requisites, 
a bhikkhu harbours such thoughts as “May that one be deprived of these gains”, this 
is stinginess or meanness about gain. Exception: Where the unvvillingness to see 
another bhikkhu receive the four requisites is justifiable, there is no evil of stinginess 
or meanness. It is justifiable where that other bhikkhu is in the habit of misusing the 
four requisites, thus destroying the faith of the donors, or if that bhikkhu does not 
make proper use of them but hoards them without giving them away in time so that 
they turn unusable (having gone stale or gone to rot.) 

(4) “Vanna” means personal appearance or attributes. Meanness regarding Vanna means 
displeasure at other person's good looks or attributes in the sense that no one must 
have the same good looks or the same good attributes as oneselí. The mean person 
(bhikkhu) hates to discuss about other peoples personal attractiveness or good name 
concerning morality, practice of austerity, or practice of dhamma. 

(5) “Dhamma” is of two kinds: pariyatta-dhamma, learning the pitaka and pativedha- 
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dhamma, attainment of the Noble Path culminating in magga-phaìa nỉbbãna. The 
latter is the property of ariyas who are never stingy or mean about their Insight- 
Knowledge. In fact they are desirous of sharing it with all beings, devas, humans and 
Brahmãs. They wish all beings to acquire the pativedha-dhamma they have gained 
for themselves. Thereíore the expression Dhamma-macchariya can mean only 
stinginess or meanness about learning, pariyatta dhamma. Here the meanness lies in 
not vvanting other people know what one has acquired by learning the diííicult and 
obscure passages in the Pãli Text and in the commentaries. One wishes to remain the 
sole authority in the matter of learning. Exceptions: The unvvillingness to share the 
book knowledge may be justified on two counts:- 

(i) where the learner's integrity is doubtíul while the purity of the Dhamma 
(Doctrine) needs to be saíeguarded; 

(ii) where the value of the Dhamma is careíully considered and the type of person 
needs to be saved in his own interest. 

These two exceptions need to be understood properly. 

(i) In the íirst case, there are some persons in the world who are íickle minded and 
change from one íaith to another, from samana to brãhmana to a heretical 
ascetic. If such an unreliable bhikkhu were to be taught the Pitaka, he might 
distort the subtle teachings of the Pitaka to suit his own purpose. He might 
misinterpret the meanings of scriptural terms such as meritoriousness and 
demeritoriousness. He might put the Buddha’s Teachings into the mouth of some 
heretic and claim them that they were what the heretic teacher said. There would 
be coníusion. Thereíore keeping the Pitaka from those unreliable bhikkhus so as 
to preserve the purity of the Dhamma is justified. 

(ii) In the second case, where the learner bhikkhu is of the type of person who is 
likely to claim arahatship even though not yet an arahat, that would be his 
ruination. Keeping the Pitaka from such an unreliable bhikkhu is also justifiable. 
It is in his own interest that the proíound Dhamma is not imparted to him, so 
that the non-sharing of the learning in such cases is not stinginess or meanness. 

Stinginess exists in the case of a teacher where he is aíraid that his pupil might outshine 

him, or excel him in the interpretation of the Dhamma and so withholds the learning. 

Evil Consequences of The Five Kinds of Stinginess 

(1) One who acts with stinginess in dwelling ( ăvãsa-macchariya ), is reborn as a demon or 
hungry spirit, and due to the meanness about his living quarters, he is destined to carry 
the íilth of that dwelling place on his head wherever he goes. 

(2) One who is stingy about relatives and followership (kula-macchariya) , íeels painíul to 
see his relatives and lay supporters making offerings to other bhikkhus. The greater the 
degree of stinginess, the greater the pain. In extreme cases, thinking his relatives and 
lay supporters have turned away from him, the stingy bhikkhu suffers heart-burning to 
such an extent that he may vomit blood, or his entrails would go to pieces and come 
out. 

(3) Stinginess about bhikkhu requisites (lobha-macchariya), whether in respect of those of 
the Sangha or of a sect of the Sangha, not sharing them with fellow -bhikkhus, leads to 
rebirth as a demon or a hungry spirit or a python. 

(4) Stinginess about personal appearance or attributes (vaụna-macchariya), that makes one 
self-admiring and deprecating of others, leads to ugliness in appearance in íuture 
existences. 

(5) (Penetration of the Dhamma ( pativedha-dhamma ), i.e. attainment of magga-phaìa 
nibbãna, arises only in the mind of the aríya who has destroyed all the deíilements so 
that stinginess no longer arises in him, he is never selíish about what he has 
understood from the practice of the Dhamma.) Stinginess about the Dhamma is 
possible only in respect of learning. Stinginess regarding one's learning (pariyatti- 
dhamma macchariyà), keeping one's knowledge to oneselí, leads to rebirth as a 
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dullard, an ignoramus, a stupid person. 

(Or explained in another way:) 

(1) Ẫsãva-macchariya leads to rebirth in niraya where the stingy one is baked on hot iron 
sheets. (This is because he had prevented others from enjoying the peace and comíort 
of living quarters). 

(2) Kula-macchariya results in dearth of good íortune in íuture existences. (This is the 
result of denying others their right or receiving offerings at the homes of the lay 
supporters.) 

(3) Lobha-macchariya leads to rebirth in niraya where the stingy one wallows in human 
excreta. (This niraya is particularly nauseating. This kind of result follows the stingy 
one because he had deprived others of the pleasure of the enjoyment concerning the 
bhikkhu requisites.) 

(4) Vanna-macchariya results in a complete lack of presentable appearance and good 
attributes in íuture existences. A detestable appearance and an abominable reputation is 
what he inherits for his past meanness. Whatever good he might do, goes unnoticed by 
anyone like arrows shot away in the dark night 

(5) Dhamma-macchariya sends the bhikkhu down to the niraya of hot ashes. 

Envy arises from consideration of other people's property. Stinginess arises from 
consideration of one's own property. Since the object of thought diíTers, envy and 
stinginess cannot arise together. 

In the world, enmity, punishment and antagonism between persons arise due to envy and 
stinginess which are two evil íetters. These íetters are eliminated only by sotãpatti-magga. 
Unless envy and stinginess have been eliminated by Stream-Entry Knowledge, people's 
wishes for íreedom from enmity, etc. will never be íulíilled; they will live miserably 
surrounded by enmity, etc. This is the explanation to the Buddha’s ansvver to the íirst 
question. Why is it that all beings live in enmity and danger amidst enemies, sorrow and 
anger although they have an earnest desire to be free from them. 

On hearing the Buddha’s answer Sakka was delighted and said: 

“Venerable Sir, that indeed is so. o well-spoken One, that indeed is so. Having 
learnt the Bhagava's answer, all my doubts are cleared, all uncertainties have left 
me.” 


(2) The Second Question and Answer 
On Love and Hatred as The Causes of Covetousness and Stinginess 

Aíter receiving with delight the Buddha’s answer, Sakka put his next question thus: 

“Venerable Sừ, what is the cause of envy and stinginess? What is their 
origin? What is their genesis? What is their source? When what íactor is 
present, do envy and stinginess arise? When what íactor is not present, do 
envy and stinginess do not arise?” 

To this question the Buddha replied as follows: 

“Sakka, King of Devas, envy and stinginess have objects (i.e. living beings, 
conditioned íormations) that one likes (relishes) and objects that one dislikes 
as their cause, as their origin, as their genesis, as their source. When objects 
that one likes and objects that one dislikes are present, envy and stinginess 
arise. When objects of like and dislike are not present, envy and stinginess do 
not arise." 

(Herein, something (living being, conditioned íormation) that one wants to possess 
is an object of one's liking, irrespective of its intrinsic nature of disagreeableness. 
This is because deíilements delude the mind into liking something that is of a 
disagreeable nature. Something (animate thing or conditioned íormation) belonging 
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to another person is an object of one's dislike even though it is a good thing. This is 
because for one who looks at it in anger (i.e., with a biased mind) that good thing 
appears hateíul.) 

— Commentary and Sub-Commentary on Machavagga, Dĩgha Nikãya — 

Stinginess arises on account of objects that one likes. Envy arises on account of objects 
that one dislikes. In another mode of explanation, both envy and stinginess arise out of 
likes and dislikes. This will be elucidated as follows: 

For a bhikkhu, a co-resident pupil or some living thing of his íancy may be there as 
objects of his liking. For a lay person, there are his children and his possessions, such as 
elephants, horses or cattle, which are objects of his liking. When the bhikkhu or the lay 
person is away from them, even for a short time, he íeels uneasy. When the bhikkhu or the 
lay person sees someone else having similar objects or that person's liking, there arises in 
that bhikkhu or lay person envy against the other person. If some other person were to 
come and ask that bhikkhu or lay person to loan him that íavourite pupil (of the bhikkhu ) or 
the children or elephant or horse (of the lay person) for sorne purpose for a short time, the 
bhikkhu or lay person would reíuse, saying: “I cannot loan him/her (or it) to you. He/she 
(or it) will get tired or feel bored.” In this manner, there arise both envy and stinginess on 
account of some object of one's liking. 

(Again,) for bhikkhus, there are bhikkhu requisites, such as alms-bowl or robes, which are 
objects that he likes. For lay person, there are various possessions, such as clothing and 
ornaments, which are objects that he or she likes. When that bhikkhu or lay person sees 
someone else having similar objects of that other person's liking, that bhikkhu or lay person 
has an evil thought: “Oh it would be well if that person did not have those agreeable 
things!” This is envy. If someone were to ask that bhikkhu or lay person to loan, for a short 
time, that property of one's fancy, the bhikkhu or lay person would reíuse, saying: “Ah! 
that is not possible. I value that thing so much that I very seldom use it myselí.” This is 
how an object of one's liking gives rise to stinginess. 

Furthermore, whether for a bhikkhu or a lay person, there are persons or things such as a 
wayward pupil or child, or an iníerior article in his or her possession. Although those 
persons and things are actually not likable person or things, yet, due to the deluding nature 
of deíilement, these very person and things become objects of their liking. That bhikkhu or 
lay person would feel self-satisfaction about those persons or things. “Who else can have 
such valuable assets?” they would think. Thus entertaining thoughts of self-admiration on 
account of greed ( ỉobha ) for these possessions, envy, the evil desire to deny others of these 
(kinds of) possessions, arises. (This is envy that springs from self-esteem and that arises 
due to the likelihood or possibility of other persons to come into possession of (the kind 
of) things one possesses. 

(In another way:) As in the aíoresaid case where one entertains thoughts of self- 
admiration on account of greed for their possessions (of no intrinsic worth), one wishes: 
“Oh that, that person did not have those things!” Thus envy arises. This is envy that springs 
from what other people already possess. (This latter explanation is not given in detail since 
it has already been shown in the Commentary. The íormer explanation is made in an 
iníerential way which is suitably modiíied to be in line with the Sub-Commentary thereto, 
and Mulatĩkã to the Athasãlinĩ.) If someone came and asked for a loan of these persons or 
things of one's liking even for a short time, the owner is not vvilling to part with them. This 
is how persons or things that ought not to be cherished can also become a source of envy 
and stinginess. 


(3) The Thữd Question and Answer 
On How Love and Hatred arise due to Craving 

Sakka received with delight the Buddha’s answer and asked the next question. 

“Venerable Sir, what is the cause of like and dislike? What is their origin? 
What is their genesis? What is their source? When what íactor is present, do 
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like and dislike arise? When what íactor is not present, do like and dislike 
not arise?” 

And the Buddha answered thus: 

“Sakka, King of Devas, like and dislike have craving or hankering ( chanda 
tanhă) as their cause, as their origin, as their genesis, as their source. When 
craving or hankering is present, like and dislike arise. When craving or 
hankering is not present, like and dislike do not arise.” 

(Herein, chanda is synonymous with desire or wish. Chanda is used in two ways: 
wishing to see, hear, srnell, taste, touch or to know, and craving for sense objects. 

The íormer is a wholesome íactor called Kattukamyatã chanda which is the mental 
concomitant chanda, a wish to do. The latter is tanhã which is the mental 
concomitant ỉobha, hankering aíter various sense objects. What is meant here is the 
latter type, namely, ỉobha, tanhã-chcmda. 

Five Kinds of Taạhã-chanda 

(1) Tanhã-chanda developed as pariyesana-chanda, while seeking objects of sense 

pleasure. 

(2) Tanhă-chanda developed as patiìãbha-chcmda, while acquiring objects of sense 

pleasure. 

(3) Tanhã-chanda developed paribhoga-chanda, while enjoying objects of sense pleasure. 

(4) Tanhã-chanda developed sannidhi-chanda, while storing and securing of sense 

pleasure. 

(5) While bestowing rewards or giíts, as visajjana-chanda, i.e. giving out one's property 
with expectation of reciprocal gain, as the bestowing of salaries and avvards by rulers 
upon their men in the belieí that these men will render their Service by attending upon 
them and saíeguarding them. 

Hankering or Craving causes likes or dislikes. When one gets what one hankers aíter or 
craves for, one likes and has a íondness for the thing acquired. When one íails to get what 
one hankers aíter or craves for, one hates that objects of one's craving i.e., dislike arises in 
him. 


(4) The Fourth Question and Answer 
On How Craving arise due to Firm Opinion 

Aíter receiving with delight the Buddha’s answer, Sakka put his next question thus: 

“Venerable Sir, what is the cause of craving or hankering (chanda tanhấ )? 

What is its origin? What is its genesis? What is its source? When what íactor 
is present, does craving or hankering arises? When what íactor is not present, 
does craving or hankering does not arise?” 

The Buddha gave the ansvver: 

“Sakka, King of Devas, craving or hankering has deliberation, decision, 

( vinicchaya-takka ) as its cause, as its origin, as its genesis, as its source. 

When there is deliberation, decision, (vinicchaya-takkà), craving or 
hankering arises. When there is no deliberation, decision, craving or 
hankering does not arise.” 

(In this matter, vitakka is not mere thinking about something in general. It is 
making up the mind about something aíter due deliberation ( vinicchaya-vitakka ). In 
making up the mind, the Buddha has pointed out the decision may be made in two 
ways: (1) tanhã-vinicchaya, decision that is iníluenced by kinds of craving and (2) 
ditthi-vinicchaya, judgment made through 62 wrong views. 

A decision iníluenced by craving cannot come to a judgment as to good or bad, agreeable 
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or disagreeable. That is because, as the saying goes, one man's food is another man’s 
poison. For example, earth-worm is a delicacy for certain rulers of the remote regions 
whereas it is nausea to those of the middle region or kingdoms. Venison is a delicacy for 
rulers of the middle region whereas it is disagreeable to those of the remote regions. In 
fact, decision influenced by craving is not a correct decision. Aíter having acquired 
something, whether it relates to a visible object, or a sound, or an odour, or a taste, or a 
tangible object, one considers how much will go to others and how much will be kept for 
oneselí. This manner of making a decision is the íTinction of vinicchaya-vitakka. 

Summing up: Where one makes up one's mind about something that has been acquired 
aíter deliberating on it, and becomes attached to whatever is decided by oneselí to remain 
one's own, craving or hankering arises in respect of that object. That is the explanation of 
the Buddha’s ansvver that vinicchaya-vitakka is the cause of craving or hankering. 

(5) The Fifth Question and Answer 
On How Firm Opinion arises due to niusory Concepts 

Having learnt with great satisíaction the Buddha’s answers, Sakka put another question 
thus: 

“Venerable Sừ, what is the cause of vinỉcchaya-vitakkal What is its origin? 

What is its genesis? What is its source? When what íactor is present, does 
vinicchaya-vitakka take place? When, what íactor is not present, does 
vinicchaya-vitakka not take place?" 

And the Buddha replied: 

“Sakka King of Devas, vinicchaya-vitakka has illusory perceptions ( sannã ) 
associated with papanca-dhamma, which tends to prolong the sarhsãra, as 
their cause, as their origin, as their genesis, as their source. When there are 
illusory perceptions, vinicchaya-vitakka takes place. When there are no 
illusory perceptions, vinicchaya-vitakka does not take place.” 2 

(Herein, there are three kinds of illusion that tend to diííuse the mind, they are, 
craving (tanhã), conceit (mãna) and wrong view (ditthi). They are called the 
diííusing íactors ( papaníĩca-dhamma ), because they tend to prolong the round of 
rebirth, and one, who is under their spell, is called as “one who is attached to the 
world, who is egoistic, who is deluded.” In other words, these three íactors are 
hindrances that make one conceited and íorgetíul. In our present context, the 
illusion of craving is meant. There are six kinds or categories of illusory perception 
(sannã), according to six sense objects, viz., perceptions about visible objects 
(rũpa-sannđ), perceptions about sounds (sadda-sannă), perceptions about odours 
(gandha-sarină), etc. Vinicchaya-vitakka is developed based on those illusory 
perceptions.) 

(6 - 8) The Sixth, Seventh, and Eighth Question and Theữ Answers 
On The Practice of Meditation 

Then having learnt with much delight the Buddha’s answer, Sakka asked íurther; 


2. 108 kinds of craving: Basically there are 3 types of craving: Craving for sense pleasure, craving 
for becoming, craving for non-becoming. Alternatively, craving for sense pleasure, craviug for 
form, craving for the íormless—(for details, see Book of Analysis by Ashin Setthila— P.T.S 
publication). As each type of craving arises with respect to six objects of sight, sound, smell, taste, 
touch, mind, it expands to 18 types. Again as each of them is concerned with 3 moments of past, 
present and íuture, it becomes 18 X 3 = 54 in member, which, when considered for both internal 
and external aspect, multiples to 108. 
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“Venerable Sir, by what practice does a bhikkhu extinct the illusory 
perceptions (group of sannas associated with diffusing tactors, papaiĩca) that 
lead to Nibbãna where all perceptions cease?” 

Meditation or Contemplation of Sensation (Vedanã) 

(a) Sakka, King of Devas, I declare that vedanã, i.e. mentally agreeable sensation 
(somanassa-vedană), is of two types:- that which should be resorted to, and that 
which should not be resorted to. 

(b) Sakka, King of Devas, I declare that actually disagreeable sensation ( domanassa- 
vedanã), unpleasant sensation also is of two types:- that which should be resorted 
to and that which should not be resorted to. 

(c) Sakka, King of Devas, I declare that mentally neither-agreeable-nor-disagreeable- 
sensation (i upekkhã-vedanã ) is of two types:-that which should be resorted to, and 
that which should not he resorted to. 

(Exposition in brief) 

(a) (i) Sakka, King of Devas, I have said earlier: ‘I declare that somanassa-vedanã is of 

two types:- that which should be resorted to, and that which should not be 
resorted.’ The reason for this statement is this: should you understand that in 
resorting to a certain pleasant sensation, demeritoriousness increases and 
meritoriousness decreases, you should not resort to that pleasant sensation. 
Somanassa-vedanã that tends to increase demeritoriousness and decrease 
meritoriousness should not be resorted to. The same should be understood to apply 
to the two other kinds of sensation. 

(ii) Of the two types of mentally agreeable sensation, you should understand that in 
resorting to a certain pleasant sensation, demeritoriousness decreases and 
meritoriousness increases, you should resort to that somanassa-vedanã. 
Somanassa-vedanã that tends to decrease demeritoriousness and increase 
meritoriousness. should be resorted to. The same should be understood to apply to 
the two other kinds of sensation, i.e., domanassa-vedanã and upekkhã-vedanã. 

(iii) Of the type of somanassa-vedanã that should be resorted to, there is the one that 
arises together with initial application of the mind and with sustained application 
of the mind (called savitakka savicăra somanassa). And there is (also) the one that 
arises vvithout initial application of the mind and without sustained application of 
the mind (avitakka avicara somanassa). Of these two, the latter, i.e. avitakka 
avicãra somanassa is superior. 

(Para (a) above explained) 

“Sakka, King of Devas, it is for this reason that I have said: ‘I declare that 
somanassa vedanã is of two types:- that which should be resorted to, and that 
which should not be resorted.’ ” 

(Conclnsion to para (a) above) 

(b) (i) Sakka, King of Devas, I have said earlier: ‘I declare that domanassa-vedanã is of 

two types:- that which should be resorted to and that which should not be resorted 
to.’ The reason for this statement is this: you should understand that in resorting to 
a certain mentally disagreed sensation, demeritoriousness increases and 
meritoriousness decreases, you should not resort to that unpleasant sensation. 

(ii) Of those two types of domanassa-vedanã, you should understand that in resorting 
to a certain unpleasant sensation, demeritoriousness decreases and meritoriousness 
increases, you should resort to that unpleasant sensation. 

(iii) Of the types of domanassa-vedanã that should be resorted to, there is the one that 
arises together with initial application of the mind and with sustained application 
of the mind, (savitakka savicăra domanassa). And there is (also) the one that 
arises without initial application of the mind and vvithout sustained application of 
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the mind, (avitakka avicara domanassa). Of these two, the latter, i.e., avitakka 
avicãra domanassa, is superior. 

(Para (b) above explained) 

“Sakka, King of Devas, it is for this reason that I have said: ‘I declare that 
there are two types of domanassa vedcmã-ừ\ĩẩ which should be resorted to, 
and that which should not be resorted to.’ ” 

(Conclusion to para (b) above) 

(c) Sakka, King of Devas, I have said earlier: ‘I declare that npekkhã-vedanã is of two 
types-that which should be resorted to, and that which should not be resorted to.’ The 
reason for this statement is this: you should understand that in resorting to a certain 
mentally neither agreeable-nor-disagreeable sensation, demeritoriousness increases 
and meritoriousness decreases, you should not resort to that upekkhã-vedanã. 

(i) Of those two types of upekkhã-vedanã, you should understand that in resorting to a 
certain neutral sensation, demeritoriousness increases and meritoriousness decreases, 
you should not resort to that neutral sensation. 

(ii) Of those two types of upekkhã-vedanã , you should understand that in resorting to a 
certain neutral sensation, demeritoriousness decreases and meritoriousness increases, 
you should resort to that neutral sensation. 

(iii) Of the type of upekkhã-vedanã that should be resorted to, there is the one that arises 
with initial application of the mind and with sustained application of the mind 
(savitakka savicãra upekkhđ). And there is also the one that arises without initial 
application of the mind and without sustained application of the mind ( avitakka 
avicãra upekkhã). Of these two, the latter, i.e. avitcikka avicãra upekkhã, is superior. 

(Para (c) above explained) 

“Sakka, King of Devas, it is for this reason that I have said: ‘I declared that 
upekkhã vedanã also is of two types:- that which should be resorted to, and 
that which should not be resorted to.’ ” 

(Concliision to para (c) above) 

“Sakka, King of Devas, a bhikkhu, who practises thus, is one who works for 
the extinction of illusory perception (group of sanĩías associated with 
diffusing íactor, papancà) that lead to Nibbãna where all perceptions cease.” 

When the Buddha answered thus giving an analytical exposition of meditation of vedanã, 
Sakka was delighted and said, expressing his approval: 

“Venerable Sir, that indeed is so. o, Well-spoken One, that indeed is so. 

Having learnt the Bhagava's answer, I have been rid of all doubts about this 
question, all uncertainties have left me.” 

(In this connection, the Commentary discusses, as follows, some interesting points 
on the subtleties of the Dhamma.) 

In the present question, Sakka asks the Buddha about the practice that leads to Nibbãna in 
a subjective manner. The Buddha answers in an objective way about the three kinds of 
sensation (i.e. method of insight-development through contemplation of somanassa-vedanã, 
domanassa-vedanã and upekkhă-vedanã. Since the Buddha's answer consists of 
contemplation of three vedãnas, the Commentary speaks of three questions somanassa- 
panhă, domanassa-panhã, and upekkhã-panhã, one on each of the three sensations. 

The question asked by Sakka was: “by what practice does a bhikkhu work towards 
Nibbãna?” The Buddha does not give a straight answer, such as: “In this way, a bhikkhu 
practices the way leading to Nibbãna.” Instead he replied: “Sakka, somanassa-vedanã is of 
two types: that which should be resorted to, and that which should not be resorted to.” This 
might strike as incongruent to those not conversant with the Buddha’s various methods of 
teaching. 

The Commentary elucidates this problem in the following way: 
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In this sixth question of Sakka, is the Buddha’s ansvver relevant to Sakka's question? (One 
might ask.) 

The answer: Yes, it is. 

And the explanation is this: Sakka asks subjectively a practice towards attaining Nibbãna. 
It is a personal question. The Buddha gives the ansvver to suit the temperament of Sakka, 
for working towards Nibbãna. The answer revolves around contemplation of the mind, 
which is suited to Sakka's mental make-up. The Buddha opens up the subject of meditation 
of mental phenomena with contemplating on the three kinds of vedanã. Thereíore, the 
answer is a relevant ansvver. 

(This is an explanation in brief.) 

To expand this: 

For devas, the mind is a more appropriate subject for contemplation than the body. 
Amongst mental aggregate, vedanã is most vivid to perceive. 

The physical composition of devas is more subtle than that of human beings. Being a 
result of superior kamma, their digestive capacity is also remarkably greater than that of 
human beings so that very rích deva nutriment can easily be digested. This means a need 
for regular íeeding. When a deva misses a meal, he íeels the pangs of hunger very acutely. 
In fact, it can lead to dissolution of the body like a lump of butter placed on a heated slab. 

This shows that, to a deva, the truth of painíul sensation (dukkha-vedană) is very easily 
perceivable. Similarly, the pleasant sensation due to superior kinds of deva; pleasures that 
may be indulged in to greater and greater degree is also easily perceivable: this also holds 
true for neutral sensation (upekkhã-vedanđ) which is peaceíul and vvholesome. That is why 
the Buddha chooses the contemplation of the three kinds of sensation, somanassa-vedanã, 
domanassa-vedanã, upekkhã-vedanã as a suitable practice for Sakka. 

This will be elaborated íurther: There is meditation for insight ( vipassanã ) into the physical 
aspect of one's body and meditation for insight (vipassanã) into the mental aspect of one's 
body. Of these two main methods, the Buddha prescribes the íormer to those who have the 
capacity to perceive physical phenomena. It may be taught brieHy or in an elaborate way. 
Usually, the essential nature of the Four (Primary) Elements is taught in detail as the 
meditation subject (catu dhãtu vavatthãna kammatthãna), on physical phenomena. To those 
who have the innate capacity to perceive mental phenomena, a suitable subject on mental 
phenomena is taught. In such a case, the physical basis of the mind has to be contemplated 
first beíore proceeding to the contemplation of mental phenomena. In the case of Sakka 
too, this was the procedure: physical phenomena was íirst touched upon brieHy. However, 
in the recorded text of the Teaching that preliminary aspect is not speciíied, and the 
discourse on mental phenomena alone is recorded. 

With devas, mental phenomena are better perceived. So the three kinds of sensation are 
taught íirst. When mental phenomena is contemplated at the outset, there are three 
approaches: (1) through contact ( phassa ) (2) through sensation ( vedanã ), and (3) through 
mind (citta). (The three approaches are adopted only at the initial stage of meditation. Once 
the nature of mental phenomena is grasped and when the impermanence (anicca), 
woefulness ( dukkha ) and unsubstantiality ( anatta ) of mental phenomena is contemplated 
upon, all mental phenomena are comprehended. 

To explain this íurther: 

(1) With some yogis, aíter contemplation of the body (i.e. physical phenomena) has been 
mastered in a brieí manner or in an elaborate manner, the contact ( phassa ) (which is a 
mental phenomenon), íalling on the physical phenomena that is under contemplation, 
becomes evident. (2) With some yogis, the sensation experienced in respect of the physical 
phenomena, which is under contemplation, becomes evident. (3) With some yogis, the 
consciousness which cognizes the physical phenomenon under contemplation, becomes 
evident. (In these three ways, the interrelationship between mind and body comes to be 
understood by the yogi.) 
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Comprehending Contact (Phassa), etc. 

(1) Contact, sensation, perception, volition, and consciousness are a group of five key 
mental concomitants that arise together. In the discussion on the three types of yogis, 
the one who perceives vividly contact (phassa) between mind and matter does not 
comprehend contact alone. Rather, he comes to realize that sensation (vedcmã), which 
experiences the contact, is also there; that perception ( sannã ), which perceives the 
object of contemplation is also there; that volition ( cetanã ), which brings into play all 
associated mental íactors is also there; that consciousness ( vinnãna ), which cognizes 
the object of contemplation, is also there. Thus the five closely related mental íactors 
headed by contact are comprehended. 

(2) The yogi, who perceives sensation, does not comprehend sensation alone. Rather, he 
comes to realize that, along with the arising of that sensation, there arises contact 
between the mind and the physical phenomena under contemplation; he also realừes 
that there also arises perception which perceives it; that there also arises volition which 
motivates the associated mental íactors; and that there also arises consciousness which 
cognises the object of contemplation. Thus the five mental íactors headed by contact 
are comprehended. 

(3) The yogi, who perceives consciousness, does not comprehend consciousness alone. 
Rather, he understands that besides the consciousness, there also arises contact 
whereby the mind meets the object of contemplation; that there also arises sensation 
which experiences the contact; that there also arises perception which perceives the 
object; and that there also arises volition that motivates the associated mental íactors. 
Thus the five mental íactors headed by contact are comprehended. 

Having comprehended contact and its four associated mental íactors (phassa pancamaka), 
the yogi contemplates on what is the basis of their arising. Then he discerns that the five 
mental íactors have the corporeal body as their basis. The body, in the ultimate sense, is the 
corporeality that has arisen, made up of the Primary Four Elements ( Bhũta-rũpa ) and 
Secondary Element ( Upădãya-rũpãni ). Thus, the truth that contact and its associating four 
mental íactors arise dependent on the body is understood. The basis, where the mental 
íactors arise, is seen in its reality as physical phenomena or matter (rũpa); and that the five 
associated íactors headed by contact is mental phenomena or mind ( nãma ); and that there is 
just mind and matter (nãma and rũpa ) and nothing else. Between the two interrelated 
phenomena, matter comprises the aggregate of corporeality; mind comprises the four 
mental aggregates. Thus, there are just the Five Aggregates ( Khan dã). Indeed, there is no 
aggregate apart from mind and matter; there is no mind or matter apart from the Five 
Aggregates. 

The yogi then contemplates: “What is the cause of the arising of the Five Aggregates?” 
He understands íundamentally and truly that the Five Aggregates arise due to ignorance 
(avijjã), craving (tanhã) and kamma (action). Thus, he understands that the continued 
phenomenon of the five aggregates is the effect of this cause, namely, avijjã, tanhã and 
kamma and that apart from cause and effect, there is nothing that can truly be called person 
or being, and that all are aggregates of conditioned phenomena. Thus, having 
comprehended that mind and matter arise from cause, the yogi continually contemplates on 
the impermanence, woefulness, and insubstantiality ( anicca, dukkha, anatta) of mind and 
matter, thereby gaining insight into the mind-matter complex stage by stage (This effort 
and its rewards indicate strong insight, baìava vipassanã.) 

The yogi, who has advanced to this high level of insight, becomes very eager to attain 
magga-phala. He strives for the development of insight, encouraging himselí' with the 
thought: “I am going to achieve magga, phaìa, nibbãna even today.” When four 
appropriate íactors, namely, weather, associates, food, and discourse that are conducive to 
his enlightenment are present together, he attains the Path-Knowledge. And even at one 
sitting of meditation, the culmination of insight development may be realized and 
arahatship attained. 

In the above manner, the Buddha has already shown how a yogi, to whom contact is 
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comprehended, or sensation is comprehended, or consciousness is comprehended, may, 
through proper insight development, gain arahatship. 

In Sakkapannha Sutta, the Buddha discourses on contemplation of mental phenomena, 
concentrating on sensation ( vedană) as the meditation subject appropriate for Sakka. This is 
so because devas including Sakka will not find either contact ( phassa ) or consciousness 
(vinnãna) as comprehensible as sensation (vedanã). Thereíore, sensation is appropriate 
subject of meditation for devas for gaining insight into mental phenomena. 

To explain this íurther: 

The arising of pleasant sensation (sukha-vedanã), and unpleasant sensation ( dukkha- 
vedanã), is very evident. When pleasant sensation arises, the whole body is permeated with 
it. One gets excited. There is a feeling of ease, as if being fed with butter refined a hundred 
times over, or being applied on the skin with oil reíined a hundred times over, or relieving 
heat by taking a bath with cool clear water contained in thousand pots. It causes the person 
who experiences it to exclaim: “Oh! this is pleasant! really pleasant!” 

When unpleasant or painful sensation arises also, it pervades the whole body causing 
great agitation and discomíort. It is as though lumps of red hot iron were inserted into the 
body, or as though molten iron were poured down over one's body, or as though a bundle 
of burning íaggots were thrown into a lorest of dried trees and grass. It causes the person 
experiencing it to groan painíully: “Oh! this is painíul! really painíul!” 

Thus, the arising of pleasant sensation and unpleasant sensation is quite evident. 

This is not the case with neutral sensation ( upekkhã-vedanã ), which is not so evident. It is 
as though hidden by darkness. In the absence of any pleasant sensation or painful sensation, 
the yogi can only use his reason to understand the neutral sensation which is neither 
pleasant nor unpleasant. It is like a hunter chasing a deer, making a reasoned guess where 
the deer's hoof prints appear at one end of a slab of rock as ascending it, and appear at the 
other end as descending thereírom, and Corning to the conclusion that the deer must have 
walked across the rock. Where pleasant sensation has been clearly noted in the yogis' 
awareness, and later unpleasant sensation also has been clearly noted, the yogi can, 
applying his reason, judge that during the moments when two kinds of sensation are not 
felt, there has arisen in him a neutral sensation that is neither pleasant nor unpleasant. In 
this way the yogi comprehends neutral sensation (upekkhã-vedanẩ). 

Thus, the Buddha first taught Sakka contemplation of physical phenomena and then 
proceeded to the subject of the three sensations as method of contemplating mental 
phenomena. This method, whereby a discourse on contemplation of physical phenomena is 
followed by a discourse on the three sensation as meditation subject, is a common method 
used by the Buddha to suit the hearer in each situation. It can be found, besides the present 
discourse to Sakka, in many other discourses, namely, Mahãsatipatthãna Sutta tDĩgha 
NikãyaA Satipatthãna Sutta, CũỊatanhãsahkhaya Sutta, Mahã Tanhã Sankhaya Sutta, CũỊa 
Vedalla Sutta, Mahã Vedalla Sutta, Ratthapãla Sutta, Magandhiya Sutta, Dhãtuvibhahga 
Sutta, Aneíĩjasappãya Sutta (all in Majjhima Nikãya) and the whole of Vedanã Sainyutta. 

The Commentary says: “In the Sakkapannha Sutta, meditation on the physical phenomena, 
being simply an object of sensation, is not expressly mentioned. Probably this is why it is 
not on record in the Pãli text.” This statement is rather terse and obscure. Its purport will, 
thereíore, be brought out here: 

The Commentary says: “The Bhagavã taught Sakka and other devas contemplation of 
physical phenomena first and then proceeded with contemplation of mental phenomena, 
through the three sensations which was the way they could understand the Dhamma, 
considering their capacity (lit natural bent of mind) to comprehend.” This statement might 
be challenged by certain persons pointing out the fact that there is no mention in the text 
that the Buddha taught contemplation of physical phenomena to Sakka. The answer lies in 
the fact that devas are highly perceptible to mental phenomena, and among all mental 
phenomena, sensation is best understood by them. It is the Buddha’s method in teaching 
those with a strong capacity to understand mental phenomena, to make a preliminary 
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discourse on physical phenomena just to provide a grounding for understanding mental 
phenomena, on which latter subject He would dwell at length. In the present case, Sakka 
and his company had a strong capacity to understand mental phenomena and so the Buddha 
mentioned physical phenomena simply as an object of sensation, showing them what 
constitutes physical phenomena. And having stated it in a most brief manner, the Buddha 
taught the three kinds of sensation in an elaborate manner. Thereíore, it must be noted that 
physical phenomena forms just a preliminary subject as object of sensation, and hence this 
fact is not recorded in the text. This is the purport of the terse commentarial statement 
reíerred to above. 

Now we shall deal with the expositions of the Buddha’s elaborate manner of teaching the 
subject of meditation on the three kinds of sensation as stated in (a), (b) and (c) above. The 
explanation on them, as contained in the Commentary and the Sub-commentary, will be 
condensed as best as we can. 

Re/erence (a)(i) above: 

“The mentally agreeable sensation that tends to increase demeritoriousness and to 
decrease meritoriousness (and which should not be resorted to)” means somanassa-vedanã. 
This kind of pleasant sensation is called gehasita somanassa-vedcmã. (Visible object, sound, 
odours, tastes, tangible objects and thoughts (or ideas), these six sensuous objects serve as a 
house of craving and thereíore termed ‘geha’.) This mentally agreeable sensation arises 
together with craving because of these sensuous objects. If one allows the repeated arising 
of that kind of sensation, demeritoriousness grows and meritoriousness wanes every day. 
That is why the Buddha said this gehasita somanassa-vedanã is not to be resorted to. 

Reference (a)(ii) above: 

“The mentally agreeable sensation that tends to decrease demeritoriousness and to 
increase meritoriousness (and which should be resorted to)” means pleasure bent on 
renunciation (nekkhammasita somanassa-vedanã). Herein, taking up the homeless life of a 
bhikkhu, attainment of jhãna, realization of Nibbãna, Insight-knowledge, and all 
meritorious actions that break away from the hindrances are called Nekkhamma, 
renunciation or emancipation from worldliness. Let’s expand this: One sets one's goal of 
release from the round of rebirth and, leaving hearth and home, goes to the monastery, 
takes up the life of bhikkhuhood, establishes oneself in the Purity of the four kinds of 
bhikkhu precept (catupãri snddhi sĩìa ), practises the ascetic practice, meditates for 
concentration by kasina devices, attains the íirst Fine Material Jhãna, and cultivates Insight 
using that jhãna as the íoundation. all these practices are called acts of renunciation 
(nekkhamma ). Pleasure derived from these activities are called pleasure bent on 
renunciation. If one cultivates the repeated arising of this kind of nekkhammasita 
somanassa-vedanã, demeritoriousness decrease and meritoriousness increases. That is why 
the Buddha said this pleasant sensation bent on renunciation should be resorted to. 

(Note: Gehasita somanassa-vedanã, that should not be resorted to, pleasure of the 
senses arise together with craving for the six kinds of agreeable sense objects that 
are cognized at the six sense-doors. As there are six sense objects which constitute 
the bases of these mentally agreeable sensations, there are six kinds of such sense- 
pleasure.) 

Regarding the naturally agreeable sensation bent on renunciation ( nekkhammasita 
somanassa-vedanã), there are also six kinds based on the agreeable sense objects of six 
kinds that cause the arising of the pleasant sensation, beginning from the first step of 
renouncing householder's life to attaining of mundane and supramundane jhãnas up to the 
third jhãna. In the Teaching, the two categories of pleasant sensation, the six gehasita 
somanassa-vedanã and the six nekkhammasita somanassa-vedanã occur írequently. With 
regard to domanassa-vedanã and upekkhã-vedanã which will be mentioned in due course, 
the terms of six gehasita and six nekkhammasỉta will also appear írequently It should be 
noted that these terms are also used with reíerence to the six sense objects. 

Reỷerence (a)(iiỉ) above: 

In the third paragraph of (a), of the type of pleasant sensation, i.e. Nekkhammasita 
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somanassa-vedanã, there is, (irstly, the one that arises together with initial application of 
the mind ( vitakka ) and sustained application of the mind ( vicãra ). This reíers to the 
pleasurable sensation that arises from the time of taking up bhikkhuhood till the attainment 
of the íirst jhãna. 

And secondly, there is the one that arises without the initial application of the mind 
(vitakka) and sustained application of the mind (yicãra). This reíers to the pleasurable 
sensation that arises at the attainment of the second and the third jhãnas. The second is 
superior to the fữst. In this (third) paragraph, the Buddha compares the two ways in which 
two bhikkhus many attain arahatta-phala. 

To expand this statement: 

The first bhikkhu, in contemplating the pleasant sensation that arises together with initial 
application of the mind and sustained application of the mind [i.e. pleasant sensation 
pertaining to the Sense Sphere ( Kãmã-vacara somanassa-vedanã) and pleasant sensation 
pertaining to the fữst jhãna of the Fine Material Sphere ( Rũpa-vacara pathana-jhãna 
somanassa-vedanã)], contemplates: “On what does the pleasant sensation depend?” And he 
perceives that it depends on the physical body. Then he proceeds to contemplate on the 
three characteristics ( anicca, dukkha and anatta ) of mental phenomena (as has been 
described above). And in due course he attains arahatta-phala. 

The second bhikkhu, in contemplating the pleasant sensation that arises without initial 
application of the mind and sustained application of the mind (i.e. the second and the third 
jhãna of the Fine Material Sphere (Rũpa-vacara dutiya tatiya jhãna somanassa-vedanã ) and 
developing insight as mentioned earlier on, attains arahatship. 

In the above two cases, the object of meditation of the second bhikkhu which is the 
pleasant sensation not in association with initial application of the mind and sustained 
application of the mind, is superior to the object of meditation of the íirst bhikkhu which is 
the pleasant sensation associated with initial application of the mind and sustained 
application of the mind. The thoughts of the second bhikkhu that contemplate on the mind- 
object (sensation) in its three characteristics, being not associated with initial application of 
the mind and sustained application of the mind, are superior to the thought of the first 
bhikkhu which are associated with initial application of the mind and sustained application 
of the mind. In the matter of attainment of the Fruition consciousness also, that of the 
second bhikkhu which is being not associated with initial application of the mind and 
sustained application of the mind, is superior than that of the first bhikkhu which is 
associated with initial application of the mind and sustained application of the mind. 

(These are some important points abont (a) Somcinassa-vedanã.) 

Re/erence (b)(ỉ) above: 

“The unpleasant sensation which tends to increase demeritoriousness and decrease 
meritoriousness (and is thereíore not to be resorted to),” reíers to gehasita domanassa- 
vedană. When one does not get some desirable visible object, or sound, or odour, or taste, 
or tangible object, or thought cognized through or by the eye, the ear, the nose, the tongue, 
the body and the mind, one íeels miserable. When these six kinds of sense objects that one 
has enjoyed do not last, they are painíully missed by one who cherishes them. Thus 
unpleasant sensation ( domanassa-vedanã) arises in one on account of the six sense objects. 
If these unpleasant sensations are allowed to arise repeatedly, demeritoriousness increases, 
and meritoriousness decreases. That is why the Buddha said that unpleasant sensation 
arising out of the six sense objects should not be resorted to. 

Re/erence (b)(ii) above: 

“The unpleasant sensation which tend to decrease demeritoriousness and increase 
meritoriousness (and should thereíore be resorted to)” means nekkhammasita domãnassa- 
vedanã (unpleasant sensation inclined to renunciation). To the bhikkhu who has renounced 
the worldly life and taken the practice of insight-development through various methods of 
contemplation, visible objects, sound, odours, tastes, tangible objects, and thoughts are 
perceived as impermanent and subject to change. Further, there comes the realization that. 
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in truth and reality, the six sense objects in the past as well as at present are impermanent, 
subject to change, and are woeful. This realization is Insight-knowledge. Once the true 
nature of the six sense objects is understood, the mind of that bhikkhu yearns for release 
from the six sense objects which arise in the conditioned phenomena of mind and matter. 
Directing his mind to Nibbãna, he has an ardent desire, ( Pihã , ardent desire, a mild form of 
lobha (greed) in the ultimate sense) to attain the Supramundane. 

(In this connection, the Pãli term Pihã needs some explaining. The expression: ‘the ardent 
desire to attain the supramundane’, does not mean that pihã takes the arahatta-phala as its 
object, because pihã is a mild form of lobha which primarily is a demeritorious íactor. Not 
to speak of a demeritorious íactor, even meritorious íactors divested of wisdom do not take 
Nibbãna as their object. Hence pihã does not take Nibbãna as its object. The fact is that the 
yogi had had hearsay knowledge of Nibbãna. The sublime attributes of Nibbãna has not 
only been learnt from other people, they have become imbued in the yogi's mind through 
book learning, meditation and insight development, and a yearning of Nibbãna has thus 
already been íormed. This knowledge, of course, still remains in the province of concept 
Ịpamatti) only, but a íairly close idea of Nibbãna is obtained by intelligent reasoning. As a 
matter of fact, jhãna, magga, phaìa, nibbãna, belong to the province of the Supramundane; 
they are, therelore, as subtle as they are proíound, even to get a true idea by a yogi who 
has not become an ariya. At best, only he can visualise the Supramundane and wish for 
attaining it, pihã) 

Aíter the arising of the ardent desire to attain the Supramundane, the yogi tries tovvards 
his goal by cultivating Insight. If, in spite of these earnest eíTorts, the goal is still not 
reached, the yogi gets írustrated. “Alas, how success evades me for all my efforts over 
such a long period,” he says to himselí. The unpleasant sensation he now experiences is 
called Nekkhammasita Domanassa-vedanã. The repeated arising of this kind of unpleasant 
sensation is conducive to success. 

The more disappointed he is, the greater his resolution to attain his objective, which turns 
into a suííicing condition ( upanissa paccayà) for success. Demeritoriousness decreases in 
him and meritoriousness increases. That is why the Buddha said that nekkhammasita 
domanassa-vedanã should be resorted to. 

Reference (b)(ỉỉi) above: 

Although unpleasant sensation (domanassa-vedană) is a mental íactor deíinitely 
accompanied by initial application of the mind and sustained application of the mind 
(savitakka savicãrà), the yogi is apt to take gehasita domanassa vedanã as the unpleasant 
sensation that arises together with initial application of the mind and sustained application 
of the mind (savitakka, savicãrà) and nekkhammasita domanassa-vedanã as the unpleasant 
sensation that arises without initial application of the mind and sustained application of the 
mind (avitakka avicãra). Thereíore, unpleasant sensation is mentioned in these two ways. 

To íurther explain: In this Teaching, a bhikkhus cultivates Vipassanã meditation (Insight), 
after getting established in jhãna, whether threshold jhãna upacãra or íirst jhãna, and if he 
cannot attain magga-phala he íeels dejected domanassa-vedanã. In such a case, the jhãnas 
which were used as ones for development of magga-phaìa are called unpleasant 
(domanassa ), by way of a íigure of speech because the jhãna as preliminary steps in his 
course of the Path-practice are to him something he does not want. If, in spite of the 
disappointment, he perseveres and ultimately attain magga-phaìa, the supramundane 
dhamma that he realizes is (also) called domanassa in a íigurative sense since it is the 
outcome of, or is caused by, the unpleasant sensation. 

The yogi ( bhikkhu ), regarding his own thoughts associated with the initial application of 
the mind and sustained application of the mind which cause his unpleasant sensation, or 
regarding his own thoughts which are not associated with initial application of the mind or 
sustained application of the mind which cause his unpleasant sensation as unpleasant 
sensation itselí (associated with or dissociated with initial application of the mind as the 
case may be), then reílects: “Oh, how long it would be beíore I can successíully gain 
insight into unpleasant sensation which arises together with initial application of the mind 
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and sustained application of the mind?” Or as: “How long it would be beíore I can 
successíully gain insight into unpleasant sensation which arises without initial application 
of the mind and sustained application of the mind?” 

Furthermore, he considers the Fruition-knowledge, that is caused by unpleasant sensation 
associated with (or arising together with) initial application of the mind and sustained 
application of the mind, as attainment of Fruition ( phaỉa-samãpatti ), though unpleasant 
sensation associated with initial application of the mind and sustained application of the 
mind; and the Fruition-Knowledge, that is caused by unpleasant sensation not associated 
with initial application of the mind and sustained application of the mind, as attainment of 
Fruition through unpleasant sensation which is not associated with initial application of the 
mind and sustained application of the mind. Thinking thus, he rctlects: “How long it would 
be beíore I can attain Fruition which is caused by unpleasant sensation associated with 
initial application of the mind and sustained application of the mind? Or, Fruition which is 
caused by unpleasant sensation not associated with initial application of the mind and 
sustained application of the mind?” FIe then enters upon a series of courses of rigorous 
practices extending from three months to six months, and then to nine months. 

First of all, he commits himsell' to a three-month training schedule. During the íirst 
month, he allows himselí' to sleep two out of the three watches of a night, meditating 
during one watch of the night. In the middle period, the second month, he allows himselí to 
sleep only one watch of the might, meditating during two watches of the night. In the third 
month, he allows himselí no sleep but meditates during the three watches of the night, 
alternating between walking and sitting. It may be well if this training ends up in arahatta- 
phaìa. Otherwise, he does not relent but takes upon himselí an additional six months of 
rigorous traming. 

In these six months, three periods of two months each are marked out, i.e., waking 
portions and sleeping portion of the nights are adopted, as in the three-month training. 
Aíter the six-month training, if he still does not attain arahatta-phala, the bhikkhu does not 
relent, but take an additional nine months of rigorous training. 

This nine-month training is made up of three periods of three months each. During the 
íirst period, the yogi allows himselí to sleep two out of the three watches of the night and 
meditates during one watch. In the middle period, he allows himselí to sleep only one 
watch of the night, meditating during two watches. In the third period, he allows himselí no 
sleep but spends the whole night meditating, in alternating postures of walking and sitting. 
Aíter this manner of rigorous practice, if the bhikkhu still does not attain arahatta-phala, 
despondency sets in his mind. He retlects: “Alas, I am still not one of those who are invited 
to assemble at the yearly congregation where purity is admitted ( visuddhi pavãraụđ).” He 
íeels very sad like the bhikkhu-e lder Mahãsiva of Gãmantapabbhara. Tears may flow down 
on his face. 

The Story of Bhikkhu-elder Mahãsĩva 

In Sri Lanka, there once lived a bhikkhu-e, lder named Mahãsĩva who had eighteen groups 
or sets of bhikkhus learning at his feet. Thirty thousand of his pupils had attained 
arahatship under his tutorship. One of the thirty thousand arahats thought to himselí: 
“Iníinite qualities in terms of morality, etc. have I acquired. How about the qualities 
attained by my teacher Mahãsĩva?” And he knew that his teacher was still a worldling. He 
retlected thus: “Alas, our teacher Mahãsĩva has been the support of others, but is not the 
support of himselí. I will now admonish our teacher.” So thinking, he travelled by jhãna in 
the air, descended near the bhikkhu-e lder's monastery, and went near Mahãsĩva, who was 
sitting at a secluded place. He made obeisance to the teacher and sat at a suitable place. 

The teacher said to this pupil: “O! observer of the ascetic practice of eating from one 
bowl only: what calls you here?” (This is a term of endearment used by bhikkhu-e lders of 
past to bhikkhus who practise Insight-meditation.) 

The pupil: “Venerable Sir, I come to learn from you a discourse of appreciation 
(anumodană) for use at an offering ceremony.” 
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“Not possible, íriend.” 

“May I learn it at the place where you usually stop and consider the direction you should 
make for the day's alms-gathering?” 

“Other bhikkhus will be putting their question to me there.” 

“May I learn it on the alms round?” 

“There too, other bhikkhus will be putting their questions.” 

“May I learn it where the venerable one robes himselí íully (with the upper robe), or 
rearranging the robes for going to the village, or where the alrns bowl is made ready for 
alms-gathering, or at the place of taking the gruel meal at the rest-house aíter the alms- 
round?” 

“At those places, bhikkhu-e lders will be asking questions to clear up their doubts 
concerning Commentarial literature.” 

“May I ask on your return from the alms-round?” 

“Then also other bhikkhus will be asking questions.” 

“May I ask on the way from the village to the monastery?” 

“Then also other bhỉkkhus will be asking question.” 

“May I ask aíter your meal at the monastery? ... or at the place of seclusion when the 
venerable one washes his feet? ... or at the time the venerable one washes his face?” 

“At those times, also other bhikkhus usually ask questions, íriend. From that time till the 
next day's dawn, there are bhikkhus Corning to me endlessly without a moment's break, 
íriend.” 

“May I then ask at the time the venerable one is cleaning his teeth and vvashing his face?” 
“(Impossible ữiend,) other bhikkhus will be asking their questions.” 

“May I ask when the venerable one enters the monastery and sits there?” 

“Then also, there will be other bhikkhus asking questions.” 

“Venerable Sừ, as a matter of fact, there should be a moment to spare when the venerable 
one sits in meditation in the monastery aíter having washed his face, during the moments 
of shiíting the sitting posture for three or four times. From what the venerable says, would 
there be no time to die too? Venerable Sir, you are like the leaning board providing others 
support, but not being one's own support. My real purpose in Corning to you is not to learn 
a discourse from you.” So saying, he disappeared. 

The Bhikkhu-elder Mahãsĩvsa retires into The Forest 

Venerable Mahãsĩva then saw the real purpose of that bhikkhu's visit. “This bhikkhu does 
not want to learn the Teaching. He came here to admonish me. But this is not the time for 
me to go out into seclusion in the íorest. I must wait till morning,” he said to himselí. He 
made ready to leave with bowl and robes which he kept handy. He taught the whole day 
and the íirst and middle watches of the night. When, in the third watch of the night, one of 
the pupils was leaving, he slipped out together with him (letting everyone think he was one 
of the pupils.) 

Other pupils awaiting for the next class thought that the teacher was out to answer the 
call of nature. The student bhikkhu who went out together also took the teacher for a co- 
student. 

Mahãsĩva was coníident that arahatta-phala should not take more than a few days to 
attain. He would come back from the íorest seclusion aíter attaining arahatship. So he did 
not bid farewell to his pupils when he left the monastery on a thirteenth of Visakha for a 
cave knovvn as Gãmanta pabbhãra (i.e. a cave in the vicinity of a village). By the full moon 
day, he had not attained arahatta-phala. “I have thought I could attain arahatta-phala in a 
few days,” he thought, “but the vassa period has arrived. I will spend the vassa here and 
will accomplish my task at the end of the vassa, on the Pavãranã day.” So, regarding three 
months as though it were three days, he went into ardent practice. But at the end of the 
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three months he was still unable to attain arahatship. Mahãsĩva reílected: “I had come here 
hoping to attain arahatta-phala in three days, but three months have passed without my 
attaining it. My fellow -bhikkhus have joined the Sangha congregation of arahats now.” He 
felt miserable and tears streamed down his face. 

Then he pondered: “Perhaps I ha ve been indulgent: I ha ve alternated the four bodily 
postures (i.e. lying, sitting, standing, vvalking) in my meditating work. I will now renounce 
the lying posture and will not wash my feet until I attain arahatta-phala.” So he kept away 
his cot at a corner and resumed meditation. Another vassa passed by, and no arahatship 
was at hand. Each vassa ended not with enlightenment but with tears — tears of noble 
desire uníulíilled. In this way, twenty-nine years marked by twenty-nine assemblies of the 
arahats (at the end of each vasscì) went by. 

Young boys from the village noticed the ruptures that had developed on both the feet of 
Mahãsĩva and they tried their best to patch them up with thorns. Then they joked among 
themselves: “Oh, how I envy those ruptured feet.” 

A Celestial Maiden comes to The Rescue 

On the full moon day, in the month of the Thadingyut, on the thirtieth year of his ardent 
practice, Mahãsĩva sat leaning against the board and took stock of the situation. “I have 
been at it for thirty years, and arahatta-phala is still beyond my reach. Clearly, arahatship 
is not for me in this life. How I miss the opportunity of attending the congregation of 
arahats together with my fellow bhikkhus.” An unpleasant sensation (domanassa-vedanẩ) 
overwhelmed him. Tears carne rolling down his face. 

At the time, a celestial maiden stood beíore him sobbing. The bhikkhu elder asked: “Who 

is there weeping?” 

“I am a deva maiden, Venerable Sừ.” 

“Why do you weep like this?” 

“Venerable Sir, I think weeping is the way to attainment of magga-phaìa and I am 

weeping (following your example) in the hope of attaining one magga-phaỉa or two 

magga-phalas.” 

At this, the old bhikkhu's pride was rndely shaken. He said to himselí: “Now, Mahãsĩva, 
you have made yourselí the laughing-stock of a young deva maiden. Does it become you?” 
A strong íeeling of religious emotional awakening, Sariivega, overtook him. He redoubled 
his right endeavour and (soon) attained arahatta-phala along with the four Discriminative 
Knowledges ( Patỉsambbhidă-nãna ). 

Now that he felt relaxed mentally, he thought of stretching himselí awhile. He cleaned up 
his cot, íilled his water pots, and sat at the head of the walk way, reminding himselí the 
need to wash his feet that he had neglected for these thirty years. 

Sakka appears and washes Mahãsĩva's Feet 

Mahãsĩva's pupils remembered their teacher on the thirtieth year of his departure and saw 
(by their special powers) that he had attained arahatship. Knowing what had crossed in the 
teacher's mind, they said: “It is ridiculous to let our teacher trouble himselí to wash his 
own feet while his pupils like ourselves are living.” Thinking thus, all the thirty thousand 
arahat- pupils travelled in the direction of the cave where Mahãsĩva was sitting, all of them 
vying with one another to get the opportunity of washing their teacher's feet. 

Mahãsĩva however insisted that he must do the job, which he had neglected for thirty 
years himselí. At that juncture, Sakka thought to himselí: “The bhikkhu-e lder is insisting on 
vvashing his feet himselí, reíusing them to be washed by his thirty thousand arahat pupils. 
It is absurd that my revered one should bother to wash his own feet while a lay supporter 
like myselí is living. I will go there and do the job.” He took his Queen Suja with him and 
appeared at the scene. Putting his Queen in íront, he announced to the thirty thousand 
arahat-bhikkhus : “Make way, Venerable. Sirs, a woman is Corning.” He then made 
obeisance to Mahãsĩva and sat squatting be lo re him, and said: “Venerable Sir, let me wash 
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your feet.” 

“O Sakka of the Kosiya clan, I have left my feet unwashed for thirty full years. Human 
body smells by nature. The smell is so pungent that even for a deva staying a hundred 
yojanas away from a human body, its smell is as obnoxious as carrion tied around his neck. 
So leave the washing to me.” 

Sakka replied: “Venerable Sir, as for us the natural smell of the human body is obscured 
by the íragrance of your morality, which rises beyond the Sense Sphere Deva realms 
(Kamăvãcara ) and reach the topmost realm of the Brahmãs. Venerable Sir, there is no 
íragrance that surpasses the íragrance of morality. Your morality has compelled us to 
render personal Service to you.” Then Sakka took firm hold of the bhikkhu-e lder’s ankle 
with his left hand and washed his soles with his right hand till they glowed like the soft 
soles of a child. After doing this personal Service to the bhikkhn-e Ider, Sakka made 
obeisance to him and returned to his celestial abode. 

This is the story of the Bhikkhu-elder Mahãsĩva 

In this way, a yogi, who íinds himselí unable to attain arahatship, íeels (as in the case of 
Mahãsĩva): “Ah, how I miss the opportunity of holding congregation with fellow -bhikkhus 
who are arahats”. He becomes despondent suffering domãnassa-vedanã. When he attains 
jhãnas or Insight-Knovvledge or magga or phaìa as the outcome of, or caused by, that 
unpleasant feeling which he considers either as associated with initial application of the 
mind and sustained application of the mind, or not associated with initial application of the 
mind and sustained application of the mind. Such attainment are called, íiguratively, as 
unpleasant sensation with initial application of the mind and sustained application of the 
mind, or unpleasant sensation without initial application of the mind and sustained 
application of the mind. It should be noted that the Buddha termed these attainments as 
íigures of speech, taken from the point of view of result or that of cause. 

Thus, according to the yogi's view of the unpleasant sensation, either as associated with 
initial application of the mind and sustained application of the mind, or as not associated 
with initial application of the mind and sustained application of the mind, when in due 
course the unpleasant sensation leads to jhãna or Insight-Knowledge, or magga-phala, 
these attainments are called, íiguratively, as unpleasant sensation with initial application of 
the mind and sustained application of the mind, or as unpleasant sensation without initial 
application of the mind and sustained application of the mind. 

In this context, where a bhikkhu contemplates the jhãna, vvhether neighbourhood 
absorption (upacãra-jhãnà) or the íirst jhãna, called unpleasant sensation with initial 
application of the mind and sustained application of the mind (savitakka savicãra), as 
impermanent, woeful and unsubstantial, and considers: ”Where does this unpleasant 
sensation originate?” he comes to understand that it has its origin in the body as its base. 
From this understanding, he progresses, stage by stage, to arahatship. (Ref: the process of 
insight development on the practice for the understanding of Contact ( phassa ), etc. 
discussed curlier on.) 

If there is another bhikkhu who contemplates the second jhãna, the third jhãna, etc. which 
are called the unpleasant sensation which is not associated with initial application of the 
mind and sustained application of the mind ( avitakka avicăra), as impermanent, woeful and 
unsubstantial, by stages he attains arahatship. 

In the above two cases, both have unpleasant sensation as the object of Insight meditation 
but the unpleasant sensation, which is not associated with initial application of the mind 
and sustained application of the mind, is superior to the unpleasant sensation which is 
associated with initial application of the mind and sustained application of the mind. 
Regarding the Insight-Knovvledge gained from the meditation also, the íormer is superior 
to the latter. Regarding the íruition of the íinal Path-Knowledge ( Arahatta-phaỉa ) also, the 
íbrmer is superior. That is why the Buddha says that, of the two types of unpleasant 
sensation, the one that is not associated with initial application of the mind and sustained 
application of the mind is superior. 

These are points to note concerning (b) Domanassa-vedanã. 
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Reference (c)(i) above: 

The neutral sensation ( upekkhã ) which tends to increase demeritoriousness and decrease 
meritoriousness (and is thereíore not to be resorted to) means gehasita-upekkhã, neutral 
sensation inclined to sense-pleasures. It means strong attachment to sense-pleasures. When 
some agreeable object arises at the six doors, i.e. eye, ear, nose, tongue, body and mind, 
one is unable to overcome the defilements and falls prey to that sense object just as a fly is 
'caught' by (i.e. unable to let go) a lump of jaggery. One who relishes sense-pleasures is 
imprisoned by them. 

Repeated resort to gehasita-upekkhã tends to increase demeritoriousness and decrease 
meritoriousness. That is why the Buddha said that gehasita-upekkhã should not he resorted 
to. 

Reference (c)(ỉi) above: 

The neutral sensation which tends to decrease demeritoriousness and increase 
meritoriousness (and should, thereíore, be resorted to) means nekkhammasita-upekkhă, 
neutral sensation inclined to renunciation. It is a neutral attitude to both agreeable and 
disagreeable objects arising at the six sense-doors, i.e., eye, ear, nose, tongue, body, and 
mind. Agreeable sense objects are not attached to. Disagreeable objects do not cause anger 
or vexation. Neither-agreeable-nor-disagreeable sense objects do not cause bewilderment 
(moha ) due to unbalanced attitude. The yogi contemplates all the six sense objects as 
impermanent, woeful, and subject to change and thus discerns all of them as they really 
are. This neutral attitude is a form of neutral sensation which arises with wisdom in the 
mental process of the yogi. (In other words:) This evenness of attitude is also called 
indiữerent íeeling, equanimity ( tatramaịịhattatã). It means detached attitude to both 
agreeable and disagreeable sense objects. Vedanupphekklã and balanced attitude, 
equanimity ( tatramajjhattatã) are taken as upekkhã.) 

That being so, resorting to the six kinds of neutral sensation inclined to renunciation, six 
nekkhammasita-upekkhãs, at all times, i.e. from the time of becoming a bhikkhu, throughout 
all the stages of bhikkhu practice beginning with practice of Ten Reílections ( anussati ), till 
the attainment of jhãnas, up to the íourth jhãna, decreases demeritoriousness and increases 
meritoriousness. Thereíore the Buddha said nekkhammasita-upekkhã should be resorted to 

Reference (c)(iii) above: 

Of the two types of nekkhammasita-upekkhã, namely, the one associated with initial 
application of the mind and sustained application of the mind (savitakka savicãra upekkhđ), 
(the neutral sensation that arises at all times, from the time of becoming a bhikkhu 
throughout all the stages of insight-development through various contemplations, up till the 
attainment of the íirst jhăna) and the one not associated with initial application of the mind 
and sustained application of the mind ( avitakka avicãra upekkhđ), (at the attainment of the 
second jhãna, etc.) the íirst one is superior to the second. 

The above passage compares the arahatta-phala attained by two bhikkhus, i.e., in two 
ways of bhikkhu practice: (a) The íirst bhikkhu, in contemplating a neutral sensation 
associated with initial application of the mind and sustained application of the mind, 
considers: “On what does this neutral sensation depend?” And he comes to the right 
understanding that it arises dependent on the body. From that understanding, he proceeds to 
gain Insight-knowledge, stage by stage, until he becomes an arahat. (b) The second 
bhikkhu, contemplating on the neutral sensation not associated with initial application of the 
mind and sustained application of the mind (that arises at the second, the third, and the 
íourth jhănas) gains Insight-knowledge, stage by stage, until he becomes an arahat. 

Of those two bhikkhns, the neutral sensation that serves as the object of meditation of the 
second bhikkhu, being not associated with initial application of the mind and sustained 
application of the mind, is superior to the neutral sensation that serves as the object of 
meditation of the íirst bhikkhu which is associated with initial application of the mind and 
sustained application of the mind. Regarding the thoughts that arise in the two bhikkhus 
during their meditation, the thoughts that arise in the second bhikkhu, being not associated 
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with initial application of the mind and sustained application of the mind, is superior to the 
thoughts of the first bhikkhu which are associated with initial application of the mind 
sustained application of the mind. Regarding the attainment of the arahatta-phala won 
through contemplation of the neutral sensation, the attainment of the second bhikkhu, being 
not associated with initial application of the mind and sustained application of the mind, is 
superior to that of the first bhikkhu which is associated with initial application of the mind 
and sustained application of the mind 

These are the points to note concerning (c) Upekkhã-vedanã. 

Sakka is established in Stream-entry Knowledge 

Having discoursed on pleasant sensation, unpleasant sensation and neutral sensation that 
lead to arahatship, the Buddha concluded the Teaching with these words: 

“Sakka, King of Devas, a bhikkhu, who practises thus, is one who works out the 
extinction of illusory perceptions associated with craving (taụhđ), conceit (mãna) 
and wrong view ( ditthi ) that prolongs the suffering in samsãra leading to Nibbãna 
where all perceptions cease.” 

At that moment, Sakka attained the Fruition of Stream-entry. 

The Benevolent Desừe, Chanda, of The Buddhas 

The benevolent desire of the Buddhas is the noblest intention to bestow the highest 
blessing, the superior or exalted mind, never of iníerior or lower type. Wherever the 
Buddhas make a discourse to an individual or to a congregation, they alvvays show the way 
to the attainment of the arahatship. Amongst the hearers, some attain Stream-entry, some 
become Once-returner, some become Never-returner, and some attain arahatship, according 
to the sufficing condition, i.e. the ripeness of their past merit. 

To bring in a simile here: 

The Buddha is like the royal íather, the hearers of His Teaching are like the princelings. 
The íather makes morsels of food in the size that he usually takes, and íeeds them into the 
mouths of the princelings. The princelings take in as much food, only of what their mouths 
can receive. Similarly, the Buddha disseminates the Dhamma in the highest level, i.e. 
arahatship: From amongst the hearers some attain the first íruition, sorne the second, some 
the third, and some the íourth, i.e. arahatship, according to the capacity of understanding. 

Sakka is reborn as Sakka A Second Time 

Aíter attaining Stream-entry, Sakka passed away in the presence of the Buddha and was 
reborn as Sakka for a second time. 

There is an important point to note in this connection: When a deva passes away no 
corpse remains like in the case of a human being. The body ceases to exist, disappears just 
like a flame disappears. That indeed is so. Whereas, when a human being dies, the kamma- 
born corporeality (kammạịa-rũpa) disappears first. Seventeen thought-moments after the 
disappearance of kamma-born corporeality, mind-born corporeality ( cittaja-rũpa) 
disappears. Within a few moments, nutriment-born corporeality 0 ãhărạịa-rũpa ) disappears 
since no external nutriment sustains it. Temperature-born corporeality (utya-rũpa) however 
stays on for a long time, taking its own process. With devas it is totally diííerent. This is so 
because devas have a type of rebirth quite different from human beings. They are born 
instantly as adults. When their kamma- born corporeality dissolves, the remaining kinds of 
corporeality, i.e. mind-born, temperature-born, and nutriment-born corporeality, all these 
dissolve simultaneously. The result is that there are no physical remains when a deva 
passes away. The body vanishes there and then. 

Special note: The diííerence in the fact of the presence of the human dead body and the 
absence of the deva dead body at their passing away is a matter that requires some basic 
understanding 3 of the arising of the aggregates of a human being and those of a deva at the 


3. Some basic understanding: Readers could enhance their understanding of this chapter by studying 
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moment of conception. 

(i) At the moment of conception or rebirth (patisandhi) of a human being, three 
corporeality units (kaìãpas), each a mere speck of an atom, come into being, namely, 
the body decad ( kãyadasaka-kaỉãpa ), the sex decad (bhãvadasaka-kaỉãpa), the base 
decad ( vatthudasana-kaìãpa). The kamma-born corporeality and the mind-born 
corporeality, temperature-born corporeality and nutriment-born corporeality arise at 
the due moment. Whenever these four types of corporeality advance to the stage of 
static moment (thĩkhana), each unit of the element of heat ( tẹịo-dhãtu ) inherent in 
those corporeal units continuously produces temperature-born corporeality, resulting in 
multiplication of utụịa kaỉãpas and the growth of the human body. This continuous 
increment of the temperature-born corporeality has the effect of its constituting most 
of the bulk of the human body so much so that it is, so to speak, virtually “the owner 
of the house” of the human body, turning the three other types of corporeality (i.e. 
kamma-born, mind-born, and nutriment-born corporeality) into mere “guests at the 
house”. This is the nature of corporeality in human beings as well as all other womb- 
born beings. When they die, the kamma-born corporeality, the mind-born corporeality 
and the nutriment-born corporeality in them vanish away, like guests in the house 
leaving the body; but temperature-born corporeality, which is like the owner of the 
house, remain for a long time. 

(ii) In the case of devas, kamma- born corporeality, arising at the moment of instant 
rebirth, constitutes the whole of the deva body which is three gavutas long, and is like 
the owner of the house while the three other types of corporeality (i.e., mind-born, 
temperature-born, and nutriment-born corporeality) are like guests at the house, 
sharing space within the deva body. Thereíore, devas and Brahmãs, who are reborn 
instantly as adults, do not leave behind any remains of their body at death. The three 
types of corporeality other than kamma-born corporeality (like guests who cannot stay 
on in the house when the house is no more) vanish when the kamma-born corporeality 
dissolves at death. This is a proíound matter. It is intelligible to those who have a 
grounding in the phenomenal processes of mind and matter.) 

Since Sakka passed away and was reborn as Sakka even while listening to the discourse, 
no one among his celestial company knew that it was not the same old Sakka. Only Sakka 
himselí knew it, besides him only the Buddha knew it by his All-knowing Wisdom. 

(9-11) The Ninth, Tenth, and Eleventh Questions and Answers 
On The Patimokkha Restraint 

Sakka now thought: “The Bhagavã has made it very clear to me about pleasant sensation, 
unpleasant sensation and neutral sensation just as clear butter oil has been extracted out of 
a lump of butter. But this evidently is the result, magga-phala, the supramundane, for 
which there must be the cause by way of appropriate practice. Certainly, the supramundane 
magga-phaìa cannot be had merely by asking, like a bird soaring up the sky. There must be 
the practice that leads to the Supramundane. I shall now ask the Bhagavã the preliminary 
practice whereby arahatship is attained.” So he asked the Buddha: 

“Venerable Sừ, in which way does a bhikkhu practise the Bhikkhu Morality of Restraint 

{Pătimokkhasamvara-sĩlaỴ!” 

On being asked thus, the Buddha replied: 

“Sakka, King of Devas, (i) there are two kinds of bodily conduct: that which should be 

adopted, and that which should not be adopted. 

“Sakka, King of Devas, (ii) there are two kinds of verbal conduct: that which should be 


‘A Manual of Abhidhamma’ by Nãrada Thera, Chapter Six, which deals with Analysis of Matter, 
containing sections on enumeration of matter, classiíication of matter, the manner of arising of 
material phenomana, etc. 
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adopted, and that which should not be adopted. 

“Sakka, King of Devas, (iii) there are two kinds of quests: that which should be taken up, 

and that which should not be taken up.” 

(i) “Sakka, King of Devas, I have said: ‘There are two kinds of bodily conduct: that 
which should be adopted, and that which should not be adopted.” The reason for my saying 
so is this: should you understand that in adopting a certain mode of bodily conduct, 
demeritoriousness increases and meritoriousness decreases, you should not adopt such 
mode of bodily conduct. (Bodily conduct that tends to increase demeritoriousness and 
decreases meritoriousness should not be adopted. The same interpretation should be made 
in respect of the next two statements.) 

Of the two kinds of bodily conduct, should you understand that in adopting a certain 
mode of bodily conduct demeritoriousness decreases and meritoriousness increases you 
should adopt such mode of bodily conduct. (Bodily conduct that tends to decrease 
demeritoriousness and increase meritoriousness should be adopted. The same meaning 
should be taken in respect of the next two statements.) 

“Sakka, King of Devas, that is the reason why I said: ‘Sakka, there are two kinds of 
bodily conduct: that which should be adopted, and that which should not be adopted.’ 

(ii) “Sakka, King of Devas, I have said: ‘there are two kinds of verbal conduct: that which 
should be adopted, and that which should not be adopted.’ The reason for my saying so is 
this: you should understand that in adopting a certain mode of verbal conduct, 
demeritoriousness increases and meritoriousness decreases, you should not adopt such 
mode of verbal conduct. 

“Of those two kinds of verbal conduct, you should understand that in adopting a certain 
mode of verbal conduct, demeritoriousness decreases and meritoriousness increases, you 
should adopt such mode of verbal conduct. 

“Sakka, King of Devas, that is the reason why I said: ‘Sakka, there are two kinds of 
verbal conduct: that which should be adopted, and that which should not be adopted. ’ 

(iii) ‘ ‘Sakka, King of Devas, I have said: ‘Sakka, there are two kinds of quests: that which 
should be taken up, and that which should not be taken up.’ The reason for my saying so is 
this: you should understand that in taking up a certain quest, demeritoriousness increases 
and meritoriousness decreases, you should not take up such quest. 

“Of those two kinds of quests, you should understand that in taking up a certain quest, 
demeritoriousness decreases and meritoriousness increases, you should take up such quest. 

“Sakka, King of Devas, that is the reason why I said: ‘Sakka, King of Devas, there are 
two kinds of quests: that which should be taken up, and that which should not be taken up.” 

“Sakka, King of Devas, a bhikkhu, who practises thus, is one who practises the Bhikkhu 
Morality of Restraint ( Pãtìmokkhasamvara-sĩỉa ).” 

When the Buddha answered thus, Sakka was delighted and said, expressing approval: 
“Venerable Sir, that indeed is so. o Well-Spoken One, that indeed is so. Having learnt the 
Bhagava's answer, I have been rid of all doubts about this question: All uncertainties have 
left me.” 

Note: In question six, seven, and eight, Sakka asked the practice that leads to Nibbãna 
through the cessation of illusory perceptions, and the Buddha replied by a discourse on the 
three kinds of sensation that are the íundamentals of the practice leading to Nibbãna. He 
distinguished between sensation that should be resorted to and sensation that should not be 
resorted to. Of those two types of sensation, the sensation that should not be resorted to is 
not the practice leading to Nibbãna; only the sensation that should be resorted to is the 
practice that leads to Nibbãna. Yet why does the Buddha discuss about the sensation that 
does not lead to Nibbãna? This is a likely question to be asked by one who does not see the 
Buddha’s purpose. However, the Buddha knows the disposition of Sakka such that if Sakka 
understands the need for abandoning the sensation that should not be resorted to, 
recognising it as a deíiling íactor, then he would be prepared to cultivate the sensation that 
should be resorted to, recognizing it as a cleansing íactor. Thus, the discussing of both the 
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types of sensation is conducive to Sakka’s understanding. The Buddha’s method helped 
Sakka to adopt the proper practice. 

In the present question on Bhikkhu Morality of Restraint, (i.e. restraint that is the 
obligatory virtue for bhikkhu), the mode of bodily conduct that should not be adopted, the 
mode of verbal conduct that should not be adopted, and the kind of quest that should not be 
taken up, do not constitute Bhikkhu Morality of Restraint. Yet, only if one is able to 
abandon them, can one fulfil the practice of bodily conduct that should be adopted, verbal 
conduct that should be adopted, and the kind of quest that should be taken up because all of 
them are the íactors that cleanse the mind. That is why the three deíiling íactors are 
discussed along with the three cleansing íactors in pairs. This method, the Buddha knows, 
suits the disposition of Sakka in taking upon himselí the proper practice. 

Only when íactors that ought not to be resorted to are made clear, would íactors that 
ought to be resorted to become a mode of practice This is the reason for the Buddha’s 
discussion of the pairs of useless íactors and useíul íactors in the present set of questions 
on the Bhikkhu Morality of Restraint, just as in the previous set of questions on sensation. 

In the present set of answers, only bodily conduct that should be adopted, verbal conduct 
that should be adopted, and the kind of quest that should be taken up, constitute the 
Bhikkhu Morality of Restraint. The bodily conduct, the verbal conduct, and the quest that 
should not be resorted to are deíiling íactors, and they must fữst be seen as such by Sakka. 

Regarding the kind of quest that should be taken up, it may be spoken of in connection 
with the course of action (kammapatha) or in connection with the prescribed form of 
training precept, i.e., 

(i) Bodily conduct that should not be resorted to are three evil bodily actions, 
namely, killing, stealing, and sexual misconduct. This is speaking in terms of 
course of action. Physically committing the breach (lít. breach at the body- 
door) of the moral precepts laid down by the Buddha constitutes bodily 
conduct that should not be adopted. This is speaking in terms of precept. 

Bodily conduct that should be adopted are: reíraining from killing, reữaining 
from stealing, and reíraining from sexual misconduct. This is speaking in 
terms of courses of action. Physically restraining (lít. restraint at the body- 
door) from transgressing the moral precepts laid down by the Buddha 
constitutes bodily conduct that should be adopted. This is speaking in terms of 
precept. 

(The same distinction should be understood in respect of verbal conduct.) 

(ii) Verbally committing four evil verbal actions, such as lying, slandering, etc. is 
verbal conduct that should not be adopted. Reíraining from transgressing the 
four evil verbal actions in one's speech is verbal action that should be adopted. 

(iii) Quest ( pariyesană ) involves physical and verbal actions. It is covered by 
bodily conduct and verbal conduct, except that in deíining the Eight Precepts 
with Right Livelihood as the eighth ( Ajĩvatthamaka-sĩla ), a speciíic term 
"quest" needs to be mentioned because these Eight Precepts involve actions at 
the body-door and verbal-door (i.e. physical actions and verbal actions), and 
not without effort. Quest is essentially the effort needed in making the quest. 

(iv) Quest is of two kinds, ignoble and noble. The two kinds of quest are described 
in the Pãsarãsi Sutta, Mũlapannãsa. The gist of the teaching is this: where 
someone, who himselí is subject to birth, ageing, death and destruction, seeks 
things animate (i.e. wife, children, servants, cattle, poultry, etc.) and inanimate 
(such as gold and silver, etc.) which are also subject to birth, ageing and death, 

(i.e. arising, decay and dissolution) this amounts to ignoble quest (anariya- 
pariyesanã), the quest that should not be taken up. If someone who is himseir 
subject to birth, ageing and death, seeing the íault in seeking things animate or 
inanimate, and seeks the deathless dhamma (i.e. Nibbãna where no rebirth 
occurs) this is called noble quest ( ariya-parìyesanã ), the quest that should be 
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taken up. 

(v) Explained in another way: There are five ways of seeking gains that are not 
proper, (for bhikkhus) namely: (i) By scheming, i.e. creating a favourable or 
highly admirable impression of oneselí on the lay supporters; (ii) By 'talking 
up’ or extolling the lay supporters; (iii) By hinting at a suitable occasion for 
making offerings; (iv) By belittling the lay supporters for their alleged close- 
íistedness; (v) By pursuing gain with gain, i.e., by making gifts to lay 
supporters with the expectation of receiving their oííerings. 

There are also six places which a bhikkhu should not resort to, namely, (i) a spinster's 
house, (ii) a hermaphrodite’s house, (iii) a liquor seller's house, (iv) a prostitute's house, (v) 
a widow's or divorcee's house, (vi) a monastery of bhikkhunĩs. 

Not resorting to the five ways of seeking gains mentioned above, the six places described 
above, and the twenty-one ways that are not allowable quest (anesanã), all these make up 
the kinds of quest that should not be taken up (anariya-pariyesanã). Reíraining from all 
these improper kinds of quest, and living on the food collected at the daily alms-round, is 
righteous way of seeking gains which constitute noble quest ( ariya-pariyesană ). 

Where a certain bodily conduct, etc. is not to be resorted to, if it is an act of killing, the 
conduct is improper right from the beginning, such as procuring of lethal weapons or 
poison, or any effort connected with it. In the case of bodily conduct that should be 
resorted to, all the actions connected with it are proper right from the beginning. If one is 
disabled to períorm a deed that should be resorted to, at least the intention should be made, 
for that intention may be carried through if circumstances permit, bringing it to a 
successíul conclusion. 

Explained otherwise: 

(i) Bodily conduct that can cause a schism in the Sangha, like Devadatta's conduct, is 
improper conduct that should not be resorted to. Paying devotion to the Triple Gem 
twice or thrice a day, like the habit of Mahãtheras Sãriputta and Mahã Moggallãna, is 
conduct that should be resorted to. 

(ii) Verbal conduct as giving orders to kill someone, like that of Devadatta sending 
marksmen on a mission of assassination, is conduct that should not be resorted to. 
Extolling the virtues of the Triple Gem, like the habit of Mahãtheras Sãriputta and 
Mahã Moggallãna, is verbal conduct that should be resorted to. 

(iii) Ignoble quest, such as that of Devadatta, is quest that should not be taken up. Noble 
quest, such as that of Mahãtheras Sãriputta and Mahã Moggallãna, is quest that 
should be taken up. 

Whereas Sakka puts only one question concerning Bhikkhu Morality of Restraint, the 
Buddha’s answer is threeíold - bodily conduct, verbal conduct and quest; the commentary 
speaks of it as three questions. 

The Buddha’s concluding statement. “A bhikkhu who practises thus-” purports to say 

that the bhikkhu who reírains from the bodily conduct, verbal conduct and quest that ought 
not be resorted to, and who takes up bodily conduct, verbal conduct and quest that should 
be taken up, is one who practises the supreme bhikkhu practice of morality, incumbent on a 
bhikkhu, which constitutes the necessary condition that precedes arahatship. 

(12) The Twelfth Question and Answer 
On The Restraint of The Facultìes (Indriya Samvara Sĩla) 

Aíter receiving the Buddha’s discourse with delight, Sakka put the next question: 

“Venerable Sir, how does a bhikkhu practise so as to keep his íaculties well 

guarded?” 

The Buddha answered as follows: 

“Sakka, King of Devas, there are two kinds of visible objects cognizable by the 
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eye, those that should be resorted to, and those that should not be resorted to. 

“Sakka, King of Devas, there are two kinds of sound cognizable by the ear, those 
that should be resorted to, and those that should not be resorted to. 

“Sakka, King of Devas, there are two kinds of odour cognizable by the nose, those 
that should be resorted to, and those that should not be resorted to. 

“Sakka, King of Devas, there are two kinds of taste cognizable by the tongue, those 
that should be resorted to and those that should not be resorted to. 

“Sakka, King of Devas, there are two kinds of tangible objects cognizable by the 
body, those that should be resorted to, and those that should not be resorted to. 

“Sakka, King of Devas, there are two kinds of Dhamma object made up of mind 
and matter cognizable by the mind, those that should be resorted to, and those that 
should not be resorted to.” 

When the Buddha had made this brieí exposition, Sakka said to the Him: 

“Venerable Sir, what the Bhagava has said in brieí, I understand the meaning at 
length as follows: Venerable Sir, if a certain visible object, cognizable by the eye, 
tends to ( repeat: ) increase demerỉtoriousness and decrease meritoriousness, tlmt 
visible object shouỉd not be resorted to. If (on the other hand) a certain visible 
object cognừable by the eye, tends to decrease demerỉtoriousness and increase 
meritoriousness, that visible object should be resorted to. 

“Venerable Sir, if a certain sound cognizable by the ear tends to (repeat from 
above) -;a certain odour cognizable by the nose tends to (repeat from above) —; a 
certain taste cognizable by the tongue tends to (repeat from above) a certain 
tangible object cognizable by the body tends to (repeat ỷrorn above) A certain 
thought about mind or matter, cognizable by the mind, tends to increase 
demeritoriousness and decreases meritoriousness, that thought should not be 
resorted to. If (on the other hand,) a certain thought about mind or matter tends to 
decrease demeritoriousness and increase meritoriousness, that thought should be 
resorted to. 

“Venerable Sir, being able to understand the meaning in detail of what the Bhagavã 
has said briefly, I am now rid of all doubts; there is no uncertainty in me.” 

(Note: Sakka had beneíitted from the previous discourses of the Buddha on the 
three kinds of sensation and on the three kinds of what is to be resorted to and 
what should not be resorted to. When the present brief answer from the Buddha 
was given, he had the right understanding based on the Buddha’s previous 
preachings and accordingly began to address the Buddha about his understanding. 

The Buddha remained silent, allowing Sakka to go ahead what he had to say about 
the meaning of the brieí statements. It was not the custom of the Buddha to allow 
such a thing, if the hearer of a discourse is not competent enough to State how he 
understands it, or to allow a competent hearer, if he is not vvilling to come forward 
with an explanation of what he understands of it. Here Sakka was competent as 
well as vvilling. Hence the Buddha’s permission.) 

Now to elaborate on the various sense objects as to their worthiness or unworthiness; 

(i) If a certain visible object tends to arouse deíilements such as rãga (attachment), in the 
mind of a bhikkhu who sees it, that visible object is an unworthy one. He should not 
look at it. If a certain visible object arouses in him a sense of repulsiveness, perception 
of repulsiveness ( asubha-saũũã ), or strengthens the conviction in him of the truth of 
the Dhamma Saddhã, in the Teaching, or arouses the perception of impermanence 
( anicca-sanũã ), then that visible object is a worthy one. He should look at it. 

(ii) If a certain song, beautiíully composed, that is heard by a bhikkhu tends to arouse 
deíilements such as rãga (attachment) in him, that sound is an unworthy one. He 
should not listen to it. If, on the other hand, a certain song, even Corning from a potters 
girl, enables the bhikkhu , who hears it, to retlect on the law of cause and effect and 
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strengthens his conviction in the truth of the Dhamma Saddhã, tending to 
disenchantment with sentient existence and thoughts of renunciation, then that sound is 
a worthy one. He should listen to it. 

(iii) If a certain odour tends to arouse deíilements such as rãga (attachment) in the mind of 
a bhikkhu who smells it, that odour is an unworthy one. He should not smell it. If a 
certain odour causes the bhikkhu, who smells it, to gain a perception of loathsomeness 
of the body, that odour is a worthy one. He should smell it. 

(iv) If a certain taste tends to arouse deíilements such as rãga (attachment) in the mind of a 
bhikkhu who tastes it, that taste is an unworthy one. He should not taste it. If a certain 
taste causes the bhikkhu, who tastes it, to gain a perception of loathsomeness ịãhãre 
patikũla-sannă) of the food swallowed or if it sustains him to gain the Ariya Truth, 
like in the case of Sãmanera Sĩva (nephew of Thera Mahã Sĩva) who became an arahat 
while taking his meal, then that taste is worthy one. He should eat it. [In this 
connection, we have looked for the name of Sãmanera Sĩva in the Sub-Commentary 
and in the Visuddhi-magga but do not find it. In the Visuddhi-magga, there is the story 
of Sãmanera Bhãgineyya Sangharakkhita who attained arahatship while taking his meal 
(Vis. I, Chapter on Sĩla)] 

(v) If a certain tangible object tends to arouse defilements such as rãga (attachment) in the 
mind of a bhikkhu who touches it, that tangible object is an unworthy one. He should 
not touch it. If a certain tangible object (which is proper for a bhikkhu) causes the 
bhikkhu still training himselí' to attain arahatship through exhaustion of the moral taints 
(ãsavas) completely like in the case of the Venerable Sãriputta, etc. or is conducive to 
zeal, or serves as a good model for íuture bhikkhus, then that tangible object should be 
resorted to. 

It is noteworthy in this connection that many bhikkhus during the Buddha’s time denied 
themselves the luxury of lying down; for instance, the Venerable Sãriputta never lay on a 
bed (cot) for thirty whole years; the Venerable Mahã Moggallãna for as many years; the 
Venerable Mahã Kassapa for a hundred and twenty years; the Venerable Anuruddha for 
fifty years; the Venerable Bhaddhiya for thirty years; the Venerable Sona for eighteen 
years; the Venerable Rathapãla for twelve years; the Venerable Ãnanda for íiíteen years; 
the Venerable Rãhula for twelve years; the Venerable Bãkula for eighty years; the 
Venerable Nãlaka (the one who practised self-denial Moneya to períection) for as long as 
he lived. (i.e. till his íinal decease, parinibbãna). 

(vi) If a certain Dhamma object about mind or matter tends to arouse deíilements such as 
rãga (attachment) in the mind of a bhikkhu who thinks about that object; or tends to 
arouse covetousness in him, that thought is an unworthy one. He should not entertain 
such a thought. If a certain thought promotes kind íeelings towards others, such as: 
“May all beings be well, be free from trouble, etc.”, as in the case of the three 
bhikkhu-e lders (narrated below), that thought is a worthy one. He should nurture such 
a thought, such a Dhamma object. 

The Story of The Three Bhikkhu-elders 

Once, three bhikkhu-e lders made a vow among themselves, on the eve of the rains-retreat 
period, not to indulge in demeritorious thoughts such as sensuous thoughts (during the 
three month vassa period) and made a certain monastery their rains retreat. 

At the end of the rains retreat, on the Sangha assembly day, on the full moon of 
Thadingyut (October), Sangha-elder (who is the most senior of the three bhikkhu-e Iders) 
put this question to the youngest of the three bhikkhu-e Iders: “How far did you allow your 
mind to wander during the three months of the rains-retreat?” To which, he replied: 
“Venerable Sir, during these three months, I did not allow my mind to wander beyond the 
precincts of the monastery.” The bhikkhu's admission implies that his mind wandered 
sometimes within the monastery precincts which may mean sense objects such as visible 
objects that came into the monastery precincts, but since there were no ícmale visitors (lít. 
íorms of uncommon nature), his mind had no occasion to wander about through unbridled 
thoughts. 
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The Sangha-elder then asked the second bhikkhu-e lders: “Friend, how far did you allow 
your mind to wander during the three months of the rains retreat?” To which the second 
bhikkhu-e lder replied: “Venerable Sir, during these three months, I did not allow my mind 
to wander beyond my room.” 

Then the two junior bhikkhu-e lders asked of the Sangha-elder: “Venerable Sừ, how far 
did you allow your mind to wander during the three months of the rains-retreat?” To 
which, the Sangha-thera answered: “Friends, during these three months, I did not allow my 
mind to wander outside of my body.” That indeed was true, the Sangha-elder did not do 
anything (i.e. physically verbally or mentally) without being mindíul of, without having 
íirst reílected on the action that was about to take place so that there was no moment left 
for any thought to wander íorth outside the body. The two junior bhikkhn-e lders said to the 
senior-most elder: “Venerable Sir, you are wonderful!” 

The moral: the type of thought that occurred to these three bhikkhu-e lders is of the 
worthy type; a bhikkhu may well entertain such thoughts. 

(13) The Thirteenth Question and Answer 
On The Various Elements 

Thus having received the Buddha's discourse with delight, Sakka, King of Devas, íurther 
asked his next question: 

“Venerable Sir, do all samanas and brãhmanas have the same teaching, the same 
practice, the same view, and the same ultimate goal?” 

To this, the Buddha's reply: 

“Sakka, King of Devas, not all of the samanas and brãhmanas have the same 
teaching, the same practice, the same view, and the same goal.” 

(FIerein, Sakka puts this question because he has known, prior to his becoming an 
ariya, that the so called samanas and brãhmanas have diverse teaching, practices, 
views and goals which he now understands them as vain. Fle wants to know the 
reasons why there are such a diversity of teachings, practices, views and goals 
among them.) 

Sakka further asked: 

“Venerable Sir, what is the reason for the diversity of teachings, practices, views, 
and goals among all samanas and brãhmanasT’ 

And the Buddha replied: 

“Sakka, King of Devas, all beings in this sentient world are of various dispositions. 
Whatever attracts their íancy, these beings hold on to it, íirmly believing it to be 
the only truth, and rejecting all other views as vain. That is why all of the samanas 
and brãhmanas have no common teaching, no common practice, no common view, 
and no common goal.” 

(Individual dispositions differ among persons. When one wants to go, another 
wants to stand; when one wants to stand another wants to lie down. It is diííicult to 
find two individuals of the same disposition. If dispositions differ among one 
another, regarding even postures, how could views, practices and teachings be the 
same among them? The Buddha points out this diversity as the reason for the 
differences in teachings, practices, views and goals among samanas and 
brãhmanas.) 


(14) The Fourteenth Question and Answer 
On The Final Crossing Over 

Further, Sakka asked this question to the Buddha: 
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“Venerable Sừ, do all samanas and brãhmanas attain the Indestructible (i.e. 
Nibbãna) where they can find reíuge and where all yokes, bonds are 
overcome? Do all of them practise the Noble Ariya Path which is the right 
practice for the attainment of the Indestructible? Do they have the 
Indestructible as the final goal?” 

(Sakka's question is about Nibbãna as the ultimate reality, and about whether holders of 

diverse views take up the practice of the Ariya Path to attain Nibbãna.) 

The Buddha ansvvered: 

“Sakka, King of Devas, not all samanas and brãhmanas attain the 
Indestructible (i.e. Nibbãna) where they can find reíuge and where all yokes, 
bonds are overcome. Not all of them practise the noble Ariya Path which is 
the right practice for the attainment of Nibbãna; nor have the Indestructible 
as their final goal.” 

(Since individual disposition differ among the so-called samanas and brãhmanas, 
their teachings, practices, views and goals differ. Thereíore, how could they attain 
Nibbãna, the ultimate reality, as their common goal? The Buddha makes this 
clearly in His reply that only those who practise the Ariya Path can attain 
Nibbãna.) 

Sakka then put his last question thus: 

“Venerable Sir, what is the reason that not all samanas and brãhmanas attain 
the Indestructible (Nibbãna) where they can find reíuge and where all yokes, 
bonds are overcome? Why is it that they do not practise the Noble Ariya 
Path which is the right practice for attainment of the Indestructible? Why is it 
that not all of them have the Indestructible as their final goal?” 

And the Bhagavã replied: 

“Sakka, King of Devas, those bhikkhus who are free from deíilements 
through the Ariya Path which causes the extinction of craving (in other 
words, those bhikkhus who are inclined to Nibbãna where all craving is 
extinct) attain the Indestructible Nibbãna where they find reíuge and where 
all yokes, bonds are overcome. They are the ones who practise the Noble 
Ariya Path which is the right practice to attain Nibbãna, the Indestructible. 

They have the Nibbãna the Indestructible, as their íinal goal. That being so, 
not all samanas and brãhmanas attain Nibbãna the Indestructible, where they 
find reíuge and where all yokes are over come. Not all of them practise the 
Noble Ariya Path which is the right path to attain Nibbãna the Indestructible. 

Not all of them have Nibbãna the Indestructible as their final goal.” 

(Thus took place a verbal exchange between the noblest of ariyas and Sakka, an 
ariya, on the subject of Nibbãna, the ultimate reality. They spoke the language of 
the ariyas which is magniíicent as a fully blossomed sal tree. For us worldlings, 
that language and its meanings are not comprehensible because our íield of 
knowledge does not go beyond the sense íaculties. (In other words, our range of 
perception is limited to our senses only.) The point the Buddha makes here is that 
only arahats, who have been liberated from defilements through the Ariya Path 
that destroys craving, attain Nibbãna the ultimate reality. Not all samanas and 
brãhmanas attain Nibbãna.) 

The Buddha’s Teaching has Nibbãna the ultimate reality as its culmination. Hence, when 
the question of Nibbãna has been dealt with íully, there is the end of all questions. 

On hearing the Buddha's reply, Sakka was delighted and said: “Venerable Sừ, that indeed 
is so. o Well-spoken One, that indeed is so. Having learnt the Bhagava's ansvver, I have 
been rid of all doubts about this question. I ha ve no uncertainties now!” 

(End of the fourteenth question and ansvver) 
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After receiving the Buddha’s discourse with much delight, Sakka, King of Devas said to 
Him: 

“Venerable Sir, craving is a disease, an open sore, a dart (thom). Craving attracts 
all beings to endless existences, thereby sending them now to high planes of 
existence and then to low planes of existence. 

“Venerable Sir, whatever question I did not have even the opportunity to ask of the 
so-called samanas and Brãhmanas outside this Teaching, the Bhagavã has given me 
the ansvver. The Bhagava has by this answer cleared all darts of doubt that had long 
been troubling me.” 

The Buddha then asked Sakka: 

“Sakka, King of Devas, do you remember having put these questions to other 
samanas and brãhmanasT’ 

“Yes, I do, Venerable Sir.” 

”What were their answers? If it is not too much trouble, may I know it?" 

”When the Bhagavã or someone as great as the Bhagavã ask (lít. sits be í o re me), 
there is no trouble for me to ansvver.” 

“Very well, then Sakka, King of Devas, let us hear what you have to say.” 

“Venerable Sir, I had put these questions to those samanas and brãhmanas whom I 
took for íorest dwellers. They were not only unable to answer my question but 
even asked me who I was (that could ask such proíound questions). I said I was 
Sakka, King of Devas and then they (were interested and) asked me what merit I 
had acquired to become Sakka. I told them the seven meritorious acts, as 1 had 
learnt, that lead to Sakkahood. Then they were greatly pleased, saying: ‘We have 
seen Sakka in person, and we have also got Sakka’s answer to our questions!’ 
Indeed, Venerable Sir, those samanas and brãhmanas were merely my pupils. I had 
never been their pupil. 

“Venerable Sir, I am now, an ariya disciple of the Bhagavã, a Stream Enterer, who 
is íorever safe against the four miserable existences of apãya and whose íortunate 
destiny is thus assured, and who is on the way to the three higher maggas.” 

The Delightíul Satisíaction of Sakka 

Then the Buddha asked Sakka whether he had previously experienced delightíul 
satisíaction of this nature. Sakka replied: “Yes, Venerable Sir, I remember having 
experienced delightíul satisíaction of this nature previously.” 

”What kind of delightíul satisíaction do you remember having experienced 
beíore?” 

“Venerable Sir, in the past, there took place a great battle between the devas of 
Tãvatimsa and those of the asuras. The Tãvatimsa devas were the victor. Then as 
victor, I was very glad to reílect on the fact that the Tãvatimsa devas would now 
have the special privilege of enjoying both their own food pertaining to the 
Tãvatimsa realm as well as the food pertaining to the Asura realm. (However) 
Venerable Sir, my delightíul satisíaction, then, was pleasure bolstered up with 
armed might. It was not helpíul for disenchantment with the wheel of existence, 
for destroying desire, for cessation of the round of rebirth, for abandoning 
attachment, for special apperception, for an understanding of the Four Truths, for 
the realization of Nibbãna. 

“Venerable Sir, the delightíul satisíaction that I now have, on hearing the Bhagava's 
discourse, is of a (superior) kind that does not need bolstering up with armed 
might. It is indeed conducive to disenchantment with the wheel of existence, to 
destroying desire, to cessation of the round of rebirth, to abandoning attachment, to 
special apperception, to an understanding of the Four Truths, to the realization of 
Nibbãna.” 
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The Six Benefits for Sakka on attaining Stream-Entry Knowledge 

Then the Buddha asked: “Sakka, King of Devas, what beneíits do you see (in your 
present status) so that you speak of its great delight?” 

“Venerable Sừ, I see six great beneíits (in my present ariyahood) and that is why I extol 
it so much. The six are: 


(1) ỉdheva tithamanassa devabhiitassu me sato 
Punarãyu ca me laddho evan jãnãhi mãrisa. 

o Venerable One, who is free from dukkha, even while I have been listening 
to your discourse in this Indasãla Cave, I have been reborn as Sakka (by the 
name of Maghava) and will live thirty-six million years, by human 
reckoning, in the Tãvatimsa Deva realm. May the Venerable One, who is 
free from dukkha , take note of it. Venerable Sir, this is the first beneíit that is 
behind extolling of my ariyahood. 

(2) Cutãham diviyã kăyã ãyuin hitvã amãnusam 
Amũịo gabbhamessãmi yattha me ramatĩ mano. 

o Venerable One, who is free from dukkha, when I die from deva existence 
and have relinquished the thirty-six million years' life, by human reckoning, 
of Tãvatimsa Deva existence, I shall, without any bewilderment (at death), be 
reborn in the human world in a high class or clan of my own preíerence 
Venerable Sừ, this is the second beneíit that is behind my extolling of my 
ariyahood. 

(When an aríya passes away and takes another rebirth, he is never in a bewildered 
State. Mindíul and with clear comprehension, he passes away from one existence to 
another, which is alvvays in a íortunate destination. If reborn in the human world, 
he always belongs to the royal (vvarrior) caste or brahmin caste. Sakka has a desire 
for such noble birth when he reappears as a human being.) 

(3) Syãharh amũỊhapamassa viharian sãsane rato 
Nãyena viharissãmi sampạịãno patissato. 

o Venerable One, who is free from dukkha, taking delight in the Teaching of 
the Perfectly Enlightened One, I (known by the name of Maghava) shall 
(enjoying, physical health) dwell in mindíulness and clear comprehension 
beíitting an ariya. Venerable Sir, this is the third beneíit that is behind my 
extolling of my ariyahood. 

(4) Nãyena me carato ca sambodhi ce bhavissati 
Aiínãtã viharissãmi sveva anto bhavissati. 

o Venerable One, who is free from dukkha, in me (known by the name of 
Maghava) who thus dwell in the noble practice of an ariya , if sakadãgãmĩ- 
magga arises, then, to gain still higher Path-Knowledge of anăgãmĩ-magga 
and arahatta-magga, I shall dvvell in still íurther practice of the Path. When 
sakadãgãmĩ-magga is attained that will be my last human existence. 
Venerable Sir, this is the íourth beneíit that lies behind my extolling of my 
Ariyahood. 


(5) Cutaham manusa kaya ayurh hitvatna manusarh 
Puna deva bhavissãmi devalokamhi uttamo. 

o Venerable One, who is free from dukkha, when I (known by the name of 
Maghava) pass away from the human existence and leave behind the human 
body, relinquishing the human life, I shall be reborn in the Tãvatimsa Deva 
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realm as Lord of Devas. Venerable Sir, this is the fifth beneíit that lies 
behind my extolling of my ariyahood. 

(6) Te panĩtatarã devã akanitthã yassasino 
Ante me vattamãnamhi so nivãso bhavissati. 

o Venerable One free from dukkha, those devas, the ariya- Brahmãs of the 
Akanitthã realm, the topmost of the planes of existence, is superior in all 
respects, such as life span and knowledge, to all other devas and Brahmãs. 

They have big followership. When I have my last existence, I (known by the 
name of Maghava) shall be reborn in that Akanitthã Brahmã realm. 
Venerable Sir, this is the sixth benefit that lies behind my extolling of my 
Ariyahood. 

(The six beneíits that Sakka enjoys on hearing the discourse in the Indasãla Cave 
are:- 

(i) Attaining Stream-Entry at Indasãla cave; passing away and instant rebirth, also 
at Indasãla cave, as Sakka again; (ii) On passing away from that Sakka existence, 
rebirth in a noble lineage in the human world in a non-bewildered State, his path to 
íinal enlightenment as an arahat being limited to seven existences only; (iii) 
Continued practice of the path in his íuture existences without bewilderment; (iv) 
Attaining sakadãgãmĩ-magga in a human existence which will be his last human 
existence; (v) On passing away from that last human existence, being destined to 
become Sakka (for the third time); (vi) Attaining anãgãmĩ-magga as Sakka, and 
being reborn in progressively higher existences in the five Pure Brahmã realms 
namely: Aviha realm, Atappa realm, Sudassã realm, Sudassĩ realm, Akanitthã 
realm; and to attain arahatship in the Akanitthã realm. 

The sixth beneíit, which is to result in rebirth in the five Brahmã-worlds should be noted 
here particularly for the immense durations of sublime existence in the Pure Abodes: As an 
anãgãmĩ-puggaìa (Non-Returner), Sakka will enjoy the ecstasy of a Pure Brahmã in the 
Avihã realm for a thousand aeons (mahã-kappas)', passing away from that realm, he will be 
reborn in the Atappã realm for two thousand aeons; then in the Sudassã realm for four 
thousand aeons: then in the Sudassĩ realm for eight thousand aeons; and íinally, in the 
Akanitthã realm for sixteen thousand aeons. Thus a total of thirty-one thousand aeons of 
the ecstasy of the Brahmã existence. 

In the matter of the kind of extraordinarily prolonged existence full of ecstasy there are 
only three outstanding aríya disciples under Buddha Gotama's Teaching, namely; Sakka, 
Anãthapiụdika and Visãkhã. They enjoy similar life span. 

Sakka concluded with these words: 

“Venerable Sir, it is because I see these six beneíits that I extol the delightíul 
satisíaction (of my attainment).” 

Then Sakka repeated his íormer experience with the forest-dwelling samanas and 
brãhmanas who íailed to ansvver his questions, but how he had to teach them the seven 
modes of conduct leading to Sakkahood. (Please reíer to his story which was related to the 
Buddha earlier.) 

Then he sang in praise of the Buddha in the following stanzas: 

Tanhã sallassa hantãrarh buddharh appatipuggalariì 
Aham vande mahãvĩram buddhamãdicca bandhunam 

To the Buddha, the unrivalled One, Knower of the Four Truths, kinsman of 
the Sun (having Gotama clan as common lineage) (or in an other sense, being 
íather of the sun in the propagation of the Supramundane), the One possessed 
of great endeavour, who has destroyed all darts of craving, the Períectly- 
Enlightened One, I (known as Maghava) make my obeisance with raised 
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palms. 

Yam karomasi brahmauno samarh devehi mărisa 
Tadajja tuyharh dassãma handa sãman karoma te 

o Venerable One, who is free from dukkha , íormerly we had paid our tribute 
to the Brahmã, as with other devas; but from today onwards, we shall give 
our offerings to You. Now, we pay our obeisance to You! 

Tvameva asi Sambuddho tuvarh satthã anuttaro 
Sadevakasmim lokasmim natthi te pcitipuggcilo 

o Venerable One, who is free from dukkha, You alone are the Períectly- 
Enlightened One, Teacher of devas and humans. There is none to equal You, 
in personal glory or in the embodiment of the Dhamma in all the worlds of 
sentient beings including the world of devas. 

Sakka's Reward to Paíĩcasikha Deva 

Aíter singing in praise of the Buddha in those three stanzas, Sakka said to Pancasikha: 

“O Pancasikha, through your good offices, we have the privilege of seeing the 
Homage-Worthy, the Períectly Self-Enlightened Buddha. I am greatly indebted to 
you for this. I appoint you to your father's office (as Chieí of Gandhabba devas). 

You will be the (next) chieí of gandhabbas. I also betroth you to Sũriyavaschasã, 
the maiden of exquisite íeatures whom you deeply yearn for.” 

Sakka's Joyous Utterance 

Aíter that, Sakka was so glad that he slapped the good earth (as though a person were to 
slap his friend’s arm in intimate aííection) and uttered these words of joyous expression 
thrice: 

Namo tassa bhagavato aralmto sammã sambuddhassa 

Veneration to the Exalted One, the Homage-Worthy, the Períectly Self- 
Enlightened. 

(In this connection, Sakka slapped the good earth because (he attained the 
Supramundane,) while he remained on the earth and also because this great earth 
has produced such a marvellous personage as the Buddha, so that he had a 
proíound regard for the good earth.) 

Aíter listening to the Buddha’s answers, Sakka acquired the Eye of the Dhamma, being 
able to dispel certain deíilements and thereby understand that “whatever is in the nature of 
arising, has the nature of perishing”. He thus attained Stream-Entry, as also did the eighty 
thousand devas who were in his company then. 

This discourse, being a series of answers to Sakka’s questions, is known (in the Pitaka) as 
the Discourse Concerning Sakka's Questions, Sakka Panha. 
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cliapter 40 

THE BUDDHA DECLARED THE SEVEN FACTORS OF NON-DECLINE FOR 

RULERS 


(As we ha ve said earlier on,) the Buddha spent the earlier twenty vassas at various 
places and preached the noble Doctrine that led to the liberation of the multitudes 
and spent the latter twenty-four vassas in Sãvatthi only. After the end of the vassa 
or rains-retreat, He set out on journeys of three kinds of periphery (as described 
earlier on) and tamed those worthy of taming. The number of discourses and 
dialogues are as varied as they are wide so that they cannot be treated íully within 
the coníines of this work. Just as a drop or two of sea water would suffice to 
understand that the sea is saltish, so also in this book, only a few examples from 
the suttanta (discourses) can be given that should give the reader a fair idea of the 
richness of the Doctrine. Scholars, who wish to gain íurther knowledge from the 
Buddha's extensive teachings, are advised to read from the (Myanmar) translations 
of the Pitaka (with the help of the Commentaries and Sub-commentaries. We shall 
henceíorth coníine our narrative to the events and discourses that belong to the 
period extending from around the forty-fourth vassa onwards which was the period 
close to His realization of Parinibbãna.) 

A t one time (when the Buddha had completed his forty-fourth vassà) the Buddha of 
Illustrious Attributes was staying at the mountain abode, up on GỊjjakuta Hill, near 
Rặjagaha. (The place name Gijjakuta means ‘Vulture Peak’ probably derived from the 
shape of the peak, or from the fact that it was the roosting place of vultures.) 

At that time, King Ajãtasattu (of Rặjagaha) was very keen on invading Vesãlĩ, the country 
of Licchavis. “I will exterminate them however powerful and mighty they may be, play 
havoc with them, cause their min,” he was saying all the time, a haughty monarch as he 
was. 

The reason for his deep-seated hatred of the Licchavis could be traced to some unhappy 
incidents thus: 

Rặjagaha and Vesali were two ílourishing cities on either side of the River Ganga which 
flowed east and west, with Rặjagaha on the Southern side and Vesãli on the northern side. 
There was a caravan station known as Pattanagãma (The present-day Patna was probably 
around that place.) With Pattanagãma in the middle, the region extending about half a 
yọịana came under the domain of King Ajãtasattu while the region of the same extent 
towards the other side of that region came under the domain of the Licchavĩs. 

There were rích deposits of precious materials originating at the hillside near 
Pattanagama. As King Ajãtasattu learnt about the treasures and was making plans to go 
there, the Licchavĩs reached there íirst and took away all the treasures. When King 
Ajãtasattu arrived and learnt that the Licchavĩs had stolen a march on him, he went back 
horne with great ftưy. 

In the following year too, the Licchavis were ahead of King Ajãtasattu in getting there 
and enjoying the find. King Ajãtasattu's anger knew no bounds. He was obsessed with the 
thought of exterminating, destroying and ruining the mighty Licchavĩs. In all his four 
bodily postiưes he was cursing aloud. He even went so far as giving orders to his men to 
plan an expedition. 

On second thoughts, however, he restrained his action. “War is disastrous to both sides. 
There is no clash of arms that do not result in loss of life (and property). By taking wise 
counsel, I may not have harsh consequences. There is no one in the world greater in 
wisdom than the Buddha. Just now the Buddha is staying near my City, on his mountain 
abode on GỊjjakuta Hill. I shall send a minister to Him and seek His advice, on my 
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proposed expedition. If my plan is of any beneíit to me, He would remain silent; if it is 
against my own good, He would say: “What good is it for the king to go on such an 
expedition?” Retlecting thus, he said to the Brahmin Vassakãra (his Chieí Minister): 

“Here, Brahmin, go to the Bhagavã. Pay homage at His feet and convey my 
message. Enquire aíter His health whether the Bhagavã is free from any affliction 
and disease, whether He is well and fit, and is well at ease. Say to the Bhagavã: 
‘Venerable Sừ, King Ajãtasattu of Magada, son of Queen Vedehl, pays homage at 
Your feet. He enquires aíter the Bhagava's health whether the Bhagavã is free from 
affliction and disease, whether the Bhagavã is well and fit, and is well at ease.’ 
Then say to Him: ‘Venerable Sir, the King wishes to make war against the Vajjĩ 
princes, the Licchavis of Vesãlĩ, and is making self-glorious declarations that he 
will exterminate the Vajjĩ princes, however powerful and mighty they might be, 
and that he will play havoc with them and cause their ruin.’ And then careíully 
note what the Bhagavã says and report back to me. The Bhagavã never speaks 
íalse.” 

“Very well, Your Majesty,” said the Brahmin Vassakãra and he went to the Gijjakuta Hill 
amidst a splendid íormation of carriages. Once there, he (ascended from the carriage) 
approached the Buddha, and aíter exchanging greetings and concluding courteous words of 
íelicitation, sat at a suitable place. Then he said to the Buddha: 

“Revered Gotama, King Ajãtasattu of Magada, son of Queen Vedehĩ pays homage 
at Your feet. He enquires aíter Your health whether You are free from aííliction 
and disease, whether You are well and fit, and vvhether You are well at ease. 
Revered Gotama, King Ajãtasattu wishes to make war against the Vajjĩ princes, the 
Licchavĩ of Vesalĩ, and is making self-glorious declaration that he will exterminate 
the Vajjĩ princes, play havoc with them, and cause their ruin.” 

Seven Factors of Growth, Non-decline for Kings 

At that time, the Venerable Ãnanda was at the back of the Buddha, íanning Him. (In this 
connection it may be pointed out that the Buddhas, by virtue of their iníinite merit, do not 
feel too cold nor too hot. Ãnanda's íanning the Buddha was merely an act of veneration.) 
When the Buddha had heard the Brah_rnin's words He did not say anything to him but 
entered into a dialogue with Venerable Ananda: 

(He said:) “Ãnanda, do the Vajjĩ princes hold meetings írequently? Do they have 
meetings many times? What have you heard?” 

(Ẫnanda:) “Venerable Sir, I have heard that the Vajjĩ princes hold meetings Irequently, 
and that they have meetings many times.” 

(i) The First Factor of Growth, Non-decline 

“Ãnanda, so long as the Vajjĩ princes assemble írequently and have many 
meetings, they are bound to prosper; there is no reason for their decline.” 

(Note: Frequent meetings means three or more meetings every day. ‘They have meetings 
many times’ means never skipping a day without meeting. 

The advantages of írequent meetings is that fresh iníormation is always íorthcoming from 
the eight directions. If up-to-date iníormation is not íorthcoming, unrest at remote places 
and border areas might go unnoticed at the Capital; so also breach of law and order in the 
country might not be duly reported. If no prompt action is taken against lawless elements 
this will be taken as laxity on the part of those in authority and the law and order situation 
will deteriorate. This is a sure way of decline for rulers. 

If, on the other hand, írequent meetings are held, up-to-date iníormation from all over the 
country can reach the Capital and prompt action can be taken whenever necessary. The bad 
people will then know that they do not stand any chance against this sort of eíTicient 
administration and will disperse. This is a sure way of prosperity for rulers.) 
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(ii) The Second Factor of Growth, Non-decline 

“Ãnanda, do the Vajjĩ princes assemble in harmony and do they disperse in 
harmony? Do they act in harmony in discharging their duties in the affairs of the 
Vajjĩ country? What have you heard?” 

“Venerable Sừ, I have heard that the Vajjĩ princes assemble in harmony and 
disperse in harmony, and that they act in harmony in discharging their duties in the 
affairs of the Vajjĩ country.” 

“Ãnanda, so long as the Vajjĩ princes assemble and disperse in harmony and act in 
harmony in discharging their duties in the affairs of the Vajjĩ country, they are 
bound to prosper; there is no reason for their decline.” 

(Note: To assembìe in harmony’ means never appearing late at the appointed hour of 
meeting on any excuse. When the time for the meeting is announced by gong or by bell, all 
turn up in time, leaving aside whatever activities they may be engaged in. If one happens to 
be taking his meal, he must leave the table at once in the middle of his meal; if one 
happens to be dressing himselí up, he must attend the meeting even though not fully 
dressed up yet. 

To disperse in harmony’ means leaving the meeting chamber all at the same time after the 
meeting has concluded. If some have left the meeting chamber and others were to remain, 
the ones who have gone might harbour suspicion against those who remain, with the 
uneasy thought that they stay behind to make important decisions behind their back. This 
sort of suspicious speculation is poisonous for the rulers’ mind. 

In another sense: ‘to disperse in harmony’ means to be keen to undertake what is to be 
undertaken (as the follow up action consequent to the deliberations and decisions at the 
meeting). For example, if a rebellion needs to be quelled and someone is to take charge, 
everyone is eager to shoulder the responsibility. 

‘Harmony in discharging duties’ means rendering every possible assistance among one 
another. For example, if one of the members is íound to be íalling short of his duty, the 
others would send their sons or brothers to render help. Where a visitor needs to be 
entertained, the responsibility is not shirked but all join in the task. In meeting their 
individual social obligations too, whether for happy occasions or sad occasions, all the 
members act as one whole íamily.) 

(iii) The Thừd Factor of Growth, Non-decline 

“Ãnanda, do Vajjĩ princes abstain from enacting ordinances that have not been 
enacted previously, and do they abstain from revoking what has been enacted 
previously, and do they follow the time-honoured Vajji traditions and practices? 
What have you heard?” 

“Venerable Sir, I have heard that the Vajjĩ princes abstain from enacting ordinances 
that have not been enacted previously, and that they follow the time-honoured Vajjĩ 
traditions and practices.” 

“Ãnanda, so long as the Vajjĩ princes abstain from enacting ordinances that have 
not been enacted previously, and abstain from revoking what has been enacted 
previously, and follow the time honoured Vajjĩ traditions and practices, they are 
bound to prosper; there is no reason for their decline.” 

(Note: ‘Enacting ordinances’ means imposing taxes and fines. Imposing fresh taxes and 
íines that were not done beíore, and not revoking traditional taxes and íines is an important 
principle for rulers. ‘Foỉỉowing Vajjĩ traditions and practices ’ means acting in accordance 
with traditional code of justice. For instance, execution of accused persons without trial is a 
ílagrant disregard of tradition and practice. Whenever fresh taxes and íines are enacted the 
people naturally resent it. They may even feel that they are rieeced and in that case they 
may leave the country in disgust and turn to robbery and crime in remote places, or some 
of the discontented lot may join gangs of bandits, cause striíe in out of the way areas. 
Revoking traditional taxes and fines will result in loss of revenue. This will render the 
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rulers unable to meet State expenditures. The armed forces and civil servants will have 
reductions in their remuneration. This will lower their efficiency and the standards of their 
Services will fall, effecting the might of the army. 

If the time-honoured Vajjĩ traditions and practices are disregarded and people are executed 
without trial, relatives of the victims of injustice will bear grudge against the rulers. They 
may go to remote places and resort to crime themselves or may join gangs of bandits and 
roam the country. These are causes of decline for rulers. 

In a country where the ordinances enacted are the same ones that have been traditionally 
enacted, the people will accept them without murmur. They will feel happy about their 
obligations and go about their normal activities such as agriculture and trading. 

Where rulers do not revoke traditional taxes and íines their revenues in kind and in money 
are flowing in every day. The armed íorces and civil servants enjoy their usual 
remuneration as they are properly provided and made happy, Their Services remain as 
trustworthy and dependable as in the olden days. 

In Vajjĩ System of justice, there were stages of careíul scrutiny in the administration of 
criminal justice. When a man was brought bcíore the authorities and was accused of theít, 
he was not put into custody but was properly examined. If there was no prooí of theít, he 
was allowed to go. If someone was suspected of a crime, he was handed to the officials of 
the justice department where he was given a proper hearing. If found not guilty, he was 
released. If the judges suspected him of the crime, he was rcícrrcd to a panel of learned 
persons who were well versed in social ethics. If the panel of learned persons íound him 
not guilty he was released. If they considered him not free of íault, he was then reíerred to 
a review board of eight jurors (who belonged to the eight categories of íamilies with an 
honourable tradition and who were free from the four kinds of improper olTicial conduct.) 
If the review board found him not guilty, he was released but, if he was not free from 
blame, he was committed to the King through the Commander-in Chieí and the Heir- 
apparent. If the King íound him not guilty, he was released. If he was not free from blame, 
the traditional criminal code, ‘dhammathat’, was caused to be read in his presence. The 
code contained speciíic descriptions of acts of crime with speciíic punishments attached to 
them. The King ascertained the nature of crime the man had committed that answered the 
description in the list of crimes in the code, and the prescribed punishment was meted out 
to him. 

The Observance of the Vajjĩ tradition described above was very reassuring to the people. 
When one of their kith and kin was punished for a crime the people did not blame the Vajjĩ 
princes. They knew the King had dispensed justice and that the íault lay with the 
perpetrator only. Being satisíied that they had full protection of the law, they went about 
their usual business honestly. This adherence to the time-honoured System of justice is thus 
a íactor of progress for rulers.) 

(iv) The Fourth Factor of Growth, Non-decline 

“Ãnanda, do Vajjĩ princes treat their elders with courteous regard, deíerence, 
esteem and veneration, and do they consider that the advice of elderly people are 
worth listening to? What have you heard?” 

“Venerable Sir, I have heard that the Vajjĩ princes treat their elders with regard, 
deíerence, esteem and veneration, and that they consider the advice of elderly 
people are worth listening to.” 

“Ãnanda, so long as the Vajjĩ princes treat their elders with regard, deíerence, 
esteem, and veneration, and consider that the advice of elderly people are worth 
listening to, they are bound to prosper; there is no reason for their decline.” 

(The terms ‘regard, deference, esteem and veneration all denote a deep sense of respect, 
indebtedness, genuine aííection and humility. ‘To ìisten to their advice ’ means to seek their 
counsel twice or thrice every day.) 

If young princes do not have a sense of respect for their elders and do not go to them for 
advice, they will be ignored by the elders, and lacking proper guidance, they will tend to 
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indulge themselves in sensual pleasures and íorget their princely duties, thus leading to 
their ruin. 

Where princes hold their elders in esteem, the latter will advice them on State craft, 
pointing out the traditional practices. In military strategy, they have practical experience so 
that in a given situation they can give sound guidance, such as how to advance, how to 
retreat. Drawing on the rích experience and mature wisdom of their elders, the princes can 
thus carry on their proud tradition, perpetuating their national glory. 

(v) The Fifth Factor of Growth, Non-decline 

“Ãnanda, do the Vajjĩ princes reírain from carrying away, by force, women and 
girls and keeping them? What have you heard?” 

“Venerable Sir, I have heard that the Vajjĩ princes do not carry away, by íorce, 
women and girls and keep them.” 

“Ãnanda, so long as the Vajjĩ princes reírain from carrying away, by íorce, women 
and girls and keeping them, they are bound to prosper, there is no reason for their 
decline.” 

(Herein, where the rulers íorcibly take any woman or girl without consent, the people will 
be very angry. “They ha ve taken away a mother from our house!” “They ha ve taken away 
our girl whom we have nurtured with such great devotion!” “They have kept them at the 
palace!” People will complain. They will leave the country, go to the remote regions and 
become criminals themselves, or they may join gangs of bandits and roam the country. This 
is a cause of decline for rulers. 

Where the rulers do not íorcibly take away women and girls and keep them, the people are 
free from molestation and anxiety and they go about their usual business. They contribute 
to the wealth of the rulers. So, restraint of rulers is a íactor for their progress.) 

(vi) The Sixth Factor of Growth, Non-decline 

“Ãnanda, do the Vajjĩ princes hold in respect, reverence, honour, and veneration 
their traditional shrines vvithin and without the City? Do they see to it that 
appropriate oíYerings and oblations are made at those shrines as of yore, without 
remiss? What have you heard?” 

“Venerable Sir, I have heard that the Vajjĩ princes hold in respect, reverence, 
honour, and veneration their traditional shrines within and vvithout the City. They 
see to it that appropriate oííerings and oblations are made at those shrines as of 
yore, without remiss.” 

“Ãnanda, so long as the Vajjĩ princes hold in respect, reverence, honour, and 
veneration their traditional shrines within and vvithout the City, and see to it that 
appropriate olTcrings and oblations are made at those shrines as of yore, without 
remiss, they are bound to prosper; there is no reason for their decline.” 

(Where the rulers do not venerate the traditional shrines vvhether inside or outside of the 
City and are remiss in making the customary offerings and oblations that are due to them, 
the guardian spirits do not afford them protection. Although the guardian spirits are not 
able to cause íresh misíortune to the people, they can aggravate the existing misíortune 
such as a vvorsening in coughs and headaches. In time of war, they do not join íorces 
against the enemy. Thus the rulers stand to meet with decline. 

Where rulers do not neglect the customary offerings and oblations that are due to guardian 
spirits at the traditional shrines, the latter give them protection. Although the guardian 
spirits are not able to bring iresh íortunes to the people, they can attenuate the existing 
misíortune such as causing immediate relieí in coughs and headaches. In times of war, they 
join íorces with the local combatants. They may cause delusion to the enemy into thinking 
that the local army is twice or thrice its actual numbers; or they may show up terriíying 
sights beíore the enemy. Keeping the traditional guardian spirits in their good mood 
through customary offerings and oblations is a íactor of prosperity for rulers.) 

(vii) The Seventh Factor of Growth, Non-decline 
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“Ãnanda, do the Vajjĩ princes see to it that arahats are given suitable protection 
and security so that those arahats, who have not yet visited the Vajjĩ country, may 
go, and so that those arahats, who have already arrived, may live in the Vajjĩ 
country in a genial atmosphere? What have you heard?” 

“Venerable Sừ, I have heard that the Vajjĩ princes make careíul provisions for the 
protection of and security for arahats so that those arahats, who have not yet 
visited the Vajjĩ country, may go and so that those arahats, who have already 
arrived, may live in the Vajjĩ country in a genial atmosphere.” 

“Ãnanda, so long as the Vajjĩ princes see to it that arahats are given suitable 
protection and security so that those arahats, who have not yet visited the Vajjĩ 
country, may go, and so that those arahats, who have already arrived, may live in 
the Vajjĩ country in a genial atmosphere, they (the princes) are bound to prosper; 
there is no reason for their decline.” 

(In this matter, ‘protection’ means necessary measures to ensure saíety and ‘security’ 
means saíeguarding the peace and íriendly atmosphere. For noble persons, their protection 
and security need not be provided using a powerful armed guard. What is needed is to 
make sure that annoyance is not caused to these noble ones by such improper ways as 
íelling of trees near their monastery, hunting or íishing in the vicinity. Careíul provisions 
for the protection and security are intended to guarantee a genial atmosphere for arahats. 
They reílect the (riendly attitude of the Vajjĩ princes towards the noble ones. 

Where the rulers of a country do not have a ữiendly attitude towards arahats, who have 
not yet visited their country, it is due to their lack of íaith in the Triple Gem. In that case 
when bhikkhus visit their country, they would not welcome them, (repeat:) would not go to 
them and pay homage, would not converse with them cordially, would not ask questions 
concerning the Doctrine, would not listen to their discourse, would not make offerings to 
them, would not hear the Ịoyous remarks of the donee-bhikkhus, and would not arrange for 
their stay. They earn the reputation that such and such a ruler has no íaith in the Triple 
Gem as when bhikkhus visited their country, they would not welcome them, ... (repeatfrom 
above) ... would not arrange for their stay. Due to this ill-repute, bhikkhus do not travel by 
the City gate of such a ruler, and if they cannot avoid using the road that passes by the City 
of that ruler, they would not enter the City. And thus there is no arrival of arahats, who 
have not yet visited that City. 

If those bhikkhus, who have already visited that City, do not find a genial atmosphere, the 
bhikkhus will feel that they have visited a wrong place. “Who would live in such an 
uníriendly City where the rulers are so disrespectíul?” they would say, and leave the place. 
Where a place is shunned by bhikkhus due to non-arrival of bhikkhus and departure of 
bhikkhus who have already visited, there, the place becomes devoid of bhikkhus. Where 
bhikkhus do not stay, guardian spirits do not stay either. 

Where guardian spirits do not stay, demons have the run of the place. Where the demons 
thrive, strange diseases that are not known previously are caused by them. Opportunity for 
earning merit on account of seeing virtuous persons, seeking answers to doctrinal point, 
etc., is lost. This State of aííairs is cause of decline for rulers. 

The happy consequences of caring for the virtuous persons may be understood on the basis 
of the above unhappy consequences arising out of lack of such caring.) 

Then the Buddha said to the Brahmin Vassakãra, Chieí Minister of Magadha: 

“Brahmin, on one occasion I taught the Vajjĩ princes these seven principle of 
progress while I was staying at the Sãrandada shrine in Vesãlĩ. 

“Brahmin, so long as these seven íactors of growth, non-decline remain with the 
Vajjĩ princes, and so long as the Vajjĩ princes careíully abide by these seven 
principles, they are bound to prosper; there is no reason for their decline.” 

Then the Brahmin Vassakãra replied to the Buddha: “Revered Gotama, careíul abidance 
of just anyone of those íactors of growth would ensure the prosperity of the Vajjĩ princes, 
allowing no cause whatever for their decline. How much more so, if they careíully abide 
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by all the seven íactors! 

“O revered Gotama, it is not likely that King Ajãtasattu will conquer the Vajjĩ 
country simply by making war upon it, unless he can successíully seduce the Vajji 
princes or sow seeds of dissension among them. 

“O revered Gotama, we shall go now. We have many aíTairs to attend to.” 

“Brahmin, you know the time to go (i.e. go when you wish ).” 

Then the Brahmin Vassakãra, being greatly pleased with the Buddha’s words, expressed 
his delight, rose from his Seat and departed. 

(Sãrandada Shrine was pre-bưddhistic shrine set up to propitiate a demon of that name. 
With the advent of the Buddha, a monastery was built on the site, hence the monastery was 
still known as Sãrandada Shrine. 

The BrahmũTs suggestion of seduction was meant to resort to acts of íriendliness towards 
the enemy with lavish presents and messages of goodwill and amity. When the enemy was 
led to thinking that Ajãtasattu was a real íriend and remained unprepared for war, then 
only Chieí Minister would advise the king to attack. 

His second idea of sowing seeds of dissension also was another strategy to weaken the 
enemy. Both the two ideas flowed out of the Buddha’s seven íactors of growth. 

It might be asked: “Did the Bhagavã know that the Brahmin Vassakãra would beneíit from 
the discourse?” 

The ansvver is, “Yes.” 

“And then why did the Bhagavã make the discourse?” 

He made the discourse out of compassion for the Vajjĩ princes. To elaborate: The Buddha 
knew with His supreme wisdom that if He did not give the discourse to the Brahmin, King 
Ajãtasattu would invade the Licchavĩ Country, capture the Licchavĩ princes and destroy 
them in two or three days time. By giving the discourse, King Ajãtasattu would íirst use the 
strategy of sowing dissension among the Licchavĩ princes and move to destroy them only 
after three years. 

Three more years of survival would provide the Licchavĩs opportunities for more 
meritorious deeds that would establish them in good stead. Hence the discourse was given 
out of great compassion by the Buddha.) 

The Fall of Vesãlĩ 

When Brahmin Vassakãra returned from the Buddha and got back to the palace King 
Ajãtasattu asked him: 

“Brahmin, what did the Bhagavã say?” 

“Your Majesty, according to Buddha Gotama, the Vajjians cannot be captured 
unless through deceit or through causing a disunity among them.” 

“If we employ deceit, we shall have to suffer losses in our armed íorces. We had 
better try to cause a disunity among them. But Brahmin, how should we go about 
it?” 

“In that case, hold a meeting at the palace and announce your intention to make 
war with the Vajjians. Then I shall pretend to disapprove of the idea and leave the 
council chamber. At that, you should íeign anger with me and blame me openly. 
Thereaíter, I shall send giíts to the Vajjians in open daylight which you should 
promptly find out and coníiscate. Then branding me as a traitor, you should, 
instead of inílicting physical punishment, appear to choose to disgrace me, shave 
my head and expel me from the City. Then I shall speak out deíiant words to the 
effect that ‘I know the defence System of your City; I will lead the Vajjians to 
destroy the City walls and ransack the City.’ At those impertinent words from me 
you should show great anger and order my immediate departure.” 

King Ajãtasattu carried out Vassakãra's scheme in detail. 
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The Licchavĩ princes learnt that Vassakãra had left Rặjagaha. But they had fears of him 
as a crooked person. “Let him not cross the Gangã to our shore”, they protested strongly. 
However, some of the Licchavĩs said: “Vassakãra is in his plight because he spoke in our 
deíence.” So the Licchavis allowed the Brahmin to cross the Gangã. 

Brahmin Vassakãra came up to the Licchavĩ princes and on being asked the reason for his 
banishment, he told them what had taken place at the Rãjagaha court. The Licchavĩs were 
sympathetic with Vassakãra. They thought he was treated rather too severely for such a 
small oííence. 

“What was your oííicial status at the Rãjagaha court?” They asked of Vassakãra. 

“I was the Judge (i.e. Minister of Justice).” 

“Then you keep that post at our court,” the Licchavis told him. Vassakãra proved himselí 
a very competent judge. The Licchavĩs then learned the princely arts from him. 

Vassakãra sows Dissent among The Licchavĩ Princes 

When Brahmin Vassakãra had established himselí as the royal teacher, he started to put 
his scheme into effect. He would call up a Licchavĩ prince in private and ask some triíling 
thing such as: 

“Do youths under your Royal Highness do cultivating?” 

“Yes, they do.” (would be the natural ansvver) 

“Do they yoke a pair of oxen?” 

“Yes, they do.” 

The dialogue did not go íurther. The two parted. But when one of the Licchavĩs who saw 
the private discussion asked the Licchavĩ who had conversed with Vassakãra about the 
subject of their discussion, and was told the truth, the inquirer naturally could not believe 
it. “There must be something that he is holding to himselí,” he thought. A wedge had been 
thus placed between the two princes. 

On another day, Brahmin Vassakãra took another Licchavĩ prince to privacy and asked: 
“Your Royal Highness what did you have for breakíast today?” And that was all. When 
some other Licchavĩ princes asked about the meeting and was told the truth it struck them 
as queer. Another wedge had been laid at another place. 

On another occasion, Brahmin Vassakãra asked another Licchavĩ prince in private: “Your 
Royal Highness is said to be in straitened circumstances, is that true?” 

“Who told you so?” asked the Prince. 

“Prince so and so told me.” 

And so ill-will between two innocent Licchavĩ princes was created. 

Yet on another occasion, Brahmin Vassakãra said to another Licchavĩ prince in private: 
“Your Royal Highness is called a coward by someone.” 

“Who dare call me a covvard?” asked the prince. 

“Prince so and so did.” 

Thus enmity arose between two innocent Licchavĩ princes. 

Aíter three years of insidious scheming, Brahmin Vassakãra brought the Licchavĩ princes 
to such a State that no two princes had faith in each other. Then to test the eííectiveness of 
his scheme, he had a public proclamation made by the beat of the gong, for an assembly of 
the Licchavi princes. Each bearing a grudge against another, none of the princes was 
prepared to work together in unison as usual. “Let the well-to-do princes attend; we are the 
wretched ones,” some would say. Or, “Let brave men go; we are but cowards.” And on 
these diverse grounds of disunity, the assembly did not take place. 

Brahmin Vassakãra then sent a secret message to King Ajãtasattu that it was the time to 
attack Vesãll. Ajãtasattu gave the war cry by the beat of the gong and marched out of 
Rãjagaha. 
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The ruling princes of Vesãlĩ heard the news. “We will not let them cross the Gangã!” 
they declared and an assembly was called, but nursing the old grudges, no one attended. 
“Let the brave ones go.” etc., they would say in derision. 

When Ajãtasattu's íorces had crossed the Gangã, the ruling princes of Vesãlĩ declared: 
“We will not let them enter our City. We will close our City gates and stand firm. Come! to 
our defences now!” They shouted and tried to convene an assembly. Yet there was no 
response. 

Ajãtasattu's army met no resistance whatever from Vesãlĩ whose City gates remained 
open. They massacred all the Licchavĩ princes and returned to Rãjagaha as conquerors. 

This is the story ofhow Vesãìĩ fell. 

[The events leading to the fall of Vesãll and its utter destruction took place during 
the three years, beginning with the year of the passing away of the Buddha and two 
years after that. The story is reproduced here as described in the Commentary in 
this connection. May the reader, the virtuous follower of the Buddha, visualừe in 
his imagination the scene of Brahmin Vassakãra learning from the Buddha the 
seven íactors of growth, non-decline for rulers at the mountain abode of the 
Buddha atop mount Gijjhakuta, and his departure (in all satisíaction) from there.)] 

The Seven Factor of Non-decline of Bhikkhu 

The Fứst Set of Seven Factor of Non-decline 

Even when the Buddha was giving a discourse on the Seven íactors of growth for rulers 
to Brahmin Vassakãra, he had in mind of making a similar discourse for the guidance of 
bhikkhus, in the interest of the prolongation of His Teaching, (i.e. the threeíold training) 
which will be conducive to release from the round of existences, and realization of 
Nibbãna and hence are more beneíicial than the seven íactors of growth for rulers which 
are merely mundane principles. 

Accordingly, soon aíter the Brahmin Vassakãra had left, the Buddha said to Venerable 
Ananda: “Go, Ananda, and let all the bhikkhus living around Rãjagaha gather in the 
assembly hall.” 

“Very well, Venerable Sir,” said Ãnanda and arranged for a full gathering of bhikkhus. 
He sent bhikkhus endowed with special powers to iníorm those bhikkhus who dwelled at 
some distance from Rãjagaha, and went personally to those bhikkhus who were living near 
by. When the bhikkhus had gathered in the Assembly Hall, Ãnanda approached the Buddha, 
made obeisance to Him, and standing at a suitable place, said to Him: “Venerable Sir, the 
community of bhikkhus is assembled. It is for the Bhagava to go as and when he wishes.” 

Then the Buddha went to the Assembly Hall and, taking the Seat prepared for Him, 
addressed the bhikkhus thus: 

“Bhikkhus, I shall expound to you the seven íactors of non-decline. Listen and pay 
attention to what I am going to say in detail.” 

“Very well, Venerable Sir,” the bhikkhus responded, and the Buddha gave this discourse: 

i) Bhikkhus, so long as the bhikkhus hold frequent meetings and have many 
meetings, they are bound to make progress (spiritually); there is no reason 
for their decline. 

ii) Bhikkhus, so long as the bhikkhus assemble and disperse in harmony, and 
attend to the affairs of the Sangha in harmony, they are bound to make 
progress (spiritually); there is no reason for their decline. 

Ui) Bhikkhus, so long as the bhikkhns do not prescribe rules that had not been 
prescribed by the Buddha, and observe well the training rules (vinaya) 
prescribed by the Buddha, they are bound to make progress (spiritually); 
there is no reason for their decline. 

iv) Bhikkhus, so long as the bhikkhus show respect, deíerence, esteem, and 
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veneration towards the bhikkhu-e Iders, who are of long standing and senior 
in bhikkhuhood, who have acquired the position of leadership among the 
Sangha, and consider that the advice of those bhikkhu-e lders are worth 
listening to, they are bound to make progress (spiritually); there is no 
reason for their decline. 

v) Bhikkhus, so long as the bhikkhus do not yield to the power, the iníluence 
of taụhã, craving which arises in them and which leads to rebirth, they are 
bound to progress (spiritually); there is no reason for their decline. 

vi) Bhikkhus, so long as the bhikkhus are vvilling to go into seclusion in remote 
íorest dwellings, they are bound to progress (spiritually); there is no reason 
for their decline. 

vi ị) Bhikkhus, so long as the bhikkhus remain established in mindíulness 
themselves so that those co-practitioners of the bhikkhu practice who 
cherish morality and who have not yet come might come, and those (of 
similar nature) who ha ve already come might live in peace and eomíort, 
they are bound to progress (spiritually); there is no reason for their decline. 

“Bhikkhus, so long as these seven íactors of non-decline remain with the bhikkhus, 

and so long as the bhikkhus live by them, they are bound to progress (spiritually); 

there is no reason for their decline.” 

(The discourse is not concluded yet.) The above seven íactors are called the íirst set of 
seven íactors of non-decline of bhikkhus. 

i) Of these seven the first íactor of assembling oíten is essentially the same as 
the íirst principle of progress taught to the Vajjians. Unless bhikkhus meet 
together oíten they cannot get to know what is going on at various 
monasteries. For instance, a certain simã in a certain monastery may be 
flawed for having mixed boundaries so that valid Sangha íunctions cannot 
be held in them, or that certain bhikkhus at a certain monastery are 
practising medicine, or acting as messenger for lay persons, or taxing the 
patience of their lay supporters by too many wants; or are pursuing gain 
with gain etc. 

When laxity of bhỉkkhu conduct is not taken note of by the Sangha, evil bhikkhus may 
take undue advantage of it, and multiply their numbers with adverse consequences for the 
Teaching. 

By the Sangha frequently meeting in assembly promptly, a íaulty simã can be put right by 
Sangha acts so that it can function according to the Vinaya. When evil bhikkhus have 
íormed a community of their own, ariya-bhikkhus who have attained magga-phaìa can be 
despatched to teach them the ways and practices of the ariyas (Ariyavamsa Dhamma ); 
evil bhikkhus can be chastised by sending bhikkhus adept at the Vinaya rules. In such 
case, evil bhikkhus will know that the Sangha are vigilant and that they cannot thrive. 
Thus the progress for the bhikkhus in the threeíold training is assured. 

ii) 'Bhikkhus assembỉing in harmony’ means promptly responding to a call for 
Sangha congregation to carry out any Sangha business such as clearing a 
stupa precincts or doing repair work to the shrines, or making vows or 
imparting instructions under the Vinaya rules. On no account should the 
signal for gathering of the bhikkhus be treated slightly. All personal 
engagements, such as stitching robes, or baking an alms-bowl, or repairing 
the monastery, should be dropped for the moment to attend the assembly. 

This attitude of alvvays giving priority to the business of the Sangha 
assembly assures harmony in bhỉkkhu assemblies. 

‘Dispersing in harmony’ means to rise from the meeting all at once and to break up 
without exception. If some bhikkhus were to stay on, those who have left the assembly 
hall might harbour suspicious thoughts against those staying behind. “Those bhikkhus 
have real business to discuss between themselves only” and such misunderstanding will 
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arise. 

‘Dispersing in hannony ’ may also mean rising up together eagerly to take responsibility 
to carry out the resolutions made at the assembly such as participation in Sangha acts 
concerning simãs or volunteering for chastising an errant bhikkhu. 

‘Attending to the affairs of the Sangha in harmony’ means a readiness, on the part of 
every bhikkhu, to live as a community, never being selíish. For instance, if a guest 
bhikkhu arrives, he should be given a warm vvelcome instead of being directed to another 
monastery, or making undue inquiries about his identity. This is particularly important in 
respect of a sick bhikkhu needing shelter and attention. Findmg bhikỉứiu requisites, such 
as alms-bowl, robes, medicine, for the needy is also an act of harmonious discharge of 
bhikkhu obligation. Where there is a dearth of learned bhikkhus at a certain place and 
there is the danger of the Pãli text or the correct meaning thereoí going to extinction, the 
bhikkhus of that place should find a competent bhikkhu to teach the text and interpret the 
meaning thereoí, and he should be looked after properly, by way of the four bhikkhu 
requisites. 

iii) In the third íactor of non-decline, prescribing a bhikkhu undertaking which 
is not in accordance with the Doctrine amounts to prescribing something 
that had not been prescribed by the Buddha. 

An example of such undertaking: There is a certain provision in the Vinaya rules called 
Nisĩdãnasantata rule or Purãnasantata rule in the Pãrặjika Pãli, 2-Kosiya Vagga (the fifth 
rule at page 336, Myanmar translation). When the Buddha was staying in Sãvatthi at the 
Jetavana Monastery, He said to the bhikkhus: “Bhikkhus, I wish to remain in seclusion for 
three months. No bhikkhu shall come to Me except the one who brings My meals.” The 
bhikkhus then made an undertaking among themselves that any bhikkhu who went to the 
Buddha, other than the one bringing food for Him, should be liable to pãcittiya offence, 
and breach of this offence should be conveyed to the Sangha. Now this is overdoing the 
Buddha’s orders. These bhikkhus had no right to classiíy breach of the Buddha's words on 
that particular occasion as one of pãcittiya oííence, nor any right to declare (by their own 
undertaking) the breach a cause for coníession. Such undertaking is against the Dhamma- 
Vinaya, and amounts to prescribing something which the Buddha had not prescribed. 
Disregarding what the Buddha prescribed is best illustrated by the case of Vajjĩputtaka 
bhikkhns of Vesãlĩ when they tried to introduce ten unlawful rules of their liking, in 
Hagrant disobedience to the Buddha's Vinaya rules. That event took place on the 
hundredth year of the Buddha’s passing away. (Ref: Vinaya CũỊaovagga Pãli, Satta 
Sat ikakkhand haka). 

During the time of the Buddha, there were Bhikkhus Assaji and Punabbasuka who 
intentionally iníringed minor rules of the Discipline. However triíling the oííence might 
be, non-observance of what the Buddha prescribed is nothing but non-observance. 

In the story of Puranasantata, the Arahat Upasena, (brother of Sãriputta) reírained from 
making an (novel) undertaking as a bhikkhu rule of conduct. This is a case of not 
prescribing rules that had not been prescribed by the Buddha. 

The Venerable Yasa, who headed the Second Council, taught the Dhamma-Vmaya to the 
bhikkhus. This is an instance of not disregarding the training rules prescribed by the 
Buddha. 

On the eve of the First Council, a lively discussion took place among the Sangha whether 
minor oííences should be dropped from the code of Vinaya because the Buddha, when 
His passing away was near, gave this option to the Sangha aíter He was gone. The 
Venerable Kassapa, head of the First Council, made a íormal proposal at the Sangha 
congregation to uphold all minor offences as prescribed by the Buddha. This is a case of 
observing well the training rules prescribed by the Buddha. 

iv) With reíerence to this íaetor of non-decline, bhikkhu-e lders would give 
spiritual guidance only to those bhikkhus who are courteous and reverential 
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tovvards them and who approach them twice or thrice every day. To those 
who willingly seek guidance by showing their admiration, the bhỉkkhu- 
elders would impart practical wisdom handed down from generation of 
teachers and essential points in the Doctrine that are fit to be taught only to 
the sincere and devoted pupils. If the bhikkhus do not show due respect and 
regard to the bhikkhu-e Iders, they will be deprived of the five beneíits such 
as morality, and the seven properties of the ariyas, and so stand to great 
loss and decline. 

Those bhikkhus who are courteous and reverential towards the bhikkhu-eldeĩs and 
approach them twice or thrice every day, gain knowledge from them in many ways. They 
get practical instructions (in insight meditation), such as: “you should go forward thus 
(being mindíul and with clear comprehension), you should go backvvard thus; you should 
look straight ahead thus; you should look sideways thus; you should bend the arm thus; 
you should stretch the folded arm thus; you should carry the great robe and alms-bowl 
thus, etc.” The bhikkhu-e Iders would impart to them practical wisdom, which was handed 
down from generations of teachers, and the essential points in the Doctrine, which were 
worthy to only sincere and devoted pupils. They would teach them the thirteen ascetic 
practices and warn them against pitíalls in doctrinal controversy by explaining to them 
the moot points contained in the Ten Points of Controversy (Abhidhamma Pitaka). Thus, 
being established as good pupils of worthy teachers, these bhikkhus will gain the five 
beneíits such as morality fulfilling the task of arahatship, the fruit of becoming bhikkhu. 

v) As regards the fifth íactor of non-decline, a bhikkhu who goes about from 
village to village, town to town, always at the heels of their donors for the 
sake of acquiring the four bhikkhu requisites, is one who yields to the 
power of craving. One, who yields to craving, is on the decline in the 
beneíits of bhikkhu practice such as morality. One who does not yield to 
craving progresses spiritually beginning with morality. 

vi) As regards the sixth íactor of non-decline, a remote íorest dwelling is a 
place away from human settlements (not necessarily to be in a íorest). One 
must be vvilling to dwell in seclusion at such a place. That indeed is so. In a 
monastery close to a town or village, when a bhikkhu rises from jhãna, he 
hears human voices, male, íemale or children's voices which spoil the 
tempo of concentration 

At a íorest abode, one wakes up in the morning to the sounds of animals and birds (which 
make for peace and contentment) which creates delightíul satisíaction (pĩti) and by wisely 
reHecting on that delightíul satisíaction, one can attain arahatta-phala. Thus the Buddha 
speaks in praise of a bhikkhu sleeping at a remote íorest dvvelling even more than a 
bhikkhu in jhãnỉc absorption living near a town or a village. This is because He sees the 
potential for easier attainment of arahatship in the forest-dwelling bhikkhu. That is why 
he says that as long as bhikkhus are vvilling to dwell in seclusion in íorest abode, they are 
bound to progress spiritually and that there is no reason for their decline. 

vii) Regarding the seventh íactor of non-decline, resident bhikkhus, who do not 
welcome co-practitioners of the bhikkhu- practice who cherish morality, are 
those who lack íaith in the Triple Gem. This type of bhikkhu would not 
greet guest -bhikkhus on arrival, would not offer a Seat, nor would fan them 
to cool them and would not do any act normally expected of a host 
bhikkhu. A monastery, where such bhikkhus live, earns the reputation it 
deserves that such and such monastery is a place where bhikkhus lacking in 
faith in the Triple Gem live, that it is uníriendly to guest -bhikkhus, and 
inhospitable. That reputation keeps away guest bhikkhus from entering that 
monastery even though they may happen to be passing by it. Thereíore, 
virtuous bhikkhus who have not been there, will never go there. Those 
virtuous bhikkhus, who have been there, not knowing the inhospitable 
nature of the monastery, will soon find out that the place is not the right 
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one for them to stay long, and will go away in disgust. In this way that 
monastery will become a place where other virtuous bhikkhus do not care 
to settle down. The result is that the resident -bhikkhus of that monastery 
will lack any opportunity of seeing virtuous ones who can share with them 
the Doctrine which could dispel doubts in them, teach them the training 
precepts, and preach to them the excellent Doctrine. These resident- 
bhikkhus will then hear no new discourse, nor will they try to retain 
through constant recitation whatever they have learnt. Thus the beneíits of 
bhikkhuhood such as morality will dwindle day by day. 

Resident -bhikkhus, who wish to see guest -bhikkhus arrive at their monastery, are those 
that have íaith in the Triple Gem, so they would cordially greet those virtuous bhikkhas 
who visit them, would offer lodging, and ask them to join them on the alms-round. They 
get an opportunity to learn the Doctrine from the guest bhikkìms and have their doubts 
dispelled. They can hear discourses on the excellent Doctrine. The monastery, resided by 
this type of bhikkhus , earns a good reputation as a place where bhikkhus with íaith in the 
Triple Gem live, as a hospitable place that honours virtuous guest bhikkhns. That 
reputation attracts virtuous bhikkhus to it. When they arrive, the resident bhikkhns do 
whatever acts of hospitality is due. They would pay respects to the visiting bhikkhus who 
are senior to them, or would sít on their own seats around the visiting bhikkhns who are 
junior to them, and then ask whether the visitor plans to stay or to move on to another 
place. If the visitor says he intends moving on, the resident bhikkhus would invite him to 
stay on, pointing out that the place is a suitable one for them and that alms-gathering 
would also be no problem for him. If the visitor agrees to stay on, then the resident 
bhikkhus get the privilege of learning the Vinaya rules, if the visitor is proficient in the 
Vinaya; or learning the Suttanta, if the visitor is proíicient in the Suttanta. Abiding by the 
instructions given by the virtuous visitors, the resident bhikkhus attain arahatship with the 
Four Discriminative Knowledges (patisambhidã-năna). As for the virtuous guest 
bhikkhus, they say gladly: “When we íirst came here, we thought of staying only a few 
days but since the resident bhikkhus make our stay pleasant, we shall stay here for ten or 
twelve years.” Thus the beneíits of bhikkhuhood such as morality increase. 

The Second Set of Seven Factor of Non-decline 

Further, the Buddha said to the bhikkhus : “Bhikkhus , I shall expound to you another set of 
seven íactors of non-decline. Listen and pay good attention. I shall explain in detail.” 

“Very well, Venerable Sữ,” the bhikkhus responded. And the Buddha gave this discourse; 

i) Bhikkhus, so long as the bhikkhus do not delight in and concern themselves 
with mundane activities or transactions, they are bound to progress 
(spiritually); there is no reason for their decline. 

ii) Bhikkhus, so long as the bhikkhus do not delight in and seek enjoyment in 
idle talk, they are bound to progress (spiritually); there is no reason for 
their decline. 

Ui) Bhikkhus, so long as the bhikkhus do not delight in, and seek enjoyment in 
slothíulness, and are not fond of sleeping, they are bound to progress 
(spiritually); there is no reason for their decline. 

iv) Bhikkhus, so long as the bhikkhus do not seek enjoyment in company of 
associates, they are bound to progress (spiritually); there is no reason for 
their decline. 

v) Bhikkhus, so long as the bhikkhus do not have any evil desire to make 
pretentious claims to attainment or to virtue, and do not yield to such evil 
desire, they are bound to progress (spiritually); there is no reason for their 
decline. 

vi) Bhikkhus, so long as the bhikkhus do not associate with evil íriends or evil 
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companions, and are not favourably disposed towards evil companionship, 
they are bound to progress (spiritually); there is no reason for their decline. 

vii) Bhikkhus, so long as the bhikkhus do not stop halfway (beíore attaining 
arahatship) after comprehending the Truth in a small way, they are bound 
to progress (spiritually); there is no reason for their decline. 

“Bhikkhus, so long as these seven íactors of non-decline remain with the bhikkhus, 

and so long as the bhikkhus live by them, they are bound to progress spiritually; 

there is no reason for their decline.” 

(The discourse is not concluded yet.) The above seven íactors are called the second set of 
seven Factors of non-decline of bhikkhus. 

i) Of those seven íactors, the íirst íactor. ‘mundane activities’ means 
assigning a robe for use, stitching robes, reiníorcing the layers of a robe, 
making needle-container, stitching a sling for the alms-bowl, stitching the 
girdle, stitching a water-strainer, making a circular stand for the alms-bowl, 
making potsherd for scraping the feet, or making a broom etc. 

Some bhikkhns devote to these matters all the time. This, pointed out as the íirst íactor, is 
not proper. A bhikkhu should apportion his time for such matters, but he should have 
time for learning, studying, cleaning the stupa precinct, etc., as well as allow some time 
for meditation. A bhikkhu who uses his time judiciously is not one who enjoys worldly 
aííairs. 

ii) ‘Idle talk’ means speaking íondly about women or about men, and any 
other flippant speech that is not conducive to magga-phala. A bhikkhu, who 
indulges in such petty talk all the time, is one who seeks enjoyment in idle 
talk. A bhikkhu, who discourses on the Doctrine by day and by night, who 
ansvvers doctrinal questions, is called ‘a reticent bhikkhu, one who is 
disciplined in speech.’ 

The Buddha has said: “ Sannipatitãnarh vo bhikkave dvayarh karanĩyarh dhammĩ vã kathã 
ariyo vã tunhĩbhãvo — For you, bhikkhus, there are only two things to do when you meet 
one another: talking about the Doctrine, and remaining silent in deep contemplation.” 

iii) A bhikkhu, who is given to sloth and torpor even while going, sitting or 
lying down, is one who seeks enjoyment in slothíulness and is fond of 
sleeping. A bhikkhu, who might have a cat-nap due to earnest effort at 
bhikkhu practice that tires his body, is not one who is slothíul and is fond 
of sleeping. 

iv) A bhikkhu, who íeels uneasy in being alone but is fond of company of one 
or more to talk to, is one who seeks enjoyment in company. A bhikkhu, 
who delights in being alone in all the four bodily postures and who is 
perfectly at ease while alone, is not one who is fond of company. 

v) A bhikkhu, lacking morality, may claim morality; such a bhikkhu is called 
one who has an evil desire. A bhikkhu, who does not have pretention to 
morality, is not one who has an evil desire. 

vi) A íriend is one whom one loves; a companion is one who lives, goes or 
eats together with oneself. 

vii) A bhikkhu, who does not rest contented with purity of morality, or 
attainment of Insight-Knowledge, or attainment of jhãna, or attainment of 
Stream-Entry, or attainment of a Once-Returner, or attainment of a Never- 
Returner, (but relentlessly strives to attain arahatship), is one who is bound 
to progress (spiritually); there is no reason for his decline. 

The Third Set of Seven Factor of Non-decline 

Further, the Buddha said to the bhikkhus : “Bhikkhus, I shall expound to you another set of 


996 



Chapter 40 

seven íactors of non-decline. Listen and pay good attention. I shall explain it in detail.” 

“Very well Sir,” the bhikkhus responded and the Buddha gave the discourse: 

ỉ) Bhikkhus, so long as the bhikkhus are instilled with coníidence or faith 
grounded on conviction, they are bound to progress (spiritually); there is no 
reason for their decline. 

ii) Bhikkhus, so long as the bhikkhus feel ashamed of doing evil ịhirĩ) they are 
bound to progress (spiritually); there is no reason for their decline. 

iii) Bhikkhus, so long as the bhikkhus have fear of wrong doing (ottappa), they 
are bound to progress (spiritually); there is no reason for their decline. 

iv) Bhikkhus, so long as the bhikkhus have vast learning, they are bound to 
progress (spiritually); there is no reason for their decline. 

v) Bhikkhus, so long as the bhikkhus are diligent, they are bound to progress 
(spiritually); there is no reason for their decline. 

vi) Bhikkhus, so long as the bhikkhus are established in mindíulness, they are 
bound to progress (spiritually); there is no reason for their decline. 

vii) Bhikkhus, so long as the bhikkhus are endowed with Insight Knowledge 
(vipassanã-paMă), they are bound to progress (spiritually); there is no 
reason for their decline. 

“Bhikkhus, so long as these seven factors of non-decline remain with the bhikkhus, 
and so long as the bhikkhus live by them, they are bound to progress (spiritually); 
there is no reason for their decline.” 

(The discourse is not concluded yet.) The above seven íactors are called the third set of 

seven íactors of Non-decline of bhikkhus. 

i) Of these seven íactors, the first íactor of non-decline. 

Saddhã - Conviction or faith, is of these 4 kinds: 

(a) Agamanĩya saddhã reíers to the strength of conviction that arises in a Bodhisatta 
due to the noble striving after Períection in ten ways ipãramt), liberality ( cãga ) 
and conduct ( cariya ), without external prompting, which puts unshakable íaith in 
anything that deserves íaith. 

(b) Addigama saddhã reíers to the unassailable firm conviction of an ariya in the Four 
Ariya Truths due to having penetrative knowledge of the Path. (As an example, we 
may cite Surambattha, about whom we shall describe under the chapter on the 
Sangha Ratanã.) 

(c) Pasãda saddhã reíers to the depth of conviction in the Triple Gem such as that of 
King Mahãkappina. When he hears the words “Buddha, Dhamma, Sangha,” he has 
a deep íaith in the noble qualities of the Buddha such as “The Buddha has 
analytical knowledge of all things,” etc., and this íaith arises in him vvithout being 
tutored by others about the attributes of the Buddha, the Dhamma, or Sangha. 

(d) Okappana saddhã reíers to conviction aíter considered judgment regarding the 
Buddha, Dhamma, Sangha when others make mention about them. Aíter well 
considered judgment, the holder of this kind of íaith has unshakable conviction in 
the Triple Gem like that of an ariya who has realized the Truth. 

In the present context about the first íactor of non-decline, Pasãda saddhã and Okappana 
saddhã are meant. 

ii) — (iii) In the second and third Aparỉhãniya Dhammas, the distinction between hirĩ and 
ottapa should be understood by means of this analogy: Let us say, there are two balls 
of iron, the íirst is cool but is smeared with human excreta, the second is just a red hot 
iron ball. A wise man would not touch the íirst iron ball lest he would pollute his hand, 
and he would not touch the second one lest his hand vvould get burnt. Likewise, a wise 
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person abhors evil because he detests it for its shameíul quality; his sense of shame to 
do evil is hirĩ. He dreads evil because he is full of apprehension about the 
consequences, both here and in the hereaíter; his dread to do evil is ottappa. 

iv) In the íourth Aparihãniya Dhamma, “a person of vast learning” means (a) one who is 
well read in the Pãli texts and literature ( pariyatti ), and (b) one who has penetrative 
knowledge of the truth that is, one who has gained Supramundane Knowledge 
(pativedha). In the present context the íirst meaning should be taken. 

Of the type of persons well read in the Pitaka, there are these four kinds: (a) a bhikkhu 
who needs no guidance in the interpretation of the Pitaka, (b) a bhikkhu who is fit to 
head a monastery, (c) a bhikkhu who can give advice and instructions to bhikkhunĩs, 
(For details about these three kinds of persons, reíer to Commentary on the Vinaya 
entitled Samantapãsãdika, in the explanation on the Pacittiya in Ovãda vagga.) (d) a 
bhikkhu who, like the Venerable Ananda, is conversant with the whole of the three 
Pitakas and can explain and discourse on any point in them. In the context regarding 
the íourth Aparihãniya dhamma, this fourth kind of learned person is meant. Only such 
a person can become established in the Good Practice ( patipatti ), the Good Penetration 
(pativedha saddhama), because pariyatti saddhama is the íoundation for both of them. 

v) In the fifth Aparihãniya dhamma, the diligent person fulfils two aspects of diligence, 
physical and mental. ‘Physical diligence’ reíers to a loner who shuns company and 
cultivates, in all the bodily postures, the eight subjects' on which diligence should be 
built. ‘Mental diligence’ reíers to a yogi who distances himselí from the six sense 
objects and dwells in the eight stages of jhãna, and who, in other moments, in all the 
bodily postures, allows no deíilements to enter his mind which is constantly vigilant. 
So long as bhikkhus are diligent both physically and mentally, they are bound to 
prosper; there is no possibility for them to decline. 

vi) In the sixth Aparihãniya dhamma, "established in mindíulness" means persons who 
have such power of avvareness as being able to remember all deeds or words that they 
had done or spoken long ago, such as in the case of Thera Mahã Gatimbaya Abhaya, 
Thera Dĩgabhãnaka Abhaya, and Thera TipitakacũỊãbhaya. 

Thera Mahã Gatimbaya Abhaya: He was a precocious child. At the traditional ceremony 
for íeeding him with the auspicious milk-rice, on the fifth day aíter he was born, he made 
the sound “Shoo! Shoo!” to scare away the crow that tried to poke its head into the rice- 
bowl. When he grew up into an elderly bhikkhu, his pupils asked him: “Venerable Sừ, what 
earliest physical or verbal action of yours do you remember?” He related the event of his 
shooing away the crow when he was just five days old. 

Thera Dĩghabhãnaka Abhaya: When he was just nine days old, his mother, in trying to kiss 
him, bent down on his face. The big hairdo adorned with lots of Spanish jasmine buds 
loosened itselí, letting handíuls of the flower buds drop on his bare chest. He remembers 
how that dropping of buds caused him pain then. When asked by his pupils about his 
earliest memories, he recounted this event that he experienced as a nine-day old child. 

Thera TipitakacũỊãbhaya: When asked about his power of memory, this Mahãthera said: 
“Friends, there are four gates to the City of Anurãttha. Aíter the closing of three of these 
gates, when only the íourth gate was allowed to be used by the people, I would ask the 
name of each person going out in the morning. When they re-entered the City by the same 
gate in the evening, I could call up all of their names.” 

(vii)In the seventh Aparihãniya dhamma. ‘Insight’ means the comprehension of the rising 
and dissolution of the five aggregates (udayabbaya paũnă). In another sense, 
mindíulness or avvareness mentioned in the sixth Aparỉhãniya dhamma and insight 
mentioned in the seventh reíer to Right Mindíulness and Insight which are the 
íoundation of Insight development. (i.e., avvareness and perception while meditating). 

The Fourth Set of Seven Factor of Non-decline 


1. eight subjects on which diligence should be built Virivarambha Vattu. 
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The Buddha then continued with the íurther seven íactors of Non-decline thus; 

ỉ) Bhikkhus, so long as the bhikkhus cultivate mindíulness (sati), which is a 
factor of (necessary condition for) Enlightenment, they are bound to 
progress (spiritually); there is no reason for their decline. 

ii) Bhikkhus, so long as the bhikkhus cultivate investigative Knowledge of 
phenomena (dhamma vicaya), which is a íactor of (necessary condition for) 
Enlightenment, they are bound to progress (spiritually); there is no reason 
for their decline. 

Ui) Bhikkhus, so long as the bhikkhus cultivate Effort ( vĩriya ) a factor of 
Enlightenment, they are bound to progress (spiritually); there is no reason 
for their decline. 

iv) Bhikkhus, so long as the bhikkhus cultivate Delightíul Satisíaction (pĩti), a 
factor of Enlightenment, they are bound to progress (spiritually); there is 
no reason for their decline. 

v) Bhikkhus, so long as the bhikkhus cultivate Serenity ( passaddhi ), a íactor of 
Enlightenment, they are bound to progress (spiritually); there is no reason 
for their decline. 

vi) Bhikkhus, so long as the bhikkhus cultivate Concentration ( samãdhi ), a 
íactor of Enlightenment, they are bound to progress (spiritually); there is 
no reason for their decline. 

vii) Bhikkhus, so long as the bhikkhus cultivate Equanimity (upekkhẩ) which is a 
factor of Enlightenment, they are bound to progress (spiritually); there is 
no reason for their decline. 

“ Bhikkhus , so long as these seven íactors of Non-decline remain with the 

bhikkhus, and so long as the bhikkhus live by them, they are bound to progress 

(spiritually); there is no reason for their decline.” 

(The discourse is not concluded yet.) In these seven Factors of Enlightenment which 
should be cultivated by bhikkhus for progress, the Buddha teaches Insight development 
pertaining to magga-phaìa both at the mundane and supramundane levels. 

The Fifth Set of Seven Factor of Non-decline 

The Buddha then continued with the íurther seven íactors of Non-decline thus: 

ỉ) Bhikkhus, so long as the bhikkhus cultivate the perception of Impermanence 
(anicca), they are bound to progress (spiritually); there is no reason for 
their decline. 

ii) Bhikkhus, so long as the bhikkhus cultivate the perception of Non-Self 
(anatta), they are bound to progress (spiritually); there is no reason for 
their decline. 

iii) Bhikkhus, so long as the bhikkhus cultivate the perception of the Foulness 
or Impurity of the body (i asubha ), they are bound to progress (spiritually); 
there is no reason for their decline. 

iv) Bhikkhus, so long as the bhikkhus cultivate the perception of the Faults of 
the khandha aggregates (ãdĩnava), they are bound to progress (spiritually); 
there is no reason for their decline. 

v) Bhikkhus, so long as the bhikkhus cultivate the perception of Abandonment 
(pahãna ), they are bound to progress (spiritually); there is no reason for 
their decline. 

vi) Bhikkhus, so long as the bhikkhus cultivate the perception of Detachment 
from desire ( virãga ), they are bound to progress (spiritually); there is no 
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reason for their decline. 

vii) Bhikkhus, so long as the bhikkhus cultivate the perception of Cessation 
(nirodha ), they are bound to progress (spiritually); there is no reason for 
their decline. 

“Bhikkhus, so long as these seven íactors of non-decline remain with the bhikkhus, 
and so long as the bhikkhus live by them, they are bound to progress (spiritually); 
there is no reason for their decline.” 

(The discourse is not concluded yet.) Herein, the perception of impermanence means 
perception that arises with concentrated reílection on the impermanence of mind and 
body. The perception of Non-Self should be understood likewise. Insight into the 
impermanent nature of conditioned phenomena that pertain to the three spheres of 
existence is Insight-Knowledge (vipassanã pannă), the perception of that knowledge is 
worth cultivating since it is perception associated with Knowledge. It should be noted that 
the word, ‘perception’ essentially means ‘knowledge\ The same method of the Btiddha’s 
teaching should be understood regarding perception of non-self, etc. 

(Of the above seven íactors, the first five are mundane; the last two are both 
mundane and supramundane.) 

The Six Factors of Non-decline of Bhikkhus 

Further, the Buddha said to the bhikkhus: “Bhikkhus, I shall expound to you six íactors of 
non-decline. Listen and pay good attention. I shall explain it in detail.” 

“Very well Sir,” responded the bhikkhus. The Buddha gave this discourse: 

ỉ) Bhikkhus, so long as the bhikkhus show, by their bodily action, their kind 
regards towards fellow-practitioners of the Pure Life, both openly and in 
private, they are bound to progress (spiritually); there is no reason for their 
decline. 

ii) Bhikkhus, so long as the bhikkhus show, by their speech, their kind regards 
tovvards fellow-practitioners of the Pure Life, openly and in private, they 
are bound to progress (spiritually); there is no reason for their decline. 

iii) Bhikkhus, so long as the bhikkhus keep an attitude of kind regards towards 
fellow-practitioners of the Pure Life, openly and in private, they are bound 
to progress (spiritually); there is no reason for their decline. 

iv) Bhikkhus, so long as the bhikkhus share with virtuous fellow-practitioners 
of Pure Life, whatever they receive righteously (i.e. the four bhikkhu 
requisites), least of all, even the alms-food collected in their alms-bowl, 
without enjoying it alone, they are bound to progress (spiritually); there is 
no reason for their decline. 

v) Bhikkhus, so long as the bhikkhus, both openly and in private, remain in 
observance of the same moral precepts (sĩla) which lead to liberation from 
bondage to craving (taụhă), which are extolled by the wise, which are not 
subject to misconception, which make for concentration, and which are 
unbroken, intact, unblemished, unspotted, they are bound to progress 
(spiritually); there is no reason for their decline. 

vi) Bhikkhus, so long as the bhikkhus, both openly and in private, remain in 
Ariya-Knowledge which leads to Nibbãna and vvhich leads one guided by it 
to the end of the unalloyed woefulness ( dukkha ) of sentient existence, they 
are bound to progress (spiritually); there is no reason for their decline. 

“Bhikkhus, so long as these six íactors remain with the bhikkhus, and so long as the 
bhikkhas live by them, they are bound to progress (spiritually); there is no reason 
for their decline.” 

Thus the Buddha taught the assembly of bhikkhus five sets of seven íactors of non- 
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decline and a set of six íactors of non-decline. 

Regarding factors i, ii, iii above, 

‘Shovving kind regards by one's physicaỉ action’ means doing any deed with loving- 
kindness. ‘Showing kind regards by one's speech ’ means speech uttered with loving- 
kindness. ‘Keeping kind cittitiide towards others’ means thinking kind thoughts towards 
them. 

In this text, although the Buddha taught that a bhikkhu 's deeds, words and thoughts are to 
be expressions of loving-kindness tovvards fellow -bhikkhus, the same principle should 
govern all actions of lay persons too. The Buddha addressed the bhikkhus here simply 
because in the four kinds of assembly the assembly of bhikkhus is the noblest. 

Thus, a deed of a bhikkhu's loving-kindness may consist in doing personal Service to 
fellow -bhikkhus. In the case of a lay person, going to worship at a shrine or at Bodhi-tree, 
or going to the monastery to invite the Sangha to an oííering ceremony, warmly greeting 
the bhikkhus on their alms-round, oííering a suitable Seat, seeing the bhikkhu off on his 
religious mission, etc, are deeds of loving kindness. 

A verbal action of a bhikkhu's loving kindness may be expressed in terms of preaching 
the Rules of the Vinaya, shovving the methods of meditation, preaching the Doctrine, 
teaching the Pitaka as the most important action. With lay person, stimulating and 
organizing one's íriends to do meritorious acts, such as going to a stupa or to the Bodhi tree 
to pay respect, going to hear a discourse on the Dhamma, or to offer flowers or lights at 
the shrines; urging them to abide by the ten moral actions; or to offer ticket alms-food or 
to offer robes for the vassa period, or to donate the four bhikkhu requisites to the Sangha; 
(and then having invited the Sangha for the offering,) to organize and urge íriends to 
prepare the food, to lay the seats, to provide drinking water, to greet the Sangha, to conduct 
them to the seats prepared for them, and above all, to remind them to have the right attitude 
in serving the Sangha. All these verbal activities spring from loving kindness. 

A mental action of a bhikkhu 's loving kindness takes the form of diííusing goodwill, aíter 
having made the morning's ablutions, seated at a secluded place, and vvishing all bhikkhus 
in the monastery well, that they all be free from trouble and ill-will. On the part of lay 
persons they should diíĩuse a similar spirit of good will to all the Sangha “may the Sangha 
be well, may they be free from trouble and ill-will.” Such an attitude constitutes mental 
action springing from loving kindness. 

Overt Action and Action in Private 

(a) Of Deeds 

Examples of overt action: 

Helping in the stitching of robes of fellow -bhikkhus, whether senior or junior to oneselí, 
the younger bhikkhus vvashing the feet of bhikkhu-e Iders or doing other personal Service, 
such as íanning, respecting him, etc. 

Example of action in private: 

Looking aíter the personal property of fellow -bhikkhus, whether senior or junior to 
oneselí, which have not been properly looked aíter by the owner, and in doing so, doing it 
vvithout having any disrespectíul opinion about the lack of care on the part of the owner, 
but doing it as if it were one's own property that needs looking aíter. 

(b) Of Words. 

Example of overt verbal action: 

Addressing another bhikkhu in reverential terms. e.g., the Venerable Thera Tissa. 

Example of verbal action in private: 

In inquiring aíter a certain bhikkhu-elder, asking as, “Where is our Venerable Thera 
Deva?” or “Where is our Venerable Thera Tissa? When is he expected here?” (etc.) 

(c) Of Thoughts. 
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Example of overt mental actỉon: 

When one looks at a fellow -bhikkhu with endearing eyes in a clearly pleased expression 
this is the outcome of loving kindness in the looker's mind; it reílects his thoughts, (The 
íacial expression itselí is bodily action springing from loving kindness.) 

Example of mental action in private: 

Wishing Venerable Thera Deva or Tissa, etc. to be well, etc., is mental action in private, 
due to loving kindness. 

Regarding the fourth íactor of Non-decline above: 

‘To enjoy something alone’ means either not sharing something as an article that is 
obtained, or not sharing something with a certain person or persons. In the íirst case, the 
extent one is prepared to share something is an instance of enjoying something alone in 
respect of an article. In the second case, one has in mind: “I shall share it with bhikkhu so 
and so; but I shall not share it with bhikkhu so and so”; this is an instance of enjoying 
something alone in respect of person. 

In this íburth íactor, a bhikkhu who regards any item received as an offering to the 
Sangha as common property of all virtuous bhikkhns co-resident with him, considers thus: 
“This alms-food is of great value (morally); I shall not give it to lay persons since that 
would amount to ‘pursuing gain with gain’. I shall not enjoy it alone íirst. I shall offer it to 
the Sangha. If anything is left aíter all the Sangha have partaken of it I shall then eat it. For 
this food has been obtained with the intention of becoming common property of the 
Sangha.” Accordingly he íirst announces the meal time for all the Sangha by the striking of 
the gong. This noble practice under the Buddha’s Teaching is called Saraniya Practice. 

The Noble Practice of Fraternal Living (Sãranĩya) 

Notes on Sữranĩya Practice: 

What kind of bhikkhu is competent or qualiíied to take up this Sãranĩya Practice? An 
immoral bhikkhu is not in a position to practise Sãranĩya. Only a bhikkhu endovved with 
morality can take up this practice. The reason is that virtuous bhikkhus cannot receive 
oíTcrings from a bhikkhu of immoral conduct. They will alvvays reíuse it. 

Only a bhikkhu with impeccable morality is qualiíied to take up the Sãranĩya Practice. 
Once taken up; the practice must be íulíilled without break, flawlessly. The details of the 
practice are gi ven below: 

Where a bhikkhu gives discriminately the alms-food to his mother, or íather, or 
preceptor, or any such person, he is sharing it with someone whom he is bound to offer. 
But his sharing is not Sãranĩya Practice: it is merely removing an impediment ( patibodha ), 
by íulíilling an obligation, as is termed in the Teaching. That indeed is so. For Sãranĩya 
practice is of a superior nobler way of sharing which is suitable only for a bhikkhu who is 
free from impediments, obstructions, personal obligations. 

A practitioner of Sãranĩya may give, in fulfilment of his practice, the share of his alms- 
food to a sick bhikkhu, or to a bhikkhu tending a sick bhikkhu, or a guest bhikkhu, or a 
way-faring bhikkhu or a newly admitted bhikkhu who has not learnt the proper way to robe 
himselí or to hold his alms-bowl. After giving the alms-food to these types of bhỉkkhus, if 
any alms-food is left, he offers it to the bhikkhus beginning from the most senior of the 
bhikkhu-e lders who should be allowed to partake of it as much as they like (and not in a 
small quantity only). If the food runs out and if there is time to collect alms-food for the 
day, he may go on another round of alms-gathering and then continue the distribution of 
whatever food he has collected. If there is any food left aíter the distribution, he eats it. If 
none is left and if there is no time to go on another round of alms-gathering, he stays 
without any food for that day and his sole sustenance then is the delightful satisíaction 
(pita) derived from the successíul undertaking of the Sãranĩya practice. 

(Note that although the text mentions of sharing with virtuous fellow bhikkhus, a 
practitioner of the Sãranĩya practice may deny his alms-food to an immoral 
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bhikkhu, or he may, out of pity, give it to him, in which latter case it is not by way 
of fulfilling the practice.) 

In actual practice, the practitioner of Săranĩya practice will find it not too diííicult, if it is 
to be undertaken in the company of bhikkhus who are skilíul in this practice, but will find 
it rather difficult if in the company of bhikkhus who are not so skilled. The reason is as 
follows: 

Where the associate bhikkhus are skilíul in Sãranĩya practice, those who have collected 
alms-food themselves do not partake of the practitioner's food, (considering the trouble that 
would otherwise cause to the practitioner). Other bhikkhus who do not get alms-food 
elsewhere would partake of the food just to satisíy their need. Thus, no unnecessary burden 
is placed on the practitioner. Where the associate bhikkhus do not know how stringent the 
Sãranĩya practice is, those bhikkhus who have got alms somewhere else would, under the 
iníluence of greed, also partake of the food offered by the practitioner. Other bhikkhus 
who do not get alms-food elsewhere would take more than what they actually need. In such 
a situation the practitioner has to make repeated rounds of alms-collection within the 
(morning)time proper to do so, and has, more oíten than not, to go without food as all his 
collection having been distributed to others. 

Twelve Years Continuous Practice is the Norm 

This (self-assigned) task of íeeding one's associates must be pursued for twelve years 
without break so that it can be called a success. A full twelve years self-denial regarding 
daily sustenance is the unique character of this practice. 

If, (supposing) on the last day of the twelve years, there should occur the slightest 
vexation in the mind of the practitioner, then he íails. For instance, if the practitioner were 
away to bathe, leaving his alms-bowl containing alms-food gathered by him, and if it was 
seen by a senior bhikkhu and its contents distributed according to seniority of bhikkhuhood 
and nothing were left in it, the practitioner must be able to take it in the proper attitude. 
Otherwise, if he had the slightest indignant attitude towards his associates for leaving 
nothing for him, his twelve year long practice goes to waste. If he is still vvilling, he has to 
start it all over again for twelve more years. In this respect, the rule is as stringent as in the 
case of the probationary Service period of Titthiyaparivãsa; once broken, a íresh period 
must be undertaken by the incumbent. 

If the practitioner, under the same circumstances, instead of being vexed, íeels joy to 
know that his fellow -bhikkhus have partaken of all his food, his practice is then 
accomplished. It is a success. 

The Benefits of Fulfilling the Sãranĩya Practice 

(i) The primary beneíit in íulíilling the Sãranĩya practice is the abandonment of 
covetousness ịissđ) and stinginess ( macchariya ) through his prolonged cultivation of 
overcoming these deíilements. (ii) His charitableness, having been established, he is adored 
by everyone. (iii) Since a strong desire to act in charity has the benign effect of bountiíul 
íruit, in the present existence, the practitioner is blessed with the four requisites all the 
time. (iv) The twelve-year long practice of oHering food to virtuous fellow -bhikkhus out of 
his alms-bowl has the effect of rendering his alms-bowl an inexhaustible source of alms- 
food. He can give as much as he wishes out of it without depleting it. (v) As the result of 
giving priority to the most senior bhikkhu-s lders in his act of charity for such a long period 
every day, whenever the common acquisitions of oíTerings are divided, the best things go 
to him. (vi) As the result of the gladdening effect, he had produced in others through his 
act of self-denial in oíTcring food in them, whenever íamine visits, devas are ready to help 
him. 

Some Stories related to The Sãranlya Practice 
(1) Venerable Tissa íeeds fifty wayfaring bhikkhus 

Venerable Tissa was a íorest dweller who lived in the íorest abode known as Sena. His 
place for the alms-gathering was a village named Mahãgiri. A group of fifty theras, who 
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were on a pilgrimage to the Nãgadipa Shrine, went on the alms-round in Mahãgiri village 
but they collected none. As they were leaving the village, they met Venerable Tissa, the 
local resident bhikkhu , who was entering the village for alms-food. Tissa asked the fifty 
theras whether they had got alms-íood. The theras did not give a straight answer but 
merely replied: “Friend, we had been on the alms-round there.” Tissa knew that the theras 
had got no alms-food and so he said to them: “May the venerable ones wait here till I come 
back.” The theras then said to him: “None of us fifty bhikkhus got an alms-food there. 
How could you alone get it?” “Venerable Sừ,” Tissa replied, “resident bhikkhus can 
manage somehow; though not possessing great power, they know where alms-food can be 
collected.” 

The fifty theras remained waiting there. 

As Venerable Tissa entered Mahãgiri village, the very íirst house was ready with the 
alms-food, the lady of the house had milk rice prepared to offer to him. As soon as Tissa 
called in front of her house, she poured the milk rice into his alms-bowl to the full. 

Tissa returned to the group of theras and respectíully offered the aims-food, addressing 
to the most senior bhikkhu : “May the venerable ones accept my offering.” The Venerable 
looked surprised. “Fifty of us had been in that village, none of us have collected any alms- 
food whatever. This bhikkhu has got milk rice in no time. How could it happen?” These 
thoughts, though not spoken out, were reílected in their expressions. Venerable Tissa then 
said to them: “Venerable Sirs, this alms-food is righteously obtained. Do not have any 
misgivings about it.” The fifty theras partook of the rice meal to their satisíaction. After 
they had íinished, Venerable Tissa ate the leítover to his satisíaction too. 

After Venerable Tissa had íinished his meal, the theras asked: “Friend, when did you 
gain penetrative knowledge of the Supramundane?” 

To this he replied: “Venerable Sirs, I have not attained the Supramundane.” 

“In that case, are you endowed with jhãnaT’ 

“No, Venerable Sirs.” 

“Why, í ricnd. you could easily get milk-rice where fifty of us íailed to get even a morsel. 
Is that not a miraculous feat?” 

Venerable Tissa was obliged to admit his attainment to dispel doubts in those bhikkhus. 
Since the attainment of Sãranĩya is not supramundane dhamma (uttarimanussa dhamma), 
he considered it proper to admit to it: “Venerable Sirs, I have íulíilled the Sãranĩya 
practice. Since I had done that, I could provide food to even a hundred thousand fellow- 
bhikkhus out of my alms-bowl.” 

“O Virtuous One! Excellent it is! Excellent it is! this miraculous feat is just beíitting a 
virtuous one like yourselí.” 

This is an instance of the alms-bowl that has virtually become an inexhaustible 
source of food; the íourth beneíit of Sãranĩya practice. This story also proves the 
second beneíit of being adored by everyone, and the third beneíit of being blessed 
with the four requisites all the time. The Commentary picks up this story to 
exempliíy the fourth beneíit which is the most signiíicant here. 

(2) Venerable Tissa at the National Offerings Ceremony 

In ancient Sri Lanka, there was the Giribhanda Mahãpụịã, (an annual íestival of offerings 
held on Mount Cetĩya which was a grand national occasion.) When Venerable Tissa arrived 
there, he inquired from fellow -bhikkhus what was the most signiíicant item of offering 
(that year,). Being told that two íinest íabrics intended for robe-making were the most 
signiíicant item, Tissa said: “Those two pieces will come to my lot.” This was overheard by 
an oíTicial who reported to the King: “Your Excellency, there is a junior bhikkhu who says 
that the two fine íabrics will come to his lot.” The King said: “That is what he imagines. 
But those íabrics are worthy of bhikkhu-e Iders only.” And he thought of making the 
oữering of the íabrics to the bhikkhu-eXảtĩĩ,. 


1004 



Chapter 40 

When the procession of bhikkhu-donees arrived, the King himselí headed the offerings. 
The two choicest íabrics were placed íoremost, ready to hand. But they did not reach the 
King’s hand, when he was presenting the gifts to the bhikkhu-e lders. Only other items 
reached his hand. When Tissa came along, the two pieces of íabrics strangely reached the 
King's hand. The King offered them to Tissa. He also signalled (by íacial expression) to the 
oííicial who reported to him about the íabrics to ask Tissa to sit there awhile. After the 
procession had passed by, the King asked Tissa: “Venerable Sừ, when did you become 
endowed with this special apperception?” Tissa did not want to give even a faint suggestion 
of him having attained magga-phala and so he simply replied: “Great King, I have not 
attained the supramundane.” 

“But Venerable Sừ, you had said even before the gift-making that the two íabrics would 
come to you.” 

“That is true, o King, That was because since I had successíully completed the Sãranĩya 
practice, whenever common property of gifts are distributed among the Sangha the choicest 
items always come to me.” 

“Venerable Sừ! Excellent it is! Excellent it is! This miraculous happening becomes you 
well.” 

Aíter respectíully paying obeisance to Venerable Tissa, the King went back to the palace. 

This is an example of the fifth beneíit. 

(3) Therĩ Nãga 

At one time, ancient Sri Lanka underwent troubled times due to insurgency headed by 
one Brãhamanatissa. At a village known as Bhãrata where Therĩ Nãga resided, the whole 
village fled for fear of insurgents, without letting it known to the Therĩ. Early in the 
morning Therĩ Nãga noticed the strange silence of the village and said to her pupils: 
“Bhãrata village is strangely silent. Go and enquire what's the matter.” The younger 
bhikkhunĩs went into the village and having seen that no one was left, reported it to their 
teacher. 

Therĩ Nãga said to her pupils: “Do not be alarmed or upset by the ílight of the whole 
village. You go on as usual with your learning (the text, the Commentary) and meditation. 
When the time came for the alms-round, she robed herselí and went to the great banyan 
tree near the village gate, leading her eleven disciples. The guardian spirit of the banyan 
tree carne down and oííered the twelve bhikkhunĩs suííicient alms-food. He then said to 
them: “Venerable Ones, do not move away to another place. Always come to this banyan 
tree for your alms food.” 

Now, Therĩ Nãga had a younger brother, a bhikkhu by the name of Nãga. He assessed the 
situation and decided that Sri Lanka was no safe place and that he could not find sustenance 
here. So he left the monastery accompanied by eleven disciples meaning to cross the sea to 
the mainland. Beíore leaving Sri Lanka he went to bid farewell to his elder sister Therĩ 
Nãga. Learning of their arrival at Bhãrata village, Therĩ Nãga went to see them and was 
told by Bhikkhu Nãga of his plan to cross over to the mainland. Therĩ Nãga then said to 
him: “Would the venerable ones stay at the monastery for tonight, and proceed the next 
day.” The twelve venerables accepted the invitation. 

Therĩ Nãga collected the alms-food in the morning as usual from the banyan tree. She 
offered the food to Bhikkhu Nãga and his disciples. “Venerable Therĩ, is this alms-food 
properly gotten?” Bhikkhu Nãga asked his elder sister and then remained silent. 

“Brother, this aims-food is righteously obtained. Do not have any doubts about this.” 

But Bhikkhu Nãga was still doubtíul: “Venerable Therĩ would it be proper?” 

The Self-confidence of Bhikkhu Nãga. 

Thereupon, Therĩ Nãga took the alms-bowl and threw it upvvards where it remained for 
awhile. Bhikkhu Nãga said: “Even if the alms-bowl stays aloít at seven palm-trees high, it 
is still the alms-food collected by a bhikkhunĩ, is it not Venerable Therĩ?” Then he 
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continued: “This disturbance and danger is not to last íorever. After the taniine has passed, 
I, who speak in praise of the contented nature of the ariyas (with the four requisites) will 
be asking myselí: ‘O virtuous one, trained in the ascetic practice regarding food, you ha ve 
survived the Brãhmanatissa scourge by eating the alms-food of a bhikkhunĩ. I shall not be 
able to bear such criticism of myselí. (I must go now) you remain in mindíulness, Therĩs.” 

The guardian spirit of the banyan tree was watching. If Bhikkhu Nãga partook of Therĩ 
Nãga alms-food, he would say nothing to the bhikkhu; but if the bhikkhu were to reíuse it, 
he would intervene, and ask him to drop the idea of going away. When he saw that the 
bhikkhu reíused the alms-food, he descended from his abode in the tree and asked Bhikkhn 
Nãga to hand over the alms-bowl, and inviting him and his company to the foot of the 
banyan tree, oíTered them the meal on prepared seats. Aíter the meal, he got an 
undertaking from Bhikkhu Nãga not to go abroad. And from that day onwards the guardian 
spirit of the banyan tree offered meals daily to twelve bhikkhunĩs and twelve bhikkhus for 
seven years. 

This is an example of the sixth beneíit. 

In this story Therĩ Nãga was unaííected by íamine, thanks to her íulíilment of the 
Sãranĩya practice whereas Bhikkhu Nãga was helped by the guardian spirit on 
account of his morality, 

Regarding the Fifth Factor of Non-decline: 

“Morality that is unbroken, intact, unchequered and unspotted” is explained thus: for 
bhikkhus, there are seven groups of breach of morality in brief outline. Of the list of 
precepts to be observed, if the íirst precept or the last precept is broken, it is called 
‘broken’ (like in a piece of cloth whose edge are írayed); if the precepts in the middle are 
broken, it is no more ‘intact’ (like in a piece of cloth that has holes in the middle part); if 
two or three precepts in a series are broken, it is ‘chequered’ (like a cow whose skin is of 
diíTcrent colours either on her back or underneath); if there is breach of precepts at 
alternate places, it is ‘spotted’ (like a cow with spots). Morality to be unbroken, intact, 
unchequered, and unspotted must be such that no manner of breach of the above four ways 
occurs anywhere in the observance of bhikkhu precepts. 

(Reíer to Anudĩpanĩ) 

Morality that is flawless in those above four ways is suíTicing condition for magga- 
phaìa. One, who is endowed with it, is free from the bond of craving and is thereíore a 
truly happy person. Since it is very pure, it is extolled by the Buddha and ariyas. Since that 
morality is not conceived as a means of glorious íuture existences, such as a deva of any 
speciíic name or unspeciíied name, it is not misconception due to craving for existence; or 
not wrongly conceived as something permanent or eternal, a misconception due to wrong 
view; it is said to be not subject to misconception. Further, since none of the four 
deviations (vipattis) can be alluded to this kind of morality, it is said to be not subject to 
misconception. Since it provides suííicient precondition for the attainment of approach 
concentration (i upareara samãdho ) and absorption concentration (appanã samãdho), it is 
also called morality conducive to concentration. Since the Four Purity in Morality 
(Catupãnsudhi sTÌa) of worldlings cannot, in reality, be equal as between one person to 
another, the fifth íactor here is meant as morality of the Path, the supramundane sĩla which 
is the same for all ariyas. In the sixth íactor also, Right View as the Path Factor is meant. 
(These six íaetors of non-decline are taught by the Buddha also as the six săranĩya íactors, 
vide Aủguttara (Twos); Dĩgha, iii). 


The Buddha's Repeated Exhortations about Sĩla, Samadhi, Panna 

During the sojourn at the Gijjakuta hill in Rãjagaha, as His passing away was drawing 
near (only one year and three months hence), whenever the Buddha discoursed to the 
bhikkhus, the following theme occurred repeatedly: 

“Such is sĩìa (morality); such is samãdhi (concentration); such is paiĩnă (wisdom). 
Concentration that is developed through morality is highly eííicacious and 
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productive. Wisdom that is developed through concentration is highly efficacious 
and productive. The mind that is developed through wisdom is thoroughly liberated 
without any remnant from the moral taints or pervasive deíilements (ãsavas), 
namely kammãsava (the taint of sense-desire), bhavãsava (the taint of hankering 
after continued existence), and avijjãsava (the taint of ignorance of the Four Ariya 
Truths)." 

The Buddha's Sojourn at The Ambalatthikã Garden 

Then the Buddha, after staying at Rãjagaha for as long as He wished, said to Venerable 
Ãnanda: “Come, Ãnanda, let us go to the Ambalatthikã garden (Mango Grove).” 

“Very well, Sừ,” Ãnanda assented._ 

(Note: The Buddha addressed Ãnanda from among many bhikkhus surrounding Him 
because Ãnanda was always in close attendance.) 

Having expressed his assent to the Buddha, Ãnanda signalled to the bhikkhus: “Friends, 
make ready with your alms-bowl and great robe. The Bhagavã intends to go to the 
Ambalatthikã garden.” 

Then the Buddha, accompanied by many bhikkhns, went to the Ambalatthikã garden 
where He stayed at the King's rest house. While there also, considering His approaching 
death, the Buddha discoursed to the bhikkhus on the same theme, i.e.,: 

“Such is sĩìa (morality); such is samădhi (concentration); such is paiĩnã (wisdom). 
Concentration that is developed through morality is highly eíTicacious and 
productive. Wisdom that is developed through concentration is highly efficacious 
and productive. The mind that is developed through wisdom is thoroughly liberated 
without any remnant from the moral taints or pervasive deíilements (ãsavas), 
namely kammãsava (the taint of sense-desire), bhavãsava (the taint of hankering 
after continued existence), and avijjãsava (the taint of ignorance of the Four Arỉya 
Truths).” 

Herein, in the passage, “Such is sTÌa, this is samãdhi, such is pannã,” morality ( sĩìa ) refers 
to mundane morality, i.e. the Fourfold Purity (catupãrisudhi sTÌa)\ samãdhi means mundane 
concentration at the threshold of períect concentration ( upacãra-samãdhi ) and perfect 
concentration ( appanã-samãdhi ) itselí. Pannã means mundane Insight ( vipassanã-pannã ). 
All these three íactors are the necessary conditions for magga-nãna. 

“Concentration deveìoped through morality” means supramundane concentration 
pertaining to magga and phaìa, magga concentration and phaìa concentration. 
Concentration of magga is highly efficacious because it leads to the íruition of the 
Ariya's Knowledge ( Ariya-phala ). (Phaìa rneans direct result.) It is also highly 
productive because it has the superb consequence ( ãnisansa ) of liberation or 
paciíication. (A nisartsa means indirect result or consequence.) The same 
interpretation should be understood for similar statement that follow. 
Concentration of phata produces the direct result of abandoning the burning 
deíilements through tranquillity (patippassaddhi-pahãna), and gives the indirect 
result or consequence of the peace of cessation or extinction of deíilements. 

“Wisdom deveìoped through concentration” means supramundane Knowledge 
(magga-nãna and phaìa-nãna). Its direct result and indirect result or consequence 
should be construed as in the case of concentration. 

“The mind deveìoped through wisdom ”, “wisdom” means mundane Insight 
(vipassanã-pannã) and wisdom associated with jhãna; mind here means 
supramundane consciousness of magga-phaìa. Magga consciousness completely 
eradicates deíilements as abandoning through destruction ( samuccheda pahãna). 
Phaỉa- consciousness thoroughly liberates one from the moral taints as abandoning 
through tranquillity (patipatssaddhi-pahãna). 

The Buddha's Sojourn at NãỊanda 
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Then the Buddha, after staying at the Ambalatthikã garden for as long as He wished, said 
to Venerable Ãnanda: “Come, Ãnanda, let us go to the town of NãỊanda.” 

“Very well, Sir,” Ãnanda assented, and called upon the bhikkhus to accompany the 
Buddhấ. 

Venerable Sãriputta's Brave Utterance 

Then the Buddha, accompanied by many bhikkhus, went to the town of NãỊanda and 
stayed at the mango grove of Pãvãrika, the rích man. 

At that time, the Venerable Sãriputta approached the Buddha, and after making obeisance 
to Him, entered into a stirring and remarkable dialogue with Him: 

Sãriputta: Venerable Sir, as regards Períect Enlightenment, I am convinced that there has 
never been nor there is, nor will there be any samana or brãhmana who can 
excel the Bhagavã. 

Buddha: You say solemnly and with certitude, like the brave sound of a lions roar, that as 
regards Perfect Enlightenment, you are convinced that there has never been nor 
there is, nor will there be any samana or brãhmana who can excel the Bhagavã. 

“How is it Sãriputta, do you know definitely in your mind the minds of those 
Homage-Worthy, Períectly Self-Enlightened Buddhas of the past so that you can 
assert, such was their practice of morality, such was their practice of concentration 
(samãdhi), such was their wisdom ( pannã ), such was their manner of abiding (in 
the sustained attainment of Cessation), such was their emancipation?” 

“I have no such knowledge, Venerable Sir.” 

“How is it, Sãriputta, do you know deíinitely in your mind, the minds of those 
Homage-Worthy, Períectly Self-Enlightened Buddhas of the íuture, so that you can 
assert, such will be their practice of morality, such will be their practice of 
concentration (samãdhi), such will be their wisdom (paniĩã), such will be their 
manner of abiding (in the sustained attainment of Cessation), such will be their 
emancipation?” 

“I have no such knowledge, Venerable Sir.” 

“How is it, Sãriputta, do you know deíinitely in your mind, the mind of Myselí, the 
present Buddha, the Homage-Worthy, the Períectly Self-Enlightened, so that you 
can assert, ‘Such is the practice of sĩ la (morality) of the Bhagavã, such is the 
strength of the concentration of the Bhagavã, such is the wisdom ipannã) of the 
Bhagavã, such is the manner of the Bhagava's abiding (in the sustained attainment 
of Cessation), such is the emancipation of the Bhagavã?” 

“I have no such knowledge, Venerable Sir.” 

“Sãriputta, if you do not have the cetoparỉya-nãna, the íaculty of reading another 
person's mind, by which you can know deíinitely the minds of the Homage- 
Worthy, the Períectly Self-Enlightened Buddhas of the past, the íuture and the 
present, how can you say solemnly and with certitude, and sounding like a lion's 
roar, that as regards Períect Self-Enlightenment, you are convinced that there has 
never been, nor will there be any samanas or brãhmanas who can excel the 
Bhagava?” 

“Venerable Sir, I do not have the cetopariya-nãna, the íaculty of reading another 
person's mind by which I can know deíinitely the minds of the Homage-Worthy, 
the Períectly Self-Enlightened Buddhas of the past, the íuture and the present. But I 
do have the dhammanvaya-ũãna, the knowledge by iníerence from personal 
experience. 

“Venerable Sir, if I may give an example, let us say that there is a remote border 
town with its solid walls built on firm íoundation which has only one arched 
gateway, and that there is a gate-keeper, wise, prudent and intelligent, who would 
keep out strangers and would admit only person known to him. When he makes his 
rounds along the roadway that encircles the town, he sees no breaks, no holes in 
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the walls, not even one that would allow a cat to pass through it. Then he will come 
to the conclusion (rightly) ‘that all big living things that enter or leave the town do 
so only by that single gatevvay.’ 

“In the same way, Venerable Sir, I am possessed of the dhammanvaya-năna, the 
knowledge by iníerence from personal experience. Venerable Sir, (thus I know 
that) all the Homage-Worthy, the Períectly Self-Enlightened Buddhas, who had 
arisen in the past, had abandoned the Five Hindrances that defile the mind and 
weaken the intellect; had well established their minds in the Four Methods of 
Steadíast Mindíulness; had correctly cultivated the Seven Factors of 
Enlightenment; and had attained Supreme Períect Self-Enlightenment. 

(Períect Self-Enlightenment (Sammãsambodhi-nănà), is a term encompassing the arahatta- 
magga-nãna and the Omniscience (Sabbannutã-nãna), which pertain to the Buddhas only). 
“Venerable Sir, (thus I know that) all the Homage-Worthy, the Períectly Self- 
Enlightened Buddhas who will arise in the íuture will abandon the Five Hindrances 
(nĩvarana) that deíile the mind and weaken the intellect; will well establish their 
minds in the Four Methods of Steadíast Mindíulness (Satipatthãna), will correctly 
cultivate the Seven Factors of Enlightenment ( Bojjhaúgaríĩ ) and will attain Supreme 
Períect Self-Enlightenment. 

“Venerable Sir, (thus I know that) the Homage-Worthy, the Períectly Self- 
Enlightened Bhagavã also, who has arisen in the world, has abandoned the Five 
Hindrances; has well established the Bhagava's mind in the Four Methods of 
Steadíast Mindíulness; has correctly cultivated the Seven Factors of Enlightenment, 
and has attained Supreme Períect Self-Enlightenment. 

“Venerable Sir, all these conclusions I make are due to the dhammanavaya-năna, 
Knowledge by iníerence from personal experience which I am possessed of.” 

(This was the stirring and remarkable dialogue that took place between the Venerable 
Sãriputta and the Buddha). 

During the sojourn at the mango grove of Pãvãrika the rích man in the town of NãỊanda, 
also considering His approaching death, the Buddha discoursed to the bhikkhus on the sarne 
theme, i.e.: 

“Such is sĩìa (morality); such is samãdhi (concentration); such is paiínã (wisdom). 
Concentration that is developed through morality is highly eííicacious and 
productive. Wisdom that is developed through concentration is highly eííicacious 
and productive. The mind that is developed through wisdom is thoroughly liberated 
without any remnant from the moral taints or pervasive deíilements (ãsavas), 
namely kammãsava (the taint of sense-desire), bhavãsava (the taint of hankering 
aíter continued existence), and avỉjjãsava (the taint of ignorance of the Four Ariya 
Truths).” 

The Buddhấs Discourse on Morality 

Then aíter staying at the town of NãỊanda for as long as He wished, the Buddha said to 
Venerable Ãnanda: “Come, Ãnanda, let us go to Pãtali village.” 

“Very well, Venerable Sir,” assented Ãnanda, and he called upon the bhikkhus to 
accompany the Buddha. Then the Buddha, accompanied by many bhikkhus, went to Pãtali 
village. 

When the lay devotees of Pãtali village heard that the Buddha had arrived at their village, 
they were very glad, for they had the great good íortune of having to receive the Buddha 
even without asking for it. They had just finished building a guest-house. How appropriate 
it would be if their íirst guest was the Buddha himselí? “We shall request the Bhagavã to 
accept our offering of the guest-house and to listen to the Bhagava's words of appreciation 
of our good deed,” they discussed among themselves. They approached the Buddha, made 
obeisance to Him, and sat at a suitable place. Then they said to Him: “May it please the 
Bhagavã to accept our new guest-house as His living quarters during His sojourn.” The 
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Buddha showed His consent by remaining silent. 

Having received the Buddha’s consent, the lay devotees of Pãtali village rose from their 
seats, made obeisance to Him and went to their guest-house. They made it ready for use by 
íurnishing it with floor coverings throughout, arranging separate seats, íilling the big water 
pots and lighting the lamps. They arranged with the mothers to feed their iníants early that 
evening and to put them to bed. Then they went back to the Buddha, made obeisance to 
Him, and stood on one side. They said to Him: 

“Venerable Sir, at the guest house, the íloor has been covered throughout with 
floor-coverings, separate seats have been arranged, big water pots have been íilled 
and lamps have been lít. May the Bhagavã proceed there when He wishes.” 

(Note: The new guest-house was built by the villagers at the centre of the village. The main 
purpose in building it was to house visiting oííicials of the Licchavis and the Magadhans 
who oíten came and stayed at Pãtali village, which was a border village. It was essential 
for the village because they had to surrender their houses to the visiting oííicials for their 
temporary lodging for a month or so, on each occasion. The new guest-house would now 
ease the situation. It was well arranged for the use of visiting officials with living quarters 
as well as strong roorns for the upkeep of treasures. At the time of the Buddha’s visit to the 
village it had just been completed. At íirst the villagers thought that the Buddha might 
preíer to dwell in the íorest and so they did not make it ready to receive Him. Only when 
the Buddha consented to put up there, did the villagers prepare things to make it ready for 
His stay.) 

Then the Buddha, at evening time, rearranged His robes, and taking His alms-bowl and 
great robe, proceeded to the guest-house accompanied by the bhikkhus. Aíter washing His 
feet, He entered the guest-house where He sat against the middle post, íacing east. The 
bhikkhus also washed their feet and entered the guest-house, and sat against the west wall, 
íacing east, with the Buddha in íront of them. The lay devotees of Pãtali village also 
washed their feet and entered the guest-house, and sat against the east wall íacing west, 
with the Buddha in íront of them. 

Then the Buddha discoursed on the five disadvantages 2 beíalling an immoral person and 
the five advantages that bless a person of virtue thus: 

Five Disadvantages to An Immoral Man 

"Householders, five disadvantages descend on an immoral person who lacks morality, 
and vvhat are the five?” 

(i) Householders, in this world, the immoral person, who lacks moral virtue, suííers 
great loss in íortune through heedlessness. This is the íirst disadvantage beíalling an 
immoral person who lacks morality 

(ii) Householders, íurthermore, the ill-repute of an immoral person, who lacks moral 
virtue, spreads far and wide. This is the second disadvantage beíalling an immoral 
person who lacks morality. 

(iii) Householders, íurthermore, an immoral person, who lacks moral virtue in the midst 
of any class of society, whether among the ruling class, or the recluses or the 
brahmin class, or the wealthy, looks diffident and uneasy. This is the third 
disadvantage beíalling an immoral person who lacks morality. 

(iv) Householders, íurther more, an immoral person, who lacks moral virtue, dies in a 
bewildered 3 State. This is the íourth disadvantage beíalling an immoral person who 
lacks morality. 

(v) Householders, íurthermore, an immoral person, who lacks moral virtue, aíter death 
and dissolution of the body, is destined to fall to the miserable existences of niraya. 
This is the fifth disadvantage beíalling an immoral person who lacks morality. 


2. Disadvanlage: adinava. Also translated as danger, íault. 

3. Bewildered; Samnulha. The commentary explains this as delirium. 
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“Householders these are the five disadvantages beíalling an immoral person through lack 
of morality.” 

Five Advantages that bless A Vứtuous Person 

“Householders, five advantages bless a virtuous person for his being virtuous. What are 
the five?” 

(i) Householders, in this world, a virtuous person, who possess moral virtue, acquires 
great wealth through being heedíul. This is the first advantage that waits on a 
virtuous person for his being virtuous. 

(ii) Householders, íurthermore, the good reputation of a virtuous person, who possess 
moral virtue, spreads far and wide. This is the second advantage that waits on a 
virtuous person for his being virtuous. 

(iii) Householders, íurthermore, a virtuous person, who possess moral virtue in the midst 
of any class of society, whether among the ruling class, or the recluses, or the 
brahmin class, or the wealthy, can hold up his head and look anyone in the face. This 
is the third advantage that waits on a virtuous person for his being virtuous. 

(iv) Householders, íurthermore, a virtuous person, who possess moral virtue, dies without 
any bewilderment. This is the íourth advantage that waits on a virtuous person for 
his being virtuous. 

(v) Householders, íurthermore, a virtuous person, who possess moral virtue, aíter death 
and dissolution of the body, is destined to the íortunate existences of devas. This is 
fifth advantage that waits on a virtuous person for his being virtuous. 

“Householders, these are the five advantages that wait on a virtuous person for his being 
virtuous.” 

Although this discourse was addressed to lay persons it also applies to bhikkhus. 

(1) With a lay person, lack of moral virtue may lead to committing evil deeds such as 
killing. As he indulges in evil, he tends to íorget his usual means of livelihood, such 
as cultivation or trading, thereby incurring great losses of property. Worse still, his 
evil deed might be illegal under the law proclaimed by the king such as killing of 
animals, and he is liable to criminal punishment. If he steals, he also commits a crime 
equally liable to punishment. Thus, his lack of moral virtue can bring him great 
losses of property. Similarly, a bhikkhu lacking morality, being heedless, loses virtue, 
loses the good Doctrine, the word of the Buddha, loses jhãna, and loses the seven 
noble properties of ariyas 4 . 

(2) An immoral man earns a bad repute so that he is written off as an outcast, useless for 
this world and hopeless for íuture worlds. “This man is so stingy that he would not 
even take part in oííering alms-food by dravving lots,” this is the kind of name he 
builds up for himselí. All the four kinds of assemblies see him in that light only. 

Similarly, in the case of a bhikkhu who lacks moral virtue, the ill repute that such and 
such bhikkhu is loose in bhikkhu morality, does not take up serious learning of the 
good Doctrine, makes a living on practice of medicine, or similar methods of 
livelihood abhorred by the Buddha, and that his behaviour is marked by six kinds of 
disrespect, spreads among the four kinds of assemblies. 


4. Seven noble properties 

(i) Saddhã dhanam 

(ii) Sĩla dhanam 

(iii) Hirĩ dhanam 

(iv) Ottappa dhanam - 

(v) Suta dhanam 

(vi) Cãga dhanam 

(vii) Pannă dhanam 


of ariyas : satta ariya dhanani. 
faith in Three Jewels and kamma 
wealth of morality 
wealth of shame for doing evil 
wealth of fear for doing evil 
wealth of vast knowledge 
wealth of charity, renunciation 
wealth of magga-phala attainments. 
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(3) An immoral lay person is alvvays pricked by a guilty conscience for the misdeeds he 
has done. Thereíore, he does not dare to face the crowd. “Someone there might 
recognize me,” he fears, “and I might be apprehended and sent to the authorities.” 
That is why, in any of the four kinds of assemblies, he holds his face down and his 
shoulders stooping, he would uneasily keep on scratching the earth with a stick. He 
keeps his mouth shut as far as possible. Likewise, an immoral bhikkhu íeels uneasy 
to face an assembly which might have knowledge of his misdeeds, in which case he 
might have to face punishment under the Vinaya process such as excommunication. 
Thereíore, he goes into the assembly with great misgivings and speaks little. Some 
immoral bhikkhu, however, might put up a bold face and wander around amongst 
Sangha but in his heart he is íeeling miserable only. 

(4) An immoral one, whether lay person or bhikkhu, may put up pretences while living 
but, on his death bed, his evil deeds appear beíore him in their respective sense- 
doors. He íeebly opens his eyes to see the present world, and then closes his eyes to 
see his oncoming world where he íinds no solace whatever. His imminent 
destination, the four miserable States of apặya, becomes vividly clear to him. He 
íeels great pangs of conscience as if thrust by a hundred spears on his head. “Help 
me! Help me!” He would scream in desperation and then breathe his last. This is 
what the Buddha means by “he dies in a State of bevvilderment.” 

(5) The fifth disadvantages beíalling an immoral one needs no explanation. 

(The advantages that wait on a virtuous one may be known as the opposite of the 
above five disadvantages beíalling an immoral one.) 

The Buddha then went on late into the night instructing the lay devotees of Pãtali village 
on other topics including the happy consequences of their donation of the guest-house, 
thereby pointing out the beneíits of the Doctrine, exhorting them to set themselves up in 
the practice thereoí, and gladdening them in the practice. Then He sent them away, saying: 
“Householders, the night is far advanced; you may leave when you wish.” 

“Very well, Venerable Sừ,” the devotees of Pãtali village said in assent, and making 
obeisance to Him, departed respectíully. Then not long after their departure, the Buddha 
retired in seclusion. 

(Note: “The Buddha retired in seclusion” should be understood as reíerring to a 
separate part of the guest house screened off for privacy. A cot had been placed 
there for the Buddha, and He considered that the devotees would earn much merit 
if He were to use the guest house in all the four bodily postures. Thereíore, He lay 
on the cot on his right side and rested.) 

The Founding of Pãtaliputta 

At that time, two brahmins, Sunidha and Vassakãra, Chief Ministers of Magadha 
Kingdom, were building a (íortiíied) City at the site of Pãtali village to keep out the Vajjĩ 
princes. During that period, many devas in groups of a thousand each, were occupying 
plots of land at Pãtali village. 

In the location where the devas of great power were occupying, there, the officials 
responsible for the building of the City were inclined to build houses for princes and the 
king's ministers of great power. In the location where the devas of medium power were 
occupying, there, the officials responsible for the building of the City were inclined to build 
houses for princes and king's ministers of medium power. And in the location where the 
devas of lesser power were occupying, there, the official responsible for the building of the 
City were inclined to build houses for princes and king's ministers of lesser power. 

(Herein, among the City builders there were officials learned in the Science of 
building-sites. They knew, by their specialised knowledge, the status of the 
proposed building-sites down to a depth of thirty cubits as to which area is 
occupied by powerful serpents or nãgas, which, by demons, or which, by evil 
spirits; or where a slab of rock is lying underneath, or where an old tree stump is 
hidden. Accordingly, those learned ones took necessary measures by reciting 
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mantras or by blessing, so that they were able to proceed smoothly as if they were 
building the City in consultation with devas. 

Another explanation: The oííicials responsible for the building of the City were 
possessed by the devas who occupied various locations and these devas would 
leave their bodies aíter the four corners of the building site have been marked out. 
Prospective human occupants, who were endowed with coníidence in the Triple 
Gem, were possessed by the deva occupants of the sites who were equally 
endowed with coníidence in the Triple Gem. Prospective human occupants who 
lacked coníidence in the Triple Gem were possessed by the deva occupants of the 
sites who lacked confidence in the Triple Gem. The reason is this: the devas, who 
were endowed with confidence in the Triple Gem, iníluenced the mind of the 
prospective human occupants who had coníidence in the Triple Gem, trusting that 
the new occupants would invite the Sangha to their newly built house and hear the 
sermon on the auspicious occasion and that they (the devas) would get the 
opportunity to see the virtuous bhikkhus and hear the Dhamma. They also expected 
the new occupants to share their merit of offerings made to the Sangha.) 

The Buddha saw, with His Knowledge of the Divine Eye ( dibba-cakkhn ), how the devas 
in groups of a thousand each, were occupying plots of land at Pãtali village. Then He woke 
up at dawn and asked the Venerable Ãnanda: “Who are those that are building a City at (the 
site of) Pãtali village?” 

Ãnanda replied: “Venerable Sừ, the Brahmins Sunidha and Vassakãra, Chieí Ministers of 
Magadha Kingdom, are building a (íortiíied) City to keep out the Vajjĩ princes.” 

“Ãnanda, the Chieí Ministers are building the íortiíied City as though they were acting in 
consultation with the devas of the Tãvatimsa realm. 

“Ãnanda, I have seen with my Knowledge of the Divine Eye how the devas, in groups of 
a thousand each, were occupying plots of land at Pãtali village. 

“Ãnanda, in the locations where the devas of great power are occupying, there, the 
oííicials responsible for the building of the City are inclined to build houses for princes and 
king's ministers of great power. In the locations where the devas of medium power are 
occupying, there the oííicials responsible for the building of the City are inclined to build 
houses for princes and king's ministers of medium power. In the locations where the devas 
of lesser power are occupying , there the oíTicials responsible for the building of the City 
are inclined to build houses for princes and king's ministers of lesser power. 

“Ãnanda, three catastrophes will bring about the downfall of the City of Pãtaliputta. They 
are fire, floods, and internal dissension.” (Thus the Buddha was predicting that a part of 
Pãtaliputta would be destroyed by fire, a part of it would be washed away by the Ganga 
river, and a part of it would be destroyed by internal dissension.) 

Aíter saying those words, the Buddha went to the Ganga river to wash His face and 
avvaited for the time to go on the alms-round. 

Then Sunidha and Vassakãra remembered that since their King Ajãtasattu was a lay 
supporter of Gotama the Samana, it would only be proper if they were to invite the Buddha 
to an offering of a meal, because they would be seeing Him in the village of Pãtali. 
Further, they considered it a wise thing to request Gotama the Samana, to bless their city- 
building project with auspicious words, for then the black devils would be driven away 
from the City site. So both went to the Buddha and stood at a suitable place. Aíter 
exchanging memorable words of íelicitation, they said to Him: “May it please the revered 
Gotama and the company of bhikkhus to accept our oííering of food for today.” The 
Buddha, by His silence signiíied His acceptance. 

Then the Magadhan Chief Ministers, Sunidha and Vassakãra, knowing that the Buddha 
had accepted their invitation, went to the place where they were putting up, and having 
prepared the choicest food and delicacies, iníormed the Buddha by messengers who said: 
“Revered Gotama, it is time (to proceed). The food offering is ready.” 

Then in the morning, the Buddha rearranged His robes, and taking His alms-bowl and 
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great robe, went in the company of the bhikkhus to the place where the two Magadhan 
Chieí Ministers were being housed, and sat at the place prepared for Him. Sunidha and 
Vassakãra attended to the Buddha and the bhikkhus, oííering the choicest food and 
delicacies with their own hands till they caused them to stop, signiíying they had enough. 
When the Buddha had finished His meal and had removed His hand from His alms-bowl, 
the Sunidha and Vassidara took low seats and sat at a suitable place. 

To Sunidha and Vassakãra, who were thus seated, the Buddha expressed His pleasure and 
appreciation by three stanzas in Pãli (Here only prose translation in provided). 

“Brahmins, when the wise man makes oííerings of food to those possessed of 
virtue, self-control and purity of life at the place where he has made his home, he 
should share the merit of his oííering with the devas who are guardians of that 
place. If the devas are honoured thus, they give protection to him, as their way of 
honouring him in return. If they are revered thus, they help him out of trouble, as 
their way of revering him in return. That being so, that wise man comes under the 
protection of the devas who saíeguard him, just as a mother saíeguards her own 
son. The person is blessed with auspiciousness at all times.” 

Aíter expressing His pleasure and appreciation in these stanzas to the Magadhan Chief 
Ministers, Sunidha and Vassakãra, the Buddha rose from His Seat and left. 

Then Sunidha and Vassakãra followed the Buddha all along the route, thinking: “We shall 
call the gateway, by which the revered Gotama leaves today, the ‘Gotama Gateway’, and 
the landing place, by which the revered Gotama crosses the Ganga, the ‘Gotama Landing 
Place’.” 

The gateway by which the Buddha left that day came to be known as, the ‘Gotama 
Gateway’. Then the Buddha went to the river Ganga. At that time the river was full to the 
brim so that a crow on the bank might easily drink from it. 

Then in the instant it might take a strong man to stretch out his bent arm or bend his out 
stretched arm, the Buddha vanished from this side of the Ganga and reappeared on the 
other shore together with the company of bhikkhus. 

The Buddha saw the people who wanted to cross from one shore to the other, some of 
whom were looking for boats, some for log rafts, and some were making bamboo rafts. 
Then He, understanding the matter, uttered these joyous words in exultation; 

“The ariyans have crossed the deep and wide river of Craving (tanhã), by building 
the bridge of the Ariya Path, upon having overcome the quagmire of moral 
deíilement. As for the multitudes, they have to build rafts just to cross this 
insigniíicant river, the Ganga. However, the aríyas who have crossed the river of 
Craving by means of the Ariya Path of eight constituents have no need to make 
rafts.” 


The Buddha’s Discourse on The Four Ariya Truths 

Then the Buddha said to Venerable Ãnanda: “Come Ãnanda, let us go to Koti village.” 

“Very well, Venerable Sir,” Ãnanda assented and then called the bhikkhus. The 
Buddha, accompanied by a company of bhikkhus, went to Koti village and dwelt 
there. (The village was called Koti because it was where the pinnacle of King 
Mahãpanãda fell.) 

During that time, the Buddha discoursed to the bhikkhus on the Four Ariya Truths thus: 
“Bhikkhus , it is through not having proper understanding and penetrative 
knowledge of the Four Ariya Truths that I, as well as yourselves, have had to fare 
along the lengthy course of the round of existences (sarhsăra), never stopping, but 
ever hanging, from one existence to the next repeatedly. What are the Four Truths 
that are not understood?” 

i) Bhikkhus, it is through not having proper understanding and penetrative knowledge 
of the Ariya Truth of Dukkha ( Dukkha ariya sacca) that I, as well as yourselves, 
have had to fare along the lengthy course of the round of existences, never 
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stopping, but ever changing, from one existence to the next repeatedly. 

ii) Bhikkhus, it is through not having proper imderstanding and penetrative knowledge 
of the Ariya Truth of the Origin of Dukkha (Samudaya ariya sacca) that I, as well 
as yourselves, ha ve had to fare along the lengthy course of the round of existences, 
never stopping, but ever changing, from one existence to the next repeatedly. 

iii) Bhikkhus, it is through not having proper understanding and penetrative knowledge 
of the Ariya Truth of the Cessation of Dukkha ( Nirodha ariya saccà) that I, as well 
as yourselves, have had to fare along the lengthy course of the round of existences, 
never stopping, but ever changing, from one existence to the next repeatedly. 

iv) Bhikkhus, it is through not having proper understanding and penetrative knowledge 
of the Ariya Truth of the way to the Cessation of Dukkha (Magga aríya sacca) that 
I, as well as yourselves, have had to fare along the lengthy course of the round of 
existences, never stopping, but ever changing, from one existence to the next 
repeatedly. 

“Bhikkhus , now I have properly understood the Ariya Truth of Dukkha (Dukkha aríya 
sacca ), I have penetrative knowledge of it; I have properly understood the Ariya Truth of 
the Origin of Dukkha (Samudaya ariya sacca) I have penetrative knowledge of it; I have 
properly understood the Ariya Truth of the Cessation of Dukkha (Nirodha ariya sacca), I 
have properly understood the Ariya Truth of the way to the Cessation of Dukkha (Magga 
ariya sacca), I have penetrative knowledge of it. The Craving for existence ( bhavatanhã) 
has been completely uprooted, leaving no trace of it. In Me, the craving for existence, 
which is like a rope that drags one to renewed existence, has become extinct. Now, for 
me there will be no more rebirth.” 

(Herein, “proper understanding” means Insight knowledge coníorming to, and 
preceding magga-nãna. It is mundane Knowledge, and is called Anubodhi in Pãli. 
“Penetrative knowledge” means penetrative Knowledge of the Path ( magga-năụa ) 
itselí that destroys the deíilements. It is called Pativedha in Pãli.) 

Aíter the Buddha had spoken the above words, He íurther said thus in verses: 

“Passing from this existence to that, íaring through the long course of sarhsãra, is 
necessitated by (is due to) lack of understanding of the Four Ariya Truths as they 
really are. I have íully understood those Four Ariya Truths. Craving for existence, 
that rope which drags one to rebirth, has been cut off completely. The root of 
dukkha has been thus eradicated. For me there will be no more rebirth.” 

While the Buddha was staying at that Koti village also, considering His approaching 
death, He discoursed to the bhikkhus on the same theme, i.e.: 

“Such is sTÌa (morality); such is samãdhi (concentration) such is pannã (wisdom). 
Concentration, that is developed through morality, is highly eííicacious and 
productive. Wisdom, that is developed through concentration, is highly eííicacious 
and productive. The mind, that is developed through wisdom, is thoroughly 
liberated without any remnant from the moral taints or pervasive deíilements 
(ãsavas ), namely kammãsava (the taint of sense-desire), bhavãsava (the taint of 
hankering aíter continued existence) and avijjãsava (the taint of ignorance of the 
Four Ariya Truths).” 

The Buddha's Discourse at Nãtika Village 
On Those Disciples whose Spiritual Progress is assured 

Then aíter staying at Koti village for as long as He wished, the Buddha said to Venerable 
Ẫnanda: “Come, Ãnanda, let us go to Nãtika village.” 

“Very well, Sừ,” assented Ãnanda, and he called upon the bhikkhus for the journey. The 
Buddha went to Nãtika village accompanied by many bhikkhus and stayed in a brick 
building. 

(Herein, Nãtika was a twin village íounded by two cousin brothers (born of two 
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brothers) who sited it near a reservoir. Thus the village got its name, “village of 
relations” (nũiiku). from which Pãli word, h became corrupted into n, and hence 
the name Nãtika. In that twin village there was a brick monastery which was the 
place of the Buddha's sojourn.) 

During that time the Venerable Ãnanda approached the Buddha and asked these 
questions: 

“Venerable Sir, in Nãtika village, a bhikkhu by the name of SãỊa has passed away. 
What is his destination? What is his next existence? 

“Venerable Sir, in (this same) Nãtika village, a bhikkhunĩ named Nandã has passed 
away. What is her destination? What is her next existence? 

“Venerable Sir, in (this same) Nãtika village, a devotee named Sudatta has passed 
away. What is his destination? What is his next existence? 

“Venerable Sir, in (this same) Nãtika village, a devotee named Sujãtã has passed 
away. What is her destination? What is her next existence? 

“Venerable Sir, in (this same) Nãtika village, a devotee named Knkkuta... (repeat 
below) ...a devotee named KaỊimba... (repeat below) ...a devotee named Nikata... 
(repeat below) ...ã devotee named Katissaha... (repeat below) ...a devotee named 
Tuttha... (repeat below) ...a devotee named Santuttha... (repeat below) ...a devotee 
named Bhaddha... (repeat below) ...a devotee named Subhadda (repeat:) has passed 
away. What is his destination? What is his next existence? ” 

To these questions the Buddha ansvvered them, one by one thus: 

“Ãnanda, due to the extinction of the ãsavas (moral taints), SãỊa the bhikkhu had 
realized in this very life Emancipation of mind ( arahatta-phala-samãdhi ) and 
Emancipation through Knowledge ( arahatta-phaỉa-pannã ) He died an arahat. 

“Ãnanda, through the eradication of the Five Fetters that lead to rebirth in the 
Sensuous Sphere, the lower planes of existence, Nanda the bhikkhunĩ has been 
reborn spontaneously in the Brahmã realm. She died an anãgãmin (a Never- 
Returner), with no possibility of returning (reverting) from that Brahmã existence 
and will realize parinibbãna (the utter passing away), there. 

“Ãnanda, through the eradication of the three Fetters wrong view of Five 
Aggregates as a self (sakkãya-ditthỉ), uncertainty and doubts ( vicikicchã ), belieí in 
religious practices outside of the Ariya Path (sĩlabbataparãmãsa) and the lessening 
of attachment ( rãga ), hatred ( dosa ) and bewilderment ( moha ), Sudatta the devotee 
was a sakadãgãmin (a Once-Returner). He will make an end of dukkha after being 
reborn in the human world only once. 

“Ãnanda, through the eradication of the three Fetters, (namely, the wrong view of 
the Five Aggregates as a self, uncertainty, and belieí in religious practices outside 
of the Ariya Path), Siýãtã the íemale devotee, was a sotăpanna (a Stream-Enterer), 
who is not liable to fall into the four miserable States of apậya, destined for the 
íortunate existences, and is íirmly set on the path of spiritual progress marked by 
the three higher maggas. 

“Ãnanda, the devotee named Kukkuta... (repeat below) ...the devotee named 
Kalimba... (repeat below) ...the devotee named Nikata... (repeat below) ...the 
devotee named Katissaha... (repeat below) ...the devotee named Tuttha... (repeat 
below) ...the devotee named Santutta.... (repeat below) ...the devotee named 
Bhaddha ... (repeat below) ... the devotee named Subhadda, (repeat:) through the 
eradication of the five Fetters that lead to rebirth in the Sensuons Sphere, the ỉower 
planes of existence, has been reborn spontaneousìy in tlie Bralvnã realm. He died 
an anãgãmin (a Never-Retumer), with no possibility of retuming (reverting) from 
tlmt Brahmã existence and will realừe parinibbãna (the litter passing away), there. 
“Ãnanda over fifty devotees from Nãtika village, who have died, were anăgãmỉn 
(Never-Returners) by virtue of having eradicated the Five Fetters that lead to 
rebirth in the sensuous Sphere, the lower planes of existence, destined for 
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Spontaneous rebirth in the Brahmã realm, with no possibility of returning 
(reverting) from that Brahmã existence and they will realize parinibbãna (the utter 
passing away), there. 

“Ãnanda over ninety devotees of Nãtika village, who have died, were sakadãgãmin 
(Once-Returners), who had eradicated the three Fetters (i.e. sakkậya-ditthi, 
vicikicchã, sĩlabbata-parãmsa) and had lessened attachment ( rãga ), hatred ( dosa ) 
and bewilderment ( moha ). They will make an end of dukkha aíter being reborn in 
the human world only once. 

“Ãnanda, over five hundred devotees from Nãtika village, who have died, were 
Stream-Enterers through the eradication of the three Fetters (i.e. the wrong view of 
the Five Aggregates as a Self, Uncertainty, and Belieí in religious practices outside 
of the Ariya Path). They are not liable to fall into the miserable States of apặya, 
and were destined for íortunate existence, and are bound to attain the three higher 
maggas.” 

The Mirror Discourse 

“Ãnanda, this ability to tell about the destination of people is something which 
anyone endowed with knowledge of the Dhamma can have in respect of himselí. It 
is not a mysterious art that belongs only to the Tathãgata. Ananda, if the Tathãgata 
were to be approached and asked as to the destination of every person who has 
died, it would be quite a botheration for him. 

“As such, Ãnanda, an ariya disciple, who possesses the Mirror of Wisdom can, if 
he wishes to, say of himselí: ‘I shall never be reborn in the realm of continuous 
suííering ( niraya ), nor in the animal world, nor in the realm of wretched spirits 
burning with thirst and hunger ( peta ), nor in any of the four miserable States of 
apãya, I am certain to be reborn only in the íortunate existences. I am bound to 
attain the three higher maggas.’ I shall expound this discourse on the Mirror of 
Wisdom. Ananda, what is this Mirror of Wisdom? 

i) Ãnanda, in this Teaching, the ariya disciple (i.e. male or female disciple) has 
unshakable coníidence in the Bhagavã, being convinced that: 

The Bhagavã is worthy of hornage ( Araham ); He is Períectly Self-Enlightened 
(Sammãsambuddha); He is possessed of períect knowledge and conduct ( Vijjã carana 
sampana ); He speaks only what is beneíicial and true ( Sugata ); He knows all the three 
Worlds (Lokavidhũ); He is incomparable in taming those who deserve to be tamed 
( Anuttaro purisadamma sãratti ); He is the Enlightened One, knowing and teaching the 
Four Ariya Truths ( Buddho ); and he is the Most Exalted ( Bhagava ); 

ii) The ariya disciple has unshakable coníidence in the Dhamma, being convinced that: 

The Dhamma expounded by the Bhagavã is well expounded ( svãkkhãta ); its truths are 
personally apperceivable (sanditthika)', its practice (i.e. of the Ariya Path) yields íruit 
(akãìika ); immediately; it can stand investigation ( ehipassika ); it is worthy of being 
perpetually borne in mind (opaneyikà); and it can be seen, realized and enjoyed by the 
wise, each according to his own capacity ( paccatam veditabba, vinnãhỉ). 

iii) The ariya disciple has unshakable confidence in the Sangha, being convinced that: 

The Order of Bhikkhus, the Sangha, are endowed with the right practice 
(suppatipannã), i.e. Threeíold Training in Morality, Concentration and Wisdom; they 
are endowed with straight forward uprightness (ujjupatipafína)\ they are endowed with 
righteous conduct ( nyãyapatipannã ), and they are endowed with conducts which inspire 
awe and respect (samicipatipannã). Thus conducting well in these four ways, serving 
as four grounds for their worthiness, the Sangha, comprising eight individual types of 
four pairs, is worthy of oííerings, even those brought from a far; worthy of oíTcrings 
specially prepared for guests; worthy of offerings made for the sake of acquiring great 
merit, worthy of receiving obeisance; they are the incomparably íertile soil for all to 
sow the seed of merit, thus they are worthy in these five ways. 
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iv) The ariya disciple is endovved with the moral precepts ( sĩla ) which tend to liberation 
from bondage to Craving, which are extolled by the wise, which are not subject to 
misconception, which make for concentration, and which are unbroken, intact, 
unchequered, and unspotted, and which are cherished by the ariyas. 

“Ãnanda, an ariya disciple who is endowed with the above four íactors of the Mirror of 
Wisdom can, if he so desires, say of himselí: ‘I shall never be reborn in the realm of 
continuous suííering (niraya); or in the animal world, or in the realm of wretched spirits 
burning with thirst and hunger (peta) or in any of the four miserable States of apãya; I am 
certain to be reborn only in the íortunate existences. I am bound to attain the three higher 
maggas.’ This discourse is called the Mirror of Wisdom.” 

While at the brick monastery at Nãtika village as well, the Buddha, considering his 
approaching death, discoursed to the bhikkhus on the same theme, i.e., 

“Such is sĩìa (morality); such is samãdhi (concentration) such is pannã (wisdom). 
Concentration that is developed through morality is highly efficacious and 
productive. Wisdom that is developed through concentration is highly eííicacious 
and productive. The mind that is developed through wisdom is thoroughly 
liberated without any remnant from the moral taints of pervasive deíilements 
(ãsavas ), namely kammãsava (the taint of sense-desire), bhavãsava (the taint of 
hankering aíter continued existence), and avijjãsava (the taint of ignorance of the 
Four Ariya Truths).” 

The Buddhấs Sojourn at The Mango Grove of Ambapãlĩ at Vesãlĩ 

Then aíter staying at Nãtika village for as long as He wished, the Buddha said to 
Venerable Ãnanda: “Come, Ãnanda, let us go to Vesãli.” 

“Very well Venerable Sir,” assented Ãnanda, and called upon the bhikkhus for the 
journey. The Buddha, accompanied by many bhikkhus, went to Vesãlĩ and stayed at 
courtesan AmbapãỊĩs mango grove. 

At that time, five hundred of the bhikkhus in the Buddha’s company were young men who 
had joined the Order recently, and were weak in diligence. They would soon be seeing 
Ambapãli who would be Corning to greet the Buddha. In order that the young bhikkhus 
might not lose mindíulness on setting their eyes on the charming courtesan, the Buddha 
prepared their minds by giving a discourse thus: 

“Bhikkhus, a bhikkhu should dwell in mindíulness and clear comprehension. This is 
My exhortation to you. Bhikkhus, how should a bhikkhu remain mindíul? Bhikkhus, 
in this Teaching, a bhikkhu keeps his mind on the body with diligence, 
comprehension and mindíulness, steadíast by contemplating it as body, so as to 
keep away sense-desires and distress that would otherwise arise in him. He keeps 
his mind on sensation with diligence, comprehension and mindí ulness, steadíastly 
contemplating it as sensation, so as to keep away sense-desires and distress that 
would otherwise arise in him. He keeps his mind on the mind steadíastly 
contemplating it as mind, so as to keep away sense-desires and distress that would 
otherwise arise in him. He keeps his mind on mind-objects ( dhamma ) steadíastly 
contemplating them as mind-objects so as to keep away sense-desire and distress 
that would otherwise arise in him. Bhikkhus, this is how a bhikkhu remains 
mindíul. 

“Bhikkhus, how does a bhikkhu exercise clear comprehension? Bhikkhus, in this 
Teaching, a bhikkhu exercises clear comprehension in moving forward or back; in 
looking straight ahead or sideways; in bending or stretching out; in vvearing the 
double-layered robe, or in carrying alms-bowl and robe; in eating, drinking, 
chewing, savouring food; in deíecating and urinating; in walking, standing, sitting, 
íalling asleep, waking, speaking, or in remaining silent. Bhikkhus, this is how a 
bhikkhu should exercise clear comprehension. 

“Bhikkhus, a bhikkhu should dwell in mindíulness and clear comprehension. This is 
My exhortation to you.” 
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Ambapãlĩ, The Courtesan 

When Ambapãlĩ, the courtesan, heard the news that the Buddha had arrived at Vesãli and 
was staying at her mango grove, she had the most excellent carriages harnessed for the 
great occasion (to visit the Buddha), and mounting on such carriage and accompanied by 
other excellent carriages, she left the City of Vesãli for her mango grove. After riding in 
the carriage for as far as the carriages should properly go, she dismounted from her 
carriage and approached the Buddha on foot. She made obeisance to Him and sat in a 
suitable place. 

To Ambapãlĩ, the courtesan, who was seated at a suitable place, the Buddha pointed out 
the beneíits of the Doctrine, exhorted her to set herselí up in the practice of the Dhamma, 
and gladdened her in the practice. After the Buddha had pointed out to her the beneíits of 
the Doctrine, exhorted her to gladden her in the practice, Ambapãlĩ, the courtesan, said to 
the Buddha, “Venerable Sir, may it please the Bhagavã to accept my offering of food for 
tomorrow, together with the company of bhikkhus.” The Buddha accepted the invitation by 
token of His silence. 

Then, Ambapãlĩ, knowing that the Buddha had accepted her invitation, rose from her 
place, made obeisance to Him, and left respectíully. 

The Licchavĩ Princes and Ambapãlĩ 

When the Licchavĩ princes of Vesãlĩ heard that the Buddha had arrived at Vesãlĩ and was 
staying at the mango grove of Ambapãlĩ, they ordered the most excellent carriages 
harnessed, and mounting these carriages, they left the City, accompanied by other excellent 
carriages, which were kept in reserve. 

Some of the Licchavĩ princes were garbed in dark-blue uniíorm and, wearing dark-blue 
armaments, they took on a dark-blue appearance. Some of them were garbed in yellow 
uniíorm, and wearing yellow ornaments, they took on a yellow appearance. Some of them 
were garbed in red uniíorm, and, vvearing red ornaments, they took on a red appearance. 
Some of them were garbed in white uniíorm, and wearing white ornaments, they took on a 
white appearance. 

(Note: Not only were the dark-blue uniíormed princes vvearing dark-blue 
ornaments, they painted themselves in unguents of dark blue colour. Furthermore, 
the chariots they rode in were also finished in dark-blue, studded with dark-blue 
gems, and harnessed by horses with embellishments of the same colour; even the 
whips and the flags íitted to the chariot were also of the same colour. The same 
applies to the remaining colour groups among the Licchavĩ princes.) 

Then Ambapãlĩ, the courtesan let her carriage bump against the carriages of the young 
Licchavĩ princes, axle against axle, wheel against wheel, yoke against yoke. Thereupon, the 
Licchavĩ princes said to Ambapãlĩ, the courtesan: “Look, you Ambapãlĩ, why do you let 
your carriage bump against the carriage of young Licchavĩ princes, axle against axle, wheel 
against wheel, yoke against yoke?” 

“O my Princes! It is because I ha ve invited the Bhagavã together with His company of 
bhikkhus to an offering of meal tomorrow.” 

“Now then, Ambapãlĩ, give us (in exchange) for a hundred thousand (the privilege to 
offer) this meal (to the Bhagavã)!” 

“O my Princes, even if you were to give me Vesãlĩ together with its fief territories, I 
would not give up (the privilege to offer) this meal.” 

At those brave words of Ambapãlĩ, the Licchavĩ princes, Huttering their íingers in 
admiration, exclaimed: “Oh men, we have been outdone by this young woman! We have 
been outdone by this young woman!” 

Then the Licchavĩ princes rode on to Ambapãlĩ mango grove. The Buddha saw the 
splendid sight of the Licchavĩ princes trooped in various colours, and said to the bhikkhus: 

“O bhikkhus, let those bhikkhus who have never seen the Tãvatimsa devas 
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look at that array of the Licchavĩs; let them look at them careíully; let them 
feast their eyes on the Licchavĩs as if the Licchavĩ groupings were the 
Tãvatimsa devas.” 

[In this context, the Buddha said to the bhikkhus: “.let them íeast their eyes on 

the Licchavĩ as if the Licchavĩ groupings were the Tãvatimsa devas,” not in the 
sense of regarding the splendid sight as something to be cherished. It is said here to 
impress the bhikkhns about human glory that is comparable to the glory of celestial 
beings. It is a way of inspiring some of the bhikkhus as in the usual pattern of 
discourses (beginning with the beneíits of giving ( dãna-kathã ), the beneíits of 
observance of morality (sTÌa-kathã), including the íortunate existences in deva 
realms (sagga-kathã) culminating in the íaults of sensual pleasure (kamanarh 
ãdĩnava kathã).] 

And yet the question remains, “Why does the Bhagavã urge the bhikkhus to look at 
the Licchavĩs that might lead some bhikkhus in the audience think that sight is 
something good, something to be cherished?” In many of the Buddha’s discourses, 
the usual instruction is not to regard sense objects such as visual objects, as 
something beautiíul ( suba). “But how is it that here the same instruction is not 
given?" 

The answer is this: The Buddha says so in the interest of the bhikkhus. Here is the 
explanation: 

Some of the bhikkhus, among the audience were not diligent in bhikkhu practice. 

The Buddha wishes to show to them that bhikkhu- practice can lead to the sort of 
human glory possessed by the Licchavĩs. (compare this with the Buddha’s method 
of arousing the initial interest of Nanda in bhikkhu practice by taking him to the 
de va realms and showing the glory of devas.) 

Further, the Licchavĩs would in due course íurnish a concrete example of the 
impermanence of things. For these Licchavĩs, so high in their present State 
comparable even to Tãvatimsa devas, are bound to meet their ruin in the hands of 
Ajãtasattu. The bhikkhus, who remember the greatness of the Licchavis, will soon 
have occasion to see their downfall. Then these bhikkhus will gain insight readily 
into impermanence of sentient, leading to arahatship with the Four Discriminative 
Knowledge. This is the second and more important reason for the Buddha’s urging 
the bhikkhus to have a close look at the Licchavĩ princes. 

Then the Licchavĩ princes rode in their carriages as far as their carriages should go and 
then they alighted and vvalked towards the Buddha. They made obeisance to the Buddha 
and sat at a suitable place. To the Licchavĩ princes thus seated, the Buddha pointed out the 
beneíits of the Doctrine, exhorted them to set themselves up in the practice of the 
Dhamma, and gladdened them in the practice. Aíter He had pointed out to them the 
beneíits of the Doctrine, exhorted them to get established in the practice of the Dhamma, 
and gladdened them in the practice, the Licchavĩ princes said to Him: “Venerable Sir, may 
it please the Bhagavã to accept our oííering of food for tomorrow together with the 
company of bhikkhus.” Then the Buddha said to them: “O Licchavĩ princes, I have already 
accepted the offering of food for tomorrow by Ambapãlĩ the courtesan.” Thereupon the 
Licchavĩ princes, Huttering their ítngers (in admiration), exclaimed: “Oh men, we have 
been outdone by the young woman! We have been outdone by the young woman!” 

Then the Licchavĩ princes expressed their appreciation and delight at the Buddha’s 
discourse, rose from their seats, made obeisance to Him and left respectíully. 

(In this connection, it might be asked: “Since the Licchavĩ princes had known 
(from Ambapãlĩ) that she had invited the Bhagavã and His company of bhikkhus to 
the next day’s meal, why did they make the invitation to the Bhagavã?” 

The answer is: (1) Because the Licchavis did not believe Ambapãlĩs word; and (2) 
because they set a high value on lay supporters' obligations. More explanations on 
this: 

(1) The Licchavĩ princes did not take Ambapãlĩs words at face value because they 
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regarded her as a fallen woman. 

(2) Secondly, it is customary for lay supporters to invite the Sangha to a food 
offering when they are going home after listening to a discourse. 

Ambapãlĩ donates Her Mango Grove to The Buddha 

Then aíter the night had passed, Ambapãlĩ, having had the choicest food and delicacies 
prepared in her mango grove, iníormed the Buddha by messengers who said: “Venerable 
Sừ, it is time (to proceed). The food offering is ready.” Then in the morning, the Buddha 
rearranged His robes, and taking His alms-bowl and great robe, went to the house of 
Ambapãlĩ, accompanied by His company of bhỉkkhus, and sat at the place prepared for 
Him. 

(In this content, Ambapãli's house should be understood to mean the holiday home 
of hers in the mango grove, and not her permanent residence in the City of Vesãlĩ. 

This fact is clearly indicated by her words to the Buddha which say: “. I give 

this grove in donation to the Buddha.” The Bhesajjakkhandhaka of Vinaya Mahã 
vagga is also speciíic about this: it says ‘that Ambapãlĩ, the courtesan, oíTcred food 
to the Bhagavã and his company of bhikkhus at her holiday home in her grove, and 
donated her own mango grove to the Order of Bhikkhus headed by the Bhagavã.’) 

Ambapãlĩ, attended on the bhikkhns headed by the Buddha, respectíully oííering the 
choicest food and delicacies with her own hands. Aíter the meal, she sat at a suitable place 
and said to the Buddha: “Venerable Sir, I give this garden Grove in donation to the Order 
of Bhikkhus headed by the Bhagavã.” The Buddha accepted the donation and aíter giving a 
discourse on the Dhamma to Ambapãlĩ, He rose and departed. 

While the Buddha was sojourning at the mango grove of Ambapãlĩ in Vesãlĩ, there too 
He repeatedly expounded the importance of morality, concentration and wisdom, the 
Threeíold bhikkhu training. 

The Buddha's Last Vassa at VeỊuva VUlage 

Then the Buddha, aíter staying at Ambapãlĩs mango grove for as long as He wished, told 
Ananda His wish to go to VeỊuva village in the vicinity of Vesãlĩ and He proceeded there 
accompanied by a big company of bhikkhus. 

During His stay at VeỊuva village (which was about the full moon of Vesakha, in his 
forty-fifth vassa), the Buddha said to the bhikkhus: 

“Bhikkhus, enter upon the vassa period in the vicinity of Vesãlĩ at the monasteries of your 
íriends and acquaintances. As for me, I am going to pass the vassa in this VeỊuva village.” 

“Very well, Venerable Sir,” the bhikkhus replied, and they entered into the rains-retreat 
(vassa) period at the monasteries of íriends and acquaintances in the vicinity of Vesãlĩ. The 
Buddha Himselí entered the vassa period at VeỊuva village. 

(The Buddha told the bhikkhus to dwell, during the vassa period, in the various 
monasteries in the neighbourhood of Vesãlĩ because VeỊuva village was too small 
to provide daily alms-food to this great number of bhikkhus whereas the many 
monasteries around Vesãlĩ could collect alms-food without diííiculty. 

The reason for the Buddha’s orders to the bhikkhns to stay not far away from 
Vesãlĩ was that He knew that He would enter Parinibbãna in the next ten months, 
so if the bhikkhus were allowed to go and dwell at far away places, some of them 
might not be able to pay their last respects to Him when He passed away, and they 
would feel very sorry for the lack of any hint from Him about His oncoming 
demise. By staying around Vesãlĩ, they could get the opportunity of listening to His 
discourses, eight times a month. So it was out of compassion for the bhikkhus that 
the Buddha limited the area of vassa dwelling for the bhikkhus to the 
neighbourhood of Vesãlĩ.) 

The Budđha is afflicted with A Very Severe Illness 
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After the Buddha had entered into the vassa period at Veluva village He was afflicted 
with a very severe illness that caused excessive pain near unto death. He bore the pain and 
neutralised it by remaining mindíul with clear comprehension. (i.e. through Insight 
Knowledge that reílects on the impermanence, woefulness, and unsubstantiality of 
sensation.) It now occurred to Him: “It would not be proper for Me to pass away in the 
attainment of Nibbãna without letting the attendant bhikkhus know, without taking leave of 
the Order of Bhikkhits. It would be well for Me to keep off this ailment by effort of Insight 
meditation (vipassană-bhãvanã), precursor to Fruition-Knowledge, and then by abiding in 
the life-maintaining phala-samãpattỉ (sustained absorption in Fruition Knowledge).” 
Accordingly, the Buddha kept off the ailment through effort of Insight meditation and by 
abiding in the life-maintaining phaìa-samãpatti. Then the Buddha’s illness íaded. 

(The continuous process of psycho-physical phenomena kept going by the force of 
kamma is called life maintaining effort ( ịĩvita-saúkhãra ). The prolonging of this 
process of psycho-physical phenomena through phaỉa-samãpatti is also called life 
maintaining effort (jĩvita-sankhãrà). This life maintaining process or effort is also life- 
sustaining process ( ãyu-sankhăra ). 

The arahatta-phala-samãpatti of the Buddha is of three kinds: Maggãnantara, 
vaỊaiyana, and ãyusankhãra (or ãyupãlaka). 

Of tho se three, 

i) the three impulsion thoughts that arise immediately consequent to the Buddha’s 
arahatta-magga thought process (the mữgga-impulsion thoughts having the character 
to íructiíy immediately, akãỉika) is called Maggãnantara-phaỉa-samãpatti. 

ii) the sustained absorption that the Buddha may at any time later enter at will is called 
vaịanịana phala-samãpatti. This is the enjoyment of the peace of Nibbãna. The Buddha 
entered into this kind of absorption at any possible odd moments, even while the 
audience expressing appreciation by saying, “sãdhu, sădhu” during a discourse. 

iii) the Insight meditation entered into by the Buddha at VeỊuva village as the preliminary 
effort to enter into the absorption of phaìa-samãpatti is the same as the contemplation 
that the Bodhisatta had practised on the threshold of Enlightenment under the 
Mahãbodhi Tree. It consists in contemplating the three characteristics of physical and 
mental phenomena. Having íirst established in this Insight-meditation, the Buddha 
made a solemn wish that He be free from any ailment for ten months up to the full 
moon of AsãỊhã (May). Aíter that He entered upon arahatta-phala-samãpattỉ. This 
absorption of phala-samãpatti had the desired effect of the quelling of the severe 
illness and the íreedom from all disease for ten whole months. Thereíore this third 
type of phala-samãpatti is called life maintaining samãpatti. Details of the method of 
Insight-meditation preceding this phala-samãpatti, called, rũpa-sattaka and namã- 
sattaka, may be gathered from Visuddhi-magga, Chapter XXII. 

Of the above three kinds of phaỉa-samãpatti, the íirst two, maggãntara and vaỊaiyana are 
reíerred to as khcmika-phaìa-samãpatti in the Commentaries and Sub-commentaries while 
the third is called jĩvita-sankhãra or ãyu-sankhãra phala-samãpatti. 

The distinction between khanika-samãpatti and jĩvita-sankhãra-samãpatti should be noted. 
Khanika-samãpatti is preceded by ordinary mode of entering into Insight-meditation 
whereas jĩvita-sankhãra-samãpatti is preceded by a higher mode of Insight-meditation 
called rũpa-sattaka and nãma-sattaka, requiring greater effort. These two types of Insight 
meditation have, thereíore, diíTerent eííects on the phaìa-samãpatti that immediately 
follow them. The íormer can put off ailment only while the absorption lasts, just like a 
stone íalling on a moss covered suríace of water can clear away the moss while the 
impact of the stone lasts, but will let the moss gather together on the spot later. The latter 
can put off ailment for a desired period (here ten months), just like when a strong man 
were to descend the lake, clear away the moss from the desired area so that the moss is 
kept away for some considerable time. 

The Buddha came out of His monastery soon aíter His recovery, and sat in the shade of 
the monastery on the Seat prepared for Him. Then the Venerable Ãnanda approached Him, 
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paid his obeisance and, having seated at a suitable place, said: 

“Venerable Sir, I see the Bhagavã now at ease. I find the Bhagavã now in good 
health. But, Venerable Sir, although I now see the Bhagavã like this, when the 
Bhagavã was ill, I felt heavy and stiff in my body. I could hardly distinguish 
between the directions. I became beíuddled, unable to comprehend things such as 
the methods of steadíast mindíulness. 

“However, I got a little comíort from the thought that the Bhagavã would not pass 
away so long as He had not left any instruction concerning the Order of Bhikkhus.” 

Thereupon the Buddha explained His position as against the Order of Bhikkhus thus: 

“Ãnanda, what more could the Order of Bhikkhus expect from Me? For I have 
taught them without discriminating as the inner circle of disciples or outer circle of 
disciples. Ananda, in the matter of the Teaching, 1 do not keep back anything as if 
it were some secret held in the closed fist of a (mean) teacher. Ananda, if someone 
should desire that he alone should have sole control over the Order of Bhikkhus, or 
that the Order of Bhikkhus should rely on him alone, then it would be for such 
person to leave any instructions concerning the Order of Bhikkhus. But Ãnanda, I 
have no desire that I alone should have sole control over the Order of Bhikkhus, or 
that the Order of Bhikkhus should rely on Me alone. Since 1 have no such desire, 
why should I leave any instruction concerning the Order of Bhikkhus? 

“Ãnanda, I am now grown old, far gone in years, and have arrived at the last stage 
of life. I am turning eighty years of age. And just as an old worn out cart is kept 
going by additional efforts and care so My body is kept going by the additional 
effort of the life maintaining phaỉa-samãpatti. Ananda, it is (only) when the 
Tathãgata remains abiding in arahatta-phaìa-samãpatti, unconcerned with material 
objects through the cessation of some (mundane) sensations, and through ceasing to 
attend to any signs of conditioned phenomena, that the Tathãgata's body is at ease 
(lít, at greater ease)." 

“Thereíore, Ãnanda, let yourselves be your own reíuge; let yourselves, and not 
anyone else, be your reíuge. Let the Dhamma be your firm ground, and let the 
Dhamma, and not anything else, be your reíuge. 

“Ãnanda, how does a bhikkhu make himselí his own reíuge, make himselí and not 
anyone else, his reíuge? How does he make the Dhamma his firm ground, and 
make the Dhamma, and not anything else, his refuge? 

“Ãnanda, in this Teaching, a bhikkhu keeps his mind on the body with diligence, 
comprehension and mindfulness, steadíastly contemplating it as body, so as to keep 
away sense desire and distress that would otherwise arise in him. He keeps his 
mind on sensation with diligence, comprehension, and mindíulness, steadíastly 
contemplating it as sensation, so as to keep away sense desire and distress that 
would otherwise arise in him. He keeps his mind on the mind, so as to keep away 
sense desire and distress that would otherwise arise in him. He keeps his mind 
steadíastly contemplating it as mind, so as to keep away sense desire and distress 
that would otherwise arise in him. He keeps his mind on mind objects (dhamma), 
steadíastly contemplating them as mind objects so as to keep away sense desire and 
distress that would otherwise arise in him. 

“Ãnanda, thus a bhikkhu makes himselí his own mainstay, makes himselí, and not 
anyone else, his reíuge. Thus he makes the Dhamma his firm ground, and makes 
the Dhamma, and not anything else, his reíuge. 

“Ãnanda, those bhikkhus who, either now or aíter 1 have passed away, make 
themselves their own reíuge, make themselves, and not anyone else, their reíuge; 
who make the Dhamma their firm ground, and make the Dhamma, and not 
anything else, their reíuge, all such bhikkhus are sure to attain to the highest State 
(i.e. arahatship) among all the bhikkhus who cherish the Threeíold Training.” 

Thus did the Buddha conclude the discourse culminating in arahatta-phala. 
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The Demise of The Two Chief Disciples 

After spending the last vassa period at Veluva village. At the end of that period, the 
Buddha left the village for Sãvatthi. Travelling by stages, He arrived at Sãvatthi and He 
stayed in the Jetavana monastery. [It was about the eighth day of the lunar month 
Tazaungmon, (November)]. 

On that day, the Venerable Sãriputta, knowing that he had just seven days more to live, 
bade farewell to the Buddha and took a seven day journey to his native village, Nãlaka 
village in the Province of Rãjagaha. There in the brick house where he was born, the 
Venerable Sãriputta passed away and entered parinibbãna on the full moon day of 
Tazaungmon (November). 

(The details of thừ event will be described in the chapter on the Sangha.) 

Aíter the íuneral rites were íinished, Venerable Cunda, younger brother of the Venerable 
Sãriputta, took Venerable Sãriputta’s alms-bowl, robe, etc., together with the remains to 
Sãvatthi. These relics were enshrined under the Buddha’s instruction at Sãvatthi. Thereaíter, 
the Buddha went to Rặjagaha. When He was in Rãjagaha, on the day of the new moon in 
Tazaungmon, the Venerable Mahã Moggallãna entered parinibbãna. 

(The detciils of the event will be described in the chapter on the Sangha.) 

The relics of the the Venerable Mahã Moggallãna were enshrined under the Buddha’s 
instructions at Rãjagaha. Aíter that the Buddha proceeded on His journey and, travelling by 
stages, arrived at Ukkacela. There, at the landing place on the Gangã river, He gave a 
discourse concerning the demise of the two Chief Disciples (Reíer to Ukkacela Sutta, 
Samyutta ni.) 

Then, in the morning, He went into Vesãlĩ on His alms-round, and after His meal, leaving 
the place of eating, He said to Venerable Ãnanda: “Ãnanda, bring the leather sheet Seat, let 
us go to the Capata shrine to spend the day there.” 

“Very well, Venerable Sừ,” said Ãnanda, and taking a leather sheet Seat, followed closely 
behind the Buddha. 


The Buddha gives Hints about His Passing Away 

Then the Buddha approached the Capata shrine and sat on the Seat spread out for Him. 
The Venerable Ananda making obeisance to Him, and seated himselí at a suitable place. 
Then the Buddha said to Ãnanda by way of clear hints: 

“Ãnanda, whosoever has cultivated, practised, used as a vehicle, taken as his basis, 
kept up, mastered, and fully developed the Four Bases of Psychic Power 
(iddhipãda ) could, if he so wishes, live the maximum life span or even beyond the 
maximum life span. 

“Ãnanda, the Tathãgata has cultivated, practised, used as a vehicle, taken as His 
basis, kept up, mastered, and íully developed the Four Bases of Psychic Power. 
Thereíore, Ananda, the Tathãgata could, if He so wishes, live the maximum life 
span.” 

Although the Buddha thus gave clear hints, the Venerable Ãnanda íailed to grasp them. 
And so it did not occur to him to entreat the Buddha along these lines (in these terms): 
“May the Bhagavã, for the welfare of mankind, for the beneíit, wellbeing and happiness of 
devas and humans, out of compassion for the world, live the maximum life span! May the 
One who speaks only what is true and beneíicial live the maximum life span!” The 
Venerable Ananda's mind was like that of one possessed by Mãra. 

In this connection: the Udena shrine (Udena cetiyà) was a temple built on the site 
where the demon Udena was traditionally propitiated. The other shrines (at Vesãlĩ) 
likewise were traditional places of worship in respect of traditional deities. 

Regarding the term ‘kappa ’ in this context: “ Kapparíi vã tittheyya kappãvasesarh 
vã.” is unanimously taken to mean ãyu-kappa (life span) of that time by the 
Commentators and Sub-commentators. 
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Only the Venerable Mahãsĩva took different interpretation. According to him, “The 
Buddhas never make claims about their powers without some good cause. That 
being so, the Bhagavã could repeatedly resort to entering into the absorption of 
phaìa-samãpatti and go on prolonging His life by ten-month periods up to the end 
of the present aeon which is marked by five Buddhas. (Yet why the Buddha did not 
choose to do so? The Buddha probably had thought thus:) Human beings born with 
the kamma- born corporeality are subject to decay. The Buddhas do not wish to 
present themselves with their descript bodies which naturally show up after the 
four-fifth of the life span has passed. That is why it is customary for all Buddhas to 
pass away when they have attained four fifths of the life span, when their physical 
appearance is still firm and inspiring for the devotees. There is also another 
practical consideration: if a Buddha were to survive most of his great disciples and 
were surrounded by youthíul bhikkhus, the people would say: “Oh! what sort of 
disciples Buddha has!” Thus, the Venerable Mahãsĩva maintained the practical 
considerations that Buddhas take into account in not exercising their power of 
living till the end of the aeon. 

However, the Venerable Mahãsiva's views were not accepted by the 
Commentators, who take Tife span’ as the meaning of ăyu-kappa on the authority 
of the Pakinnaka desanã atthakatlm. 

(Refer to Commentary on Dĩgha Nikãya). 

The view of Venerable Mahãsĩva was also rejected by the Sub-Commentary on 
Mahãvagga (Dĩgha Nikãya). It says: “Since the Mahãsiva's view contains a 
statement that human beings are subject to decay, which implies that decay cannot 
be postponed by psychic power. In that case, it also implies that death cannot be 
prevented by psychic power. Thereíore, the argument is inherently unsound. Only 
the view taken by the Commentary should be taken as the sound view, and not that 
of Mahãsĩva.” 

In this matter, Mahãsĩva would appear to take only one point as primary 
consideration, and that is, that a Bodhisatta's resultant-/í«//í//í«, at his last existence, 
has the power to prolong life for an infinite period. And that view coupled with the 
authority of the Pãli (text) that the life maintaining phala-samãpatti of Buddhas can 
postpone íatal ailment, leads Mahãsĩva to claim that if the Buddha so wishes, he 
might live on throughout the end of the present aeon. 

Even though the resultant -kamma of a Bodhisatta at his last existence is supposed 
to prolong life for an iníinite period, that iníinite period can be literally true only if 
the prevailing life span is also an iníinite period. But if the prevailing life span is 
one hundred years, that (so-called) iníinite period can last just one hundred years. 
That indeed is so because the power of kamma has its effect limited by the extent 
of the prevailing times, physical basis of the person, effort taken, and the plane of 
existence. That is why the Pakúmaka desanã of the ancient Commentary takes the 
meaning of ãyu-kappa as the prevailing life span. This view has also been 
maintained by the new Commentators, such as Buddhaghosa, Dhammapãla, etc. 

As regards the expression, “possessed by Mãra,” the twelve kinds of illusions 
(vipaììasa) should be noted. 

(1) Impermanence ( anicca ) is held as permanence (nicca) through: (i) the illusion 
of perception, (ii) the illusion of thought, and (iii) through the illusion of 
views. 

(2) Pain ( dukkha ) is held as pleasure ( sukha ) through; (i) the illusion of 
perception, (ii) the illusion of thought, and (iii) the illusion of views. 

(3) Non-self ịanatta) is held as Self (atícl) through (i) the illusion of perception, 
(ii) the illusion of thought, and (iii) the illusion of views. 

(4) Loathsomeness ( asubha ) is held as lovely (subho) through: (i) the illusion of 
perception, (ii) the illusion of thought, (iii) the illusion of views. 
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One who is free from all these illusions cannot fall victim to Mara's iníluence 
mentally. (The Venerable Mahã Moggallãna is an example). A worldling who has 
not rid of any of these illusions or an arỉya who has overcome some of these 
illusion but still have some remaining in him is liable to be possessed by Mãra. 

Ãnanda still had these four illusions: the illusion of perception and the illusion of 
thought that made pain appear as pleasure; the illusion of perception and the 
illusion of thought that made loathsomeness appear as lovely. Hence, his being 
victimized by Mãra. 

The way Mãra possesses his victim is by írightening him out of his wits, either by 
creating a dreadíul Vision or a dreadíul sound. When the victim is thus (lightened, 
he loses consciousness, leaving his mouth agape. Mãra then would insert his hand 
through the opened mouth and take hold of the heart exerting pressure on it. The 
victim lies in a senseless State totally possessed by Mãra. 

In the case of Ãnanda, Mãra could not insert his hand through the mouth and 
oppress the heart. He merely presented some dreadíul sense object beíore Ãnanda, 
under the iníluence of which Ananda could not think of the signiíicance of the 
Buddha’s intimation. 

For a second time the Buddha said to Ãnanda ...{repeat p: below)... 

For a third time the Buddha said to Ãnanda: 

(pO _ 

“Ananda, pĩeasant is the City of Vesãlĩ. And pleasant are the shrines of Udena, 
Gotamaka, Sattamba, Bahuputta, Sarandada, Cãpãta. 

“Ẫnanda, whosoever has cultivated, practised, used as a vehicle taken as lĩis basis, 
kept up, mastered, and fully developed the Four Bases of Psycliic Power 
(iddhipãda) coidd, ifhe so wishes, live the maximum life span or even beyond the 
maximum life span. 

“Ananda, the Tathãgata has cultivated, practised, used as a vehicle, taken as His 
basis, kept IJP mastered, and ỷuĩly developed the Four Bases of Psychic Power. 
Therefore, Ananda, the Tathãgata could, if Fỉe so yvishes, live the maximum life 
span. ” Thus said the Bhagavã by way of clear hints. 

Although the Buddha thus gave clear hints, Ãnanda íailed to grasp them. And so it did 
not occur to him to entreat the Buddha along these lines (in these terms): “May the 
Bhagavã, for the welfare of mankind, for the beneíit, well being and happiness of devas 
and humans, out of compassion for the world, live the maximum life span! May the Well- 
Spoken One live the maximum life span!” Ãnanda's mind was like that of one possessed by 
Mãra. 

(Herein, it might be asked: “Why did the Bhagavã, knowing well that Ãnanda was 
being possessed by Mãra, repeated his words of intimation three times?” 

The ansvver is this: the Buddha foresaw that later, when Mãra had released Ãnanda, 
who would regained his senses. Ãnanda would then entreat Him to live the whole 
of the life span. In that event, He would have reason to blame Ãnanda for his 
íailure to make the rẹquest at the proper time and that this blaming would have the 
effect of attenuating Ãnanda's grieí.) 

Then the Buddha said to Ãnanda: “Go now, Ãnanda. Now you know the time to go.” 
“Very well, Venerable Sir,” assented Ãnanda, then arising from his Seat, he made obeisance 
to the Buddha and went to sít at the foot of a tree, not for away from Him. 

Mãra's Request 

Soon aíter the Venerable Ãnanda had left the Buddha’s presence, Mãra, the Evil one, 
approached Him and, standing at a certain place, addressed Him thus: 

“Venerable Sir, let the Bhagavã realize Parinibbãna now, let the well-spoken one 
pass away! Venerable Sir, it is time now for the Bhagavã to pass away. 
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“Venerable Sir, the Bhagavã had said (to me) thus: ‘O Evil One, I shall not pass 
away so long as my disciples, the bhikkhus, (pl:) are not yet well versed in the 
Doctrine, not yet well disciplined (in the threefold Training), not yet sure of 
themselves (in the righteousness of their conduct), not yet possessed of wide 
knowĩedge, not yet able to memorừe the Teaching, not yet able to practise 
according to the Teaching ỉeading to the Supramundane, not yet able to take up the 
proper practice (i.e. the life of purity), not yet settled in their practice; not yet able 
to expound, to set forth, to show, to establish, to elucidate, to analyse, or to make 
evident their Teacher's doctrine that they have learnt; so long as they are not yet 
able to thoroughly reýute on righteous grounds such other doctrines as may arise, 
and expound the wonderful Teaching. ’ 

“Venerable Sừ, now that the Bhagava's disciples, the bhikkhus, are well versed in 
the Doctrine, are well disciplined (in the threeíold Training), are sure of 
themselves, are possessed of wide knowledge, are able to memorize the Teaching, 
are able to practise according to the Teaching leading to the Supramundane, are 
able to take up the proper practice, are settled in their practice; are able to 
expound, to set íorth, to show, to establish, to elucidate, to analyse, or to make 
evident their Teacher's doctrine that they have learnt: are able to thoroughly rcíute 
on righteous grounds such other doctrines as may arise, and expound the wonderful 
Teaching. 

“Venerable Sừ, let the Bhagavã realize Parinibbãna now, let the Well-spoken One 
pass away! Venerable Sừ, it is time now for the Bhagavã to pass away." (1) 
“Venerable Sir, the Bhagavã had said (to me) thus: ‘O Evil One, I shall not pass 
away so long as my íemale disciples, the bhikkhunĩs... (repeat pl above) ‘...my 
male lay-disciples... (repeatp2 below) 

my íemale lay-disciples (p2:) are not well versed in the Doctríne, not yet well 
disciplined (in the threefold Training), not yet sure of themselves (in the 
righteousness of tlĩeir condnct), not yet possessed of wide knowìedge, not yet able 
to memorừe the Teaching, not yet able to practise according to the Teacliing 
leading to the Supramundane, not yet able to take up the proper practice (i.e. the 
life of purỉty), not yet settled in their practice; not yet able to exponnd, to set forth, 
to show, to establish, to elucidate, to anaĩyse, or to make evident their Teaclier's 
doctrine that they have learnt; so long as they are not yet able to thoroughly reýute 
on righteous grounds such other doctrines as may arise, and expound the wonderful 
Teaching. 

“Venerable Sừ, now that the Bhagava's íemale lay disciples are well versed in the 
Doctrine, are well disciplined (in the three fold Training), are sure of themselves, 
are possessed of wide knowledge, are able to memorize the Teaching, are able to 
practise according to the Teaching leading to the Supramundane, are able to take up 
the proper practice, are settled in their practice; are able to expound, to set íorth, to 
show, to establish, to elucidate, to analyse, or to make clear their Teacher's doctrine 
that they have learnt, are able to thoroughly reíute on righteous grounds such other 
doctrines as may arise, and expound the wonderful Teaching. 

“Venerable Sừ, let the Bhagavã realize Parinibbãna now, let the Well-spoken One 
pass away! Venerable Sừ, it is time now for the Bhagavã to pass away. 

“Venerable Sir, the Bhagavã had said (to me) thus: ‘O Evil One, I shall not pass 
away so long as this Teaching of mine which is the Practice of Purity is not yet 
suííiciently established among the disciples, not yet prosperous, widespread, 
reached the multitudes, and renowned, to the extent that it can be thoroughly made 
known by wise devas and humans.’ 

“Venerable Sừ, now that the Bhagava's Teaching which is the Practice of Purity is 
suííiciently established among the disciples, is now prosperous, widespread, has 
reached the multitudes, and is renowned to the extent that it can be thoroughly 
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made known by wise devas and humans. 

“Venerable Sừ, let the Bhagavã realize Parinibbãna now, let the Well-spoken One 
pass away! Venerable Sừ, it is time now for the Bhagavã to pass away.” 

(This was the third time Mãra requested the Buddha to pass away) The íirst time was 
during the eight week of Buddha’s Sojourn in the vicinity of the Bodhi Tree, aíter He had 
attained Períect Self-Enlightenment. At that time he said to the Buddha: “Venerable Sừ, 
as the result of your íulíilling the Períections with the aim at Buddhahood, you have now 
become the Buddha. You ha ve attained Períect Self-Enlightenment. What beneíit would 
be there (what good would turn out) from your wandering from town to town, village to 
village, preaching your doctrine for the welfare of the world of living beings? Venerable 
Sừ, let the Bhagavã realize Parinibbãna now,...(etc.).” 

(For the second time) Mãra, having seen that the Buddha had assented to Brahmã 
Sahampatĩs request to preach the Doctrine, approached Him, who was sitting beneath the 
Ajapãla (Goat-herd’s) Banyan Tree where He stayed for the seventh week aíter 
Enlightenment. Mara was íeeling miserable at the prospect of his domain getting lost to 
the Buddha whose doctrine would lead the multitudes to Deathlessness. So (in spite of the 
Buddha’s promise to Brahmã Sahampati), he decided to try to change the mind of the 
Buddha in an attempt to prevent the Buddha’s propagating the Dhamma by making a 
second request to pass away, in words similar to the íirst request. 

At that time the Buddha replied to Mãra that so long as His male disciples, the bhikkhus, 
His female disciples, the bhikkhunĩs, His male lay disciples, íernale lay disciples were not 
well versed in the Doctrine, not yet well disciplined (in the threeíold Training), not yet 
sure of themselves (in the righteousness of their conduct), not yet possessed of wide 
knowledge, not yet able to memorize the Teaching, not yet able to practise according to 
the Teaching leading to the Supramundane, not yet able to take up the proper practice (i.e. 
the life of purity), not yet settled in their practice; not yet able to expound, to set íorth, to 
show, to establish, to elucidate, to analyse, or to make evident their Teacher's doctrine 
that they have learnt; so long as they were unable to thoroughly reíute on righteous 
grounds such other doctrines as might arise, and expound the wonderful Teaching, He 
would not pass away. Mãra in his third request, thereíore, reíerred to those reasons the 
Buddha gave on that second request.) 

On being requested thus, the Buddha said to Mãra the Evil One: “Evil One, don't you 
worry; the Parinibbãna of the Tathãgata will not be long in Corning. Three months hence 
the Tathãgata will realize Parinibbãna.” 

The Buddha renounces The Life-maintaming Mental Process 

Then the Buddha, while at Cãpãla shrine, decided mindí ully and with deliberation to give 
up the life-maintaining mental process, i.e. not to resume the absorption of phaìa-samãpatti 
(at the end of three months). On the Buddha’s making that resolution, the great earth 
quaked with a hair-raising and gooseílesh-causing vehemence. 

Then the Buddha, perceiving this phenomenal occurrence, uttered a joyous utterance in 
verse. 


Tula matulanca sambhavam 
Bhava samrìkhăra mavasvạịi muni 
Ajjhattamto samãhito 
Abhindi kavacamivatta sambhavarh. 

The Great Sage, having weighed the Iníinite Nibbãna against the ephemeral 
nature of sentient existence, has cast off (by the Ariya Path) the resultant- 
producing volitions that cause íresh existence. With delight in Insight- 
meditation (retlecting on the three characteristics of the five aggregates) and 
with complete calm of mind, he has destroyed the tenacious deíilements that 
enwrap Him like a tight coat of chain-mail. 

The meaning of the verse is íurther expanded: 
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The Buddha gained the four ariya-maggas after cultivating meditation for calm and 
insight-meditation. As a brave vvarrior at the battleíield would cut loose, with his Sharp 
sword, the tight coat of Chain mail that he is vvearing, so also the Buddha has completely 
destroyed the deíilements with the four Path Knowledges. Just as when the tap-roots of a 
tree are cut off, the fruit-producing potential of the tree is terminated, the moment the 
deíilements are destroyed, the potential for rebirth that has been cumulating from the 
beginningless sarìisãra is terminated in the mental makeup of the Buddha. 

(Notes: In the statement, “The Bhagavã decided mindýully and with deliberation to 
give up the life-maỉntaỉning mental process,” ‘mindíully’ means the Buddha's mind 
dwelled at all moments on the Four Foundations of Steadíast Mindíulness, namely, 
body, sensations, mind and mind objects. ReHecting wisely on these four 
Foundation, He recalled how He had borne the burden of the five aggregates over 
such a long, weary journey of sarhsãra, and that now he was free from the burden; 
and that to enable him to cast aside this burden, he had for over four asankhyeyyas 
and a thousand aeons fulfilled the Perfections, the requisite iníra structure for the 
Ariya Path. Now that he was established in the Path which he had long aspired 
after, he was able to dwell on the Four Foundations of Mindíulness, having had 
penetrative insight into the loathsomeness, woefulness, impermanence and 
insubstantiality of conditioned phenomena. 

“With deìibemtion ” means the Buddha pondered on the beneíits He had brought 
for Himselí and for others. For His own beneíit, He had obtained His goal of 
Buddhahood at the foot of the Bodhi tree. As for the beneíit for others He had, by 
His preaching the Dhamma, caused the multitudes to gain liberation from the round 
of dukkha. He would be bringing an end to that mission in the next three months 
(i.e. on the full moon of AsãỊhã (May). 

These thoughts which the Buddha considered led to the decision, by means of the 
Buddha-Knowledge, to give up the liíe-maintaining mental process. 

In the expression “to give up the life-maintaining mental process ” ‘the life 
maintaining mental process’ ( ãyu-sankhãra ), is a term capable of two meanings: the 
interaction of mind and matter kept going by the process that sustains life, 
conditioned by kamma, is one meaning. The ãupãlaka-phala-samãpatti that acts as 
a condition for prolonging life (as explained above, at p 309 of the Myanmar 
original text) is the other meaning. 

“To give up the life maintaining mental process ” means the Buddha, was resolving 
that He would not re-enter into the phaìa-samãpatti aíter three months; he would 
do so only up to the full moon of AsãỊhã. By that resolution, the Buddha, in effect, 
renounced the condition for prolonging his life beyond three months. 

When the Buddha thus renounced the life-maintaining mental process, the great 
earth quaked in six diíTerent ways: (i) swaying from east to west, (ii) swaying from 
west to east, (iii) swaying from South to north, (iv) svvaying from north to South, 

(v) heaving up, and (iv) dropping down. This phenomenon occurred throughout the 
ten thousand world-systems, causing people terror with gooseílesh appearing and 
body-hairs standing up on them. 

When the Buddha had relinquished the life-maintaining mental process, He felt 
delightíul satisíaction with the thought that the burden of the body, which He had 
been carrying over the long course of sarhsăra, was now to be laid aside in the 
next three months. Since the joy at this happy prospect was so intense that it could 
not be contained and (like a jar overíilled with oil) it found expression in the 
joyous utterance of the above stanza. 

The fact that that stanza was the outcome of great joy makes it evident that in 
relinquishing the life-maintaining mental possess, the Buddha was not yielding to 
Mãra out of fear. If it were so, how could such a joyous utterance come about? 
Only the happy prospect, íoreseen by the Buddha-Knowledge, that three months 
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hence He would be laying down the burden of the five aggregates and making an 
end of all dukkhas, brought forth that joyous utterance concerning his 
relinquishment.) 

Then the Venerable Ãnanda bethought himselí: “O wonderful it is! o unprecedented it is! 
This hair-raising earthquake is monstrous indeed! It is really stupendous! And how rolling 
thunders echoed and re-echoed! What is the cause of great earthquakes? What conditions 
them?” He approached the Buddha, made his obeisance to Him, and sitting at a suitable 
place, addressed the Buddha thus: “O wonderful it is! o unprecedented it is! This hair 
raising earthquake is monstrous indeed! It is really stupendous! and how rolling thunders 
echoed and re-echoed! Venerable Sừ, what is the cause of such great earthquakes? What 
conditions them?” 


Eight Causes of Earthquakes 

And the Buddha said: “Ãnanda, there are eight causes of, or conditions leading to great 

earthquakes. They are: 

(1) This great earth is supported by water, the water by air, the air by space. When very 
strong winds blow, the water is shaken. When the water is shaken, the earth is shaken. 
This is the fữst cause of, or the first condition leading to great earthquakes. 

(2) Further, Ãnanda, a samana or a brãhmana who has great (mental) power, and who is 
accomplished in the supernormal powers of the mind, or a deva of great power, by 
developing intense concentration on the limited image of the earth element and on the 
boundless image of the water-element can cause the earth to shake strongly, to sway 
violently, and to convulse. This is the second cause of, or the second condition leading 
to great earthquakes. 

(3) Further. Ãnanda, on the occasion of a Bodhisatta passing away in the Tusitã Deva 
realm and descending into (i.e. conceiving) in the mother's womb, mindíully and with 
clear comprehension, this great earth shakes, quakes strongly, sways violently, and is 
convulsed. This the third cause of, or the third condition leading to great earthquakes. 

(4) Further, Ãnanda, on the occasion of a Bodhisatta was born, mindíully and with clear 
comprehension, this great earth shakes, quakes strongly, sways violently, and is 
convulsed. This is the fourth cause of, or the íourth condition leading to great 
earthquakes. 

(5) Further, Ãnanda, on the occasion of a Buddha attaining Supremely Períect- 
Enlightenment, this great earth shakes, quakes strongly, sways violently, and is 
convulsed. 

(6) Further, Ãnanda, on the occasion of a Buddha expounding the Supreme Dhamma on 
the Four Ariya Truths, (His íirst serrnon known as the Dhammacakka-puvattana Sutta), 
the great earth shakes, quakes strongly, sways violently, and is convulsed. 

(7) Further, Ãnanda, on the occasion of a Buddha relinquishing mindíully and with 
deliberation, the life maintaining mental process, this great earth shakes, quakes 
strongly, sways violently and is convulsed. 

(8) Further, Ãnanda, on the occasion of a Buddha passing away leaving no remainder of 
the five aggregates and enters upon Parinibbãna, realizing the ultimate peace, this great 
earth shakes, quakes strongly, sways violently, and is convulsed. 

“Ãnanda, these are the eight causes of, or the eight conditions leading to great 

earthquakes.” 

(The Buddha's discourse is not yet ended. Some elaboration on the above eight íactors:) 

i) Earthquakes occur due to the unstable conditions of the elements of the cosmos. The 
great earth is supported by a mass of air which is nine hundred and sixty thousand 
yọịanas thick. Above that mass of air, there is a mass of water which is four hundred 
and eighty thousand yojanas thick. Above that mass of water lies the great earth which 
is two hundred and íorty thousand yojanas thick. The lower half of the thickness, i.e. a 
hundred and twenty thousand yojanas, of the earth is granite while the upper half of 
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the same thickness is earth. When the elements become unstable and powerful winds 
blow across the suríace of the normal mass of air, the mass of air is temporarily 
displaced so that its support of the mass of water is withdrawn. The mass of water then 
drops abruptly. leading to a sudden drop of the mass of the great earth. When the 
extra-ordinarily strong winds become calm again, the mass of air returns to its normal 
level, resumes its function of supporting the mass of water, and rises up again. This 
leads to the rising up of the great earth. Thus, strong winds that blow due to unstable 
conditions of the elements are the causes of earthquakes. This phenomena is present all 
the time, occurring occasionally. This sudden íalling and rising of the earth is not 
noticed because of the thickness of the great earth. 
ii) Earthquakes due to powerful persons: Persons possessed of psychic power can cause 
earthquakes by means of that power. The method they employ is by entering into 
absorption of the jhãna, with water as the object of concentration and thereby causing 
the upheaval of the great earth. They cause the earthquake for some noble purpose, 
e.g. the Venerable Mahã Moggallãna caused the Vejayanta pinnacled mansion of Sakka 
to shake for the purpose of arousing an emotional religious íeeling in others; and 
Sãmanera Sangharakkhita also did the same thing to inquire after something. 

The Story of Sãmanera Sangharakkhita 

Sãmanera Sangharakkhita (nephew of Venerable Mahãnãga) was a remarkable sãmanera 
who attained arahatta-phala even while his head was being shaved at the time of entering 
into the Order of Bhikkhus. He reílected whether, there had appeared beíore, any bhikkhus 
who could cause the Vejayanta mansion of Sakka to shake, and seeing none, he attempted 
at it. But he could not do it. Seeing his attempt fail, the deva maidens who belonged to the 
group of dancers at Sakka’s palace ridiculed him. “Son, you are too young to try to do such 
a feat; this Vejayanta mansion is too strong for you,” they said to him. 

Sãmanera Sangharakkhita bethought himselí: “I am being ridiculed by these celestial 
maidens because I lack proper instruction from a teacher.” And so, he considered where his 
preceptor the Venerable Sãmuddika Mahãnãga could be found, and knowing that the latter 
was spending the day in a cave underneath the great ocean, he went there and stood in 
worshipping posture beíore the bhikkhu-elảer. 

“So you had íailed to shake the Vejayanta mansion because you joined battle even beíore 
you learned how to íight,” said the elder. 

“Venerable Sừ, I have not received any instructions from an able teacher,” the Sãmanera 
said. 

“Son, if such a person of psychic power as yourselí' cannot shake the Vejayanta mansion, 
who else could? Now, then, you have seen some dried piece of cow dung íloating along the 
suríace of water, haven't you? And remember, son, how the pan-cake maker retrieves her 
pancake from the írying pan by tearing off its edges íirst. Mark this example.” These were 
the elliptical words from the teacher. 

“That will do, Venerable Sir,” the Sãmanera said. 

Then he made the wish: “Let the Vejayanta mansion be surrounded by water.” And the 
Sãmanera went to where the Vejayanta mansion stood. On seeing him return, the celestial 
maidens remarked: “Here he comes round again, not satisíied with his disgrace. Yes, he is 
here again!” 

When Sakka heard them, he said to them: “Do not ridicule my son. He has received 
instruction from an able teacher. He will shake the mansion now.” Sãmanera 
Sangharakkhita then touched the outside beam of the Vejayanta mansion with his big toe. 
The mansion swayed in all the four directions, sideways as well as back and íorth. 
Thereupon the de va maidens cried: “Son, please stop! Leave the great mansion alone!” 

Sãmanera Sangharakkhita then let the Vejayanta mansion stand in its place, and standing 
above it, uttered the following three verses in ecstatic joy: 

“Just today I have become a bhikkhu. I have today attained arahatship even as my 
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head was being shaved. And today, I have been able to shake Sakka’s mansion, 
(having received instruction from my teacher.) Excellent and marvellous indeed is 
the Buddha, the Períectly Self-Enlightened One. Excellent and marvellous indeed is 
the Dhamma, that truly leads to emancipation. Excellent and marvellous indeed is 
the Sangha, the true ariyasV 
(Three verses rendered combinedly). 

iii) The third cause (conception of a Buddha to be) and 

iv) The íourth cause (birth of a Buddha to be) are due to the superb merit of the Buddha- 
to-be. 

v) The fifth cause (the occasion of Enlightenment) is due to the power of the penetrative 
Knowledge of the Buddha. 

vi) The sixth cause (the occasion of delivering the First Sermon) is due to the power of the 
Knowledge consisting in the power of exposition (i.e., expression) of the Buddha. On 
this great occasion, the guardian spirit of the great earth, showing his appreciation is 
íiguratively said to be applauding by the great earth, according to the Commentary. 

vii) The seventh cause is due to the power of the Buddha-Knowledge in relinquishing the 
life-maintaining mental process, out of weariness of sentient existence which is 
conditioned by cause. On this great occasion, the guardian spirit of the earth 
sympathized with the Buddha (in the matter of decay and death which incumbent on 
everyone, not excepting the Buddha) and showed his sympathy by the great 
earthquake. 

viii) The eighth cause is due to the power of the Buddha’s Knowledge that makes the 
Buddha very happy with the delightíul satisíaction in having accomplished His mission 
that had taken Him four asarikhyeyyas and a hundred thousand aeons ( kappas ) for 
attainment of Perfect Peace ( Anupãdisesa Nibbãna). As for the guardian spirit of the 
earth, it was occasion for grieí and lamentation. The great earthquake then is an 
expression of his grief and lamentation. (Commentary and Sub-Commentary). 

Eight Categories of Assemblies 

When the Buddha discoursed on the eight causes of great earthquakes, Venerable 
Ananda, being of great wisdom, rightly concluded that the Buddha had relinquished the 
life-maintaining mental process that very day. The fact of Ananda’s appraisal of the 
situation was known by the Buddha but He did not allow Ãnanda to disrupt the discourse 
and continued with other topics, such as the eight categories of assemblies, the eight 
abhibhãyatanas, and the eight vimokkha. (There are certain commentators who explain this 
action, on the part of the Buddha, as His strategy of alleviating the sorrow that would arise 
in Ananda, if the fact of the relinquishing the life-maintaming mental process were to be 
allowed to suríace itselí. The fresh topics that the Buddha takes up without interrupting are 
thus meant to occupy Ananda’s mind with matters other than the Buddha’s oncoming death.) 

“Ãnanda,” said the Buddha, “there are eight categories of assemblies. There are: 
assembly of nobles, assembly of brahmins, assembly of householders, assembly of 
bhikkhns, assembly of the devas of the realm of the Four Great Kings, assembly of the 
devas of the realm of the Tãvatimsa Deva realm, assembly of the devas led by Mãra, and 
assembly of Brahmãs. 

“Ãnanda, I remember having attended hundreds of assemblies of nobles. (p:) In 
those assemblies, I sat together with them, conversed with them, and had 
discnssions with them. While I was among them, My appearance was ìike their 
appearance and My voice was liìce their voice. In My discourses to them, I pointed 
out to them the benefits of the Doctrine, exhorted tlìem to get established in the 
practice of the Dhamma, and gladdened tliem in the practice. Wĩùle I was thus 
discoursing to them, they did not know Me: they wondered: “Who is this one 
discoursing? Is He, a deva or a man? ” Ạfter 1 had, by My discourse, pointed out to 
them the benefits of the Dhamma, and gladdened them in the practice, 1 vanished 
from there. When I vanished too, they did not know Me; and wondered: ‘Who was 


1032 



Chapter 40 

that one who has vanished now? Was He a deva or a man?’” 

“Ãnanda, I remember having attended hundreds of: 

... assemblies of brahmins ...{repeatp: above). 

... assemblies of householders...(re/?eaí p: above) 

... assemblies of bhikkhus...{repeat p: above) 

... assemblies of devas of the realm of the Four Great Kings...(repeatp: above) 

... assemblies of devas of the realm of Tãvatimsa devas ...(repeat p: above) 

... assemblies of devas led by Mõxa...{ repeaí p: above) 

“Ãnanda, I remember having attended hundreds of assemblies of Brahmã. In those 
assemblies, I sat together with them, conversed with them, and had discussion with 
them. While I was among them, My appearance was like their appearance, and My 
voice was like their voice. In My discourses to them I pointed out to them the 
beneíits of the Doctrine, exhorted them to get established in the practice of the 
Dhamma, and gladdened them in the practice. While I was thus discoursing to 
them, they did not know Me; they wondered, who is this one discoursing? Is He, a 
deva or a man? Aíter I had, by My discourse, pointed out to them the beneíits of 
the Doctrine, exhorted them to get established in the practice of the Dhamma, and 
gladdened them in the practice, I vanished from there. When I vanished too, they 
did not know Me, they wondered: “Who was that one that has vanished now? Was 
He a deva or a man?” 

“Ãnanda, these are the categories of assemblies.” 

(the discourse is not endedyet). 

(Herein: some examples of the great many assemblies of nobles are: the íirst meeting with 
King Bimbisãra aíter the Buddha had attained Enlightenment (Reíer to Chapter 24), the 
Buddha’s íirst visit to Kapilavatthu and meeting with His kinsmen (Reíer to Chapter 26), 
the Buddha’s meeting with Licchavĩ princes as told in the Snnakkhatta vatthu, Saccaka 
vatthu (Reíer to Chapter 32). Such meetings with nobles took place also in the other world- 
systems, it should be presumed. 

“Afy appearance was like their appearance ” means not the colour of the skin, but the form, 
for nobles had various colours in skin, some white, some black, some dark tan like the bed 
bug. As regards the form, the Buddha did not assume any particular guise, but remained 
His ownself. Only the onlookers, the nobles, regarded them as one of them. (This reminds 
one the traditional presentation of the Buddha image in royal attire with reíerence to the 
His taming of lambupati.) 

“My voice was lỉke their voice” means the language that the Buddha used in speaking at the 
particular assembly. Regarding the voice itselí, the Buddha had a voice like that of the 
Lord of Brahmas, a voice replete with eight marvellous qualities. When the Buddha 
happened to be seated on a throne, the audience would think that their king was speaking in 
a sweet voice. Only aíter He had íinished the discourse and left the assembly, then the 
audience could see their real king and they were left wondering: ”Who was there sitting on 
the throne, who talked to us in Magadhĩ on the Dhamma in such a sweet voice, and who is 
gone now? Was He a deva or was He a man?” They did not know that it was the Buddha. 

It might be asked: “Why did the Buddha disconrsed on the Dhamma to those who did not 
recognize Him? What beneíit did He see there?” The answer is: the Buddha preached to 
them to prepare the ground for their enlightenment later. Here’s the explanation: Although 
those hearers of the Dhamma did not recognize the Buddha and did not take real, interest in 
the Dhamma, since the Dhamma is replete with the excellent qualities such as “well- 
delivered” (savakhãto), hearing it will serve as a necessary condition for enlightenment in 
íuture to gain magga-phala. 

As regards the great many assemblies of brahmins, we have examples in the Buddha’s 
encounters with Sonadanta, Kũtadanta, etc. Similar assemblies of brahmins in the other 
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world-systems may also be presumed to have taken place. 

It might be asked: “What beneíit did the Bhagavã see in discoursing on the eight categories 
of assemblies?” The answer is: The Buddha discoursed on the eight categories of 
assemblies to illustrate the fact that He was íearless. Here’s the explanation: Aíter 
describing the eight categories of assemblies, the Buddha continued: “Ananda, in going 
among those eight assemblies, the Tathãgata had no fear. That being so, how could anyone 
say that the Tathãgata was aíraid of Mãra who came to Him alone? Ananda, in 
relinquishing the liíe-maintaining mental process, the Tathãgata did so fearlessly, with 
mindíulness and clear comprehension.” 

(These words are contained in the Pakinnaka Dhamma Desanã Păli which was not recited 
at the Great Council but was quoted by the Commentaries.) 

Eight Ways of Mastery of The Mind through Concentration 

Then the Buddha continued His discourse without break thus: 

“Ãnanda, there are eight ways (abhibhãyatana-jhãnas) of overcoming the opposite 
phenomena and sense objects, i.e. the hindrances that mar clear mental Vision (i.e. 
concentration). These are: 

i) Someone (with an excellent mental capacity or intelligence) after having gained 
concentration at the preliminary or preparatory level on the colour of certain parts of 
his own body, concentrates his mind on small external forms of his choice (kasina 
objects), which may be either unblemished or blemished (i.e. whose colour may be 
either good or bad). His mind gets fixed on these small forms, gains mastery over 
them and thus dwells in appanã-jhãna. After emerging from the jhãnic absorption, he 
is aware that he knows and sees these forms. This is the first abhibhãyatana-jhãna. 

ii) Some other person (of similar intelligence), after having gained the preliminary 
concentration on the colour of certain parts of his own body, concentrates his mind on 
big external íorms (as kasina objects), which may be either unblemished or blemished. 
His mind gets fixed on these big objects, gains mastery over them, and thus dwells in 
appanã-jhãna. Aíter emerging from the jhãnic absorption, he is aware that he knows 
and sees these forms. This is the second abhibhãyatana-jhãna. 

iii) Some other person (of similar intelligence), without taking the colour of any part of his 
body as an object of preliminary concentration, concentrates on small external objects 
(kasina objects), which may be either unblemished or blemished, as objects of 
preliminary concentration. His mind duly gets fixed on these small forms (as kasina 
objects), gains mastery over them, and thus dvvells in appană-jhãna. Aíter emerging 
from the jhãnic absorption, he is aware that he knows and sees these íorms. This is the 
third abhibhãyatana-jhăna. 

iv) Some other person (of similar intelligence), without taking the colour of his body as an 
object of preliminary concentration, concentrates on big external forms (as kasina 
objects), which may be either unblemished or blemished, as objects of preliminary 
concentration. His mind duly gets fixed on these big forms, gains mastery over them, 
and thus dwells in appanã-jhãna. Aíter emerging from the jhãnic absorption, he is 
aware that he knows and sees these forms. This is the íourth abhibhăyatana-jhãna. 

v) Some other person (of similar intelligence), without taking the colour of his body as an 
object of preliminary concentration, concentrates on external forms (as kasina objects) 
that are dark blue, with a dark-blue colour, dark-blue hue, like the flax-blossom which 
is dark blue, with a dark-blue colour, dark-blue hue, or like Bãrãnasĩ íabric with a 
smooth íinish on both sides, which is dark- blue and has a dark-blue colour, dark-blue 
hue. He concentrates on external forms that are dark-blue, with a dark-blue colour, 
dark-blue hue, as objects of preliminary concentration. His mind duly gets fixed on 
them, gains mastery over them, and thus dwells in appanã-jhãna. Aíter emerging from 
the jhãnic absorption, he is aware that he knows and sees these forms. This is the fifth 
abhibhãyatana-jhãna. 

vi) Some other person (of similar intelligence), without taking the colour of his body as an 
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object of preliminary concentration, concentrates on external forms (as kasirta objects) 
that are yellow, with a yellow colour, yellow hue, or like Bãrãnasĩ íabric with a 
smooth íinish on both sides, which is yellow and has a yellow colour, yellow hue. He 
concentrates on these external ĩorms that are yellow, with a yellow colour, yellow hue, 
as objects of preliminary concentration. His mind duly gets íixed on them, gains 
mastery over them, and thus dwells in appanã-jhãna. After emerging from the jhãnic 
absorption, he is aware that he knows and sees these íorms. This is the sixth 
abhibhãyatana-jhãna. 

vii) Some other person (of similar intelligence), without taking the colour of his body as an 
object of preliminary concentration, concentrates on external íorms (as kasina objects) 
that are red, with a red colour, red hue, like a flower of the tree Pentapetes phoenicea 
(banậhu jĩvaka) which is red, with a red colour, red hue, or like Bãrãnasĩ íabric with 
smooth íinish on both sides, which is red and has a red colour, red hue. He 
concentrates on these external íorms that are red, with a red colour, red hue, as objects 
of preliminary concentration. His mind duly gets íixed on them, gains mastery over 
them, and thus dwells in appanã-jhãna. After emerging from the jhãnic absorption, he 
is aware that he knows and sees these íorms. This is the seventh abhibhãyatana-jhãna. 

viii) Some other person (of similar intelligence), without taking the colour of his body as an 
object of preliminary concentration, concentrates on external íorms (as kasirta objects) 
that are white, with a white colour, white hue, like the morning star which is white, 
with a white colour, white hue, or like Bãrãnasĩ íabric with a smooth íinish on both 
sides which is white and has a white colour, white hue. He concentrates on these 
external íorms that are white, with a white colour, white hue, as objects of preliminary 
concentration. His mind duly gets fixed on them, gains mastery over them, and thus 
dvvells in appanã-jhãna. Aíter emerging from the jhãnic absorption, he is aware that he 
knows and sees these íorms. This is the eighth abhibhãyatana-jhãna. 

(The discourse is not yet ended) 

( Abhibhãyatana-jhãna : Abhibhũ, overcoming opposite external States such as 
hindrances ( ãyatana ); a State of ecstatic bliss ( ịhãna ). It is the jhãna that is possible 
for those with very Sharp intellect who can achieve concentration quickly and 
thereby overcome all hindrances, and who are able to deal with either a small 
object or a big object of meditation, and gain mastery over it without difficulty.) 

To achieve the abhibhăyatana-jhãna, a yogi may begin the preliminary or preparatory 
concentration by taking an internal form, i.e. by concentrating on a certain part of his own 
body or an external form. 

If he begins with an internal form he may choose any one of the four colours, viz., dark- 
blue, yellow, red and white — that consist in the various parts of his own body. For 
example, if he concentrates on the dark-blue colour, he may concentrate on either his hair, 
or bile, or the pupil of the eye and impress his mind with the dark-blue colour, thinking, 
‘Dark-blue, dark-blue’. If he concentrates on the yellow colour, he may concentrate on 
either the fat, the skin, the top of the hand, or the top of the foot, or the yellowish suríace 
of the eye-ball and impress his mind with the yellow colour, thinking, ‘Yellow, yellow\ If 
he concentrates on the red colour, he may concentrate on either the flesh, the blood, the 
tongue, or the reddish suríace of the eye-ball and impress his mind with the red colour, 
thinking, ‘Red, red’. If he concentrates on the white colour, he may concentrate on either 
the bone, the teeth, the íinger nails, toe nails, or the whitish suríace of the eye-ball, and 
impress his mind with the white colour, thinking, ‘White, white\ 

Internal íorms can help set up only the preliminary concentration ( parikamma ), and not 
the full concentration or appanã-bhãvanã. The aíter image or reflex image that the yogi 
obtains aíter achieving the preliminary concentration is not sufficiently clear. To get the 
necessary unblemished reflex image (pati bhãga nimittà), the yogi has to shiít his object of 
meditation from an internal form to an external form. Then only can he get the desired sign 
or reílex image that can upgrade his concentration till he attains threshold concentration 
(upacãra ) and full concentration ( appanã) by stages. 
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The yogi, who begins the preliminary concentration by taking an external form as an 
object of meditation, can fulfil all the three stages of concentration (i.e. the preliminary 
stage ( parikamma-bhãvanã), the threshold stage (upacãra-bhãvană) and the jhãnic stage 
(cippcinã-bhãvană). 

The objects of concentration may either be small or large. For the yogi, who can achieve 
the abhibhãyatana-jhăna, is of very keen intellect so that he does not find any difficulty on 
account of the size of object of concentration. It is like that of a person of good appetite 
who can eat a small amount or a big amount without difficulty. Whether the object of 
concentration is small or big, the yogi of this calibre achieves threshold concentration 
quickly and then immediately attains appanã-jhãna, thus overcoming all opposing mental 
States such as hindrances. 

Regarding the first four of the eight abhibhãyatana-jhănas, a small form, as object of 
concentration, is suitable for yogi who are ruminative in nature ( vitakka-carita ). A big 
form, as object of concentration, is suitable for yogi who have a bevvildered nature (moha- 
carita). An external form of good colour is suitable for yogi who are irritable by nature 
( dosa-carita ). An external form of bad colour is suitable for yogi who have a strong 
inclination towards sensuous desire ( rãga-carita ). 

These abhibhãyatana jhãnas were taught by the Buddha out of His own experience. As a 
matter of fact, He had practised them innumerable times. To some people outside the 
Buddha’s Teaching, an indefinite object can be quite daunting to be taken as a proper object 
of concentration, for an indeíinite object may be as vast as the entire physical setting to the 
world of living things. As for the Buddha the extent of object of concentration is iníinite. 
Nothing whatever can thereíore daunt the Buddha’s mind. In discoursing on the eight 
abhibhặyatana-jhãnas to Venerable Ananda, the Buddha intended to let the venerable 
disciple understand the íearless nature of the Buddha. 

“Ãnanda,” the Buddha continued, “the Tathãgata, who has dwelt in the eight 
abhibhãyatana-jhãnas of such nature and has emerged from them, has no fear or dread at 
all. That being so, how could anyone say that the Tathãgata was aíraid of Mãra who came 
to Him alone? Ananda, in relinquishing the life-maintaining mental process, the Tathãgata 
did so íearlessly, with mindíulness and clear comprehension.” 

(These words occur in the Pakinnaka Dhamma desanã Pãli which was not recited at the 

Great Council but was quoted by the Commentaries.) 

The Eight Stages of Release, Vimokkha 

Then the Buddha vvithout any pause continued to the next subject, on the eight stages of 
release (vimokkha), in His discourse to the Venerable Ananda thus: 

“Ãnanda, there are eight stages of release ( vimokkha). These are: 

i) Having attained jhãna by contemplating on one's own body, the yogi contemplates 
external forms as kasirta objects. This is the first Release. 

ii) Not taking any internal object, i.e. without contemplating on one's own body, the yogi 
contemplates external forms (as kasina objects). This the second Release. 

iii) The yogi contemplates the brightness and clarity (subha) of the object of 
contemplation. This is the third Release. 

iv) Having completely transcended all íorms of perception to corporeality (rũpa-sannã), 
all íorms of consciousness arising out of contact between sense and sense object 
(patigha-sannã), having disappeared and completely disregarding all other íorms of 
multiíarious consciousness (nãnatta-sannã), the yogi, contemplating "that space is 
iníinite", achieves concentration on that object of contemplation, and dwells in 
ãkãsãnancăyatana-jhãna. This is the fourth Release. 

v) Having clearly advanced beyond the jhãna of Iníinity of Space, the yogi, 
contemplating "that Consciousness is iníinite," achieves concentration on that object of 
contemplation, and dwells in vinnãnancayatana-jhãna. This the fifth Release. 

vi) Having clearly advanced beyond the jhãna of the Iníinity of Consciousness, the yogi, 
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contemplating "that nothing is there," achieves concentration on that object of 
contemplation, and dwells in ãkincanãyatana-jhãna. This is the sixth Release. 

vii) Having clearly advanced beyond the jhãna of nothingness, the yogi, contemplating the 
subtle consciousness, achieves concentration on it, and dwells in the nevasamã-nă- 
sannãyatana-jhãna. This is the seventh Release. 

viii) Having clearly advanced beyond the jhãna of Neither-Consciousness-nor-Non- 
Consciousness, the yogi achieves and dwells in sustained attainment of Cessation in 
which all íorms of Consciousness and sensation cease. This is the eighth Release. 

“Ãnanda, these are the eight stages of Release.” 

(The discourse not ended yet.) 

(Vimokkha means a total íreedom from hindrances and opposing mental States that 
shroud the mind, a cultured State of ecstatic bliss which maybe likened to the 
peaceíul repose of a child in his father's chest. This íreedom or release lasts as 
long as the jhãna lasts. Vimokkha also means unity of mind and object of 
meditation unhampered by any other thought.) 

Of those eight vimokkhas the íirst three are the jhãna of the fine material sphere (rũpã- 
vacara-jhãnas). 

Of these three, the íirst vimokkha, the jhãna of the Fine Material Sphere, is achieved by 
concentrating on internal as well as external objects. The second is the jhãna of the Fine 
Material Sphere, is achieved by concentrating on external objects. The third is achieved by 
concentrating on material objects or kasinas of very clear and pure colour, namely: nĩla, 
pĩta, lohita, adãta (dark-blue, yellow (golden), red, white). While the yogi is dwelling in 
this third stage of jhãna, he does not have such a thought as: “This is exquisite,” and yet 
since his mind gets fixed on exquisite objects, it appears as if he is entertaining such a 
thought. Hence the text describes it: “He is concentrating that this is exquisite.” 

The four successive vimokkhas — the íourth, the fifth, the sixth, and the seventh — reíer 
to the four jhãnas of the Non-Material Sphere (Arũpa-jhãnas ). These four arũpa-jhãna are 
called vỉmokkha because they are entirely free from perceptions of corporeality, and also 
because the yogi's mind is in complete unity with the object of meditation, unhampered by 
any other thought. 

The eighth vỉmokkha reíers to Nirodha-samãpatti, It is called Release because while one 
dwells in nirodha-samăpatti, all mental phenomena, headed by perception and sensation, 
cease, i.e. the mental process is suspended altogether, and along with it, mind-born 
corporeality also ceases, so that one is totally free from being a conditioned State. This 
cessation of the four mental aggregates and mind-born corporeality lasts during Nirodha- 
samãpatti. 

For those persons who find pleasure in the woeful round of rebirth and are satisíied with 
their sentient existence in the three sphere, Release is a dreadíul idea. As for the Buddha, it 
was a very pleasant thing to dwell in Release. He has no fear to experience Release. The 
Buddha discoursed on the eight stages of Release to let the Venerable Ãnanda understand 
the íearless nature of the Buddha. 

“Ãnanda,” the Buddha continued, “the Tathãgata who has dwelt in the eight stages of 
Release and has emerged from them, has no fear or dread at all. That being so, how could 
anyone say that the Tathãgata was aíraid of Mãra who came to him alone? Ananda, in 
relmquishing the life-maintaining mental process, the Tathãgata did so íearlessly, with 
mindíulness and clear comprehension.” (These also are the Buddha’s words to Ananda, as 
continued in the Pakinnaka Dhamma desanã). 

The Buddha relates The Whole Story about The Relinquishing of The Life-maintaining 

Mental Process 

Having discoursed on the eight stages of Release, the Buddha continued His discourse 
without letting Venerable Ãnanda to say anything: 
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“Ãnanda, on one occasion, soon after I attained Enlightenment (in the eighth week 
after the Enlightenment), I was staying at the foot of the goat-herd’s banyan tree, 
near the bank of the Neranjarã river, in UruveỊa íorest. At that time Mãra the Evil 
One approached Me and standing at a certain place, said to Me thus: 

‘Let the Bhagavã realize Parinibbãna now, let the Well-Spoken One pass 
away! Venerable Sir, it is time now for the Bhagavã to pass away.’ 

“Ãnanda, when this was said, I replied to Mãra the Evil One thus: 

‘O Evil One, I shall not pass away so long as my disciple, the bhikkhus, are 
not yet well versed in the Doctrine, not yet well disciplined (in the threeíold 
Training), not yet sure of themselves in the righteousness of their conduct, 
not yet possessed of wide knowledge, not yet able to memorize the Teaching, 
not yet able to practise according to the Teaching leading to the 
Supramundane, not yet able to take up the proper practice (i.e. the noble Life 
of Purity), not yet settled in their practice; not yet able to expound, to set 
forth, to show, to establish, to elucidate, to analyse, or to make evident their 
Teacher's doctrine that they had learnt; so long as they are not yet able to 
thoroughly reíute on righteous grounds such other doctrines as may arise, 
and expound the wonderful Teaching.’ 

‘O Evil One, so long as my íemale disciples, the bhikkhunĩs...(repeat pl & p2 
below) 

‘O Evil One, so long as my lay disciples...(rẹpeaí pl & p2 below) 

‘O Evil One, so long as my íernale lay-disciples (pl:) are not yet well versed 
in the Doctrine, not yet well disciplined (in the threefoỉd Training), not yet 
sure of themseỉves in the righteousness of their conduct, not yet possessed of 
wide knowìedge, not yet able to memorừe the Teacliing, not yet able practise 
according to the Teaching, ỉeading to Supramundane, not yet able to take up 
the proper practice (i.e. the noble Life of Purity), not yet settled in their 
practice; not yet abỉe to expound, to set forth, to show, to estciblish, to 
elucidate, to analyse, or to make evident their Teacher's Doctrine that they 
lìad learnt; so long as they are not yet able to thoroughly reýute on righteous 
grounds snch other doctrines as may arise, and expound the wonderful 
Teaching. 

(p2 :ỴO Evil One, I shall not pass away so long as this Teaching of Mine 
which is the Practice of Purity is not yet suffìciently developed among the 
disciples, not yet prosperous, widespread, reached the multitudes, and 
renowned, to the extent that it can be thoroughly made known by wise devas 
and humans. ’ 

“Ãnanda, Mãra the Evil One, just now came to Me at the Cãpãta Shrine, and standing 
at a suitable place, again addressed Me thus: 

‘Venerable Sừ, let the Bhagavã realize Parinibbãna now, let the Well Spoken 
one pass away! Venerable Sir, it is time now for the Bhagava to pass away. 

‘Venerable Sir, the Bhagavã had said to me thus: ‘O Evil One, I shall not pass 
away so long as my disciples the bhikkhns...( p)...my female disciples the 
bhikkhunĩs,...( p)...my male lay disciples...(p)... my female lay 
disciples...(p)...0 Evil One, I shall not pass away so long as this Teaching of 
mine which is the practice of Purity is not yet suííiciently established among 
the disciples, not yet prosperous, widespread, reached the multitudes, and 
renowned, to the extent that it can be thoroughly made known by wise devas 
and humans. 

‘Venerable Sir, now that the Bhagava's Teaching which is the practice of 
Purity is suííiciently established among the disciples, is now prosperous, 
widespread, has reached the multitudes, and is renowned, to the extent that it 
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can be thoroughly made known by wise devas and humans. 

‘Venerable Sừ, let the Bhagavã realize Parinibbãna now, let the Well Spoken 
One pass away! Venerable Sir, it is time now for the Bhagavã to pass away.’ 
“Ãnanda, on being requested thus, I said to Mãra: ‘O Evil One, don't you worry: the 
Parinibbãna of the Tathãgata will not be long in Corning, three months hence the 
Tathãgata will realize Parinibbãna.’ 

“Ãnanda, today at the Cãpãta shrine, the Tathãgata has decided, mindíully and with 
deliberation, to give up the life-maintaining mental process (three months from now).” 
Thus related the Buddha the whole story about the relinquishing of the life-maintaining 
mental process. 

The Venerable Ãnanda entreats The Buddha to live on 

When the Buddha said this, the Venerable Ãnanda entreated Him thus: 

“Venerable Sir, may the Bhagavã, for the welfare of mankind, for the beneíit, 
wellbeing and happiness of devas and humans, out of compassion for the world, 
live the maximum life span! May the Well-Spoken One live the maximum life 
span!” 

Thereupon the Buddha said: 

“Enough, Ãnanda, Do not implore the Tathãgata now. The time for such entreaty is 
past.” 

For a second time the Venerable Ãnanda repeated his entreaty and the Buddha rejected it 
in the same words. When for a third time he repeated his entreaty the Buddha said to him: 
“Do you have íaith in the Enlightenment wisdom (Bodhi-nãụà) of the Tathãgata?” 

“Yes, I do, Venerable Sir.” 

“Why, then, in spite of your belieí, do you persist entreating Me thrice?” 

“Venerable Sir, I have been told by the Bhagavã Himsell thus: 

‘Ãnanda, whoever has cultivated, practised, used as a medium, taken as his 
basis, kept up, mastered, and íully developed the Four bases of Psychic 
Power ( iddhipãda ) could, if he so wishes, live the maximum life span or even 
beyond the maximum life span. Ananda, the Tathãgata has cultivated, 
practised, used as a medium, taken as His basis, kept up, mastered, and íully 
developed the Four Bases of Psychic Power. Thereíore, Ãnanda, the 
Tathãgata could, if He so wishes, live the maximum life span or even beyond 
the maximum life span.’ (Venerable Sừ, it is on account of those words of 
the Bhagavã that I make the appeal thrice).” 

“Do you believe that, Ãnanda?” 

“Yes, Venerable Sir, I do.” 

“Ãnanda, although the Tathãgata thus gave clear hints, you failed to grasp them. It 
never occurred to you to entreat the Bhagavã: ‘May the Bhagavã, for the welfare of 
mankind, for the beneíit, wellbeing and happiness of devas and humans, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One 
live the maximum life span!’ Thereíore, Ãnanda, this íailure to entreat Me then is 
your doing, your own omission. 

“Ãnanda, if you had entreated Me then, the Tathãgata might have reíused the 
entreaty twice but might have acceded to it on the third time. Thereíore, Ananda, 
this íailure to entreat Me then is your own doing, your own omission.” 

The Buddha relates Similar Instances of Omission on The Past of Ẫnanda to allay His 

Sorrow 

(1) “Ãnanda, on one occasion, I was staying on the mountain abode on the Gijjhakuta hill 
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in Rãjagaha. (pl:) At that time I had said to you: ‘Ãnanda, pleasant is the City of 
Rãjagaha. Ananda, pleasant is the Gijjhakuta hill. Ananda, whosoever has cultivated, 
practised, used as a vehicle (medium), taken as his basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power (iddhipãda), could, if he so wishes, live 
the maximum life span or even beyond the maximum life span. Ananda, the Tathãgata 
has cultivated, practised, used as a vehicle (medium), taken as His basis, kẹpt up, 
mastered, and fully developed the Four Bases of Psychic Powered. Thereíore, Ãnanda, 
the Tathãgata could, if He so wishes, live the maximum life span or even beyond the 
maximum life span. 

“Ãnanda, although the Tathãgata thus gave clear hints, you íailed to grasp them. It 
never occurred to you to entreat the Bhagavã: ‘May the Bhagavã, for the welfare of 
mankind, for the beneíit, wellbeing and happiness of devas and men, out of 
compassion for the world, li ve the maximum life span! May the Bhagavã li ve the 
maximum life span! 

“Ãnanda, if you had entreated Me then, the Tathãgata might have reíused the entreaty 
twice but might have acceded to it on the third time. Thereíore, this failure to entreat 
Me then is your own doing, your own omission. 

“Ãnanda, on one occasion,. 

(2) I was dvvelling at the foot of Gotama banyan tree in Rãjagaha ...(Repeat pl: above) 

(3) I was dvvelling at the Corapãta cliff near Rặjagaha...( Repeaí pl: above) 

(4) I was dvvelling in the Sattapanni cave in the side of Vebhãra mountain (where the 
Astonic scholaris tree grows) near Rặjagaha ...(Repeatpl: above) 

(5) I was at KaỊasia at the side of the Isigili mountam near Rãjagaha...(i?epeữí pl: above) 

(6) at the ebony grove in the Sappasondika mountain range near Rãịagaha...( Repeui pl: 
above:) 

(7) at the Tapodãrãma monastery in Rãịagaha...( Repeui pl: above ) 

(8) at VeỊuvana monastery where black sqưirrels are fed ...(Repeatpl: above) 

(9) at the mango grove of ỉĩvãka....(Repeatpl: above) 

(10) at the Migadãya wood in Maddakucahi near Rặjagaha ...(Repeatpl: above) 

Ãnanda, while I was dvvelling at those places, too, I had said to you: 

(1) Ãnanda, Rặjagaha is pleasant...(2) Ãnanda, Gotama banyan tree is pleasant... (3) 
Corapãpta cliff is pleasant...(4) Sattapanni cave is pleasant..(5) KaỊasla at the side of 
Isigli mountain is pleasant... (6) The ebony grove in the Sappasondika mountain rage is 
pleasant... (7) Tapodãrãma monastery is pleasant...(8) VeỊuvana monastery where black 
squirrels are fed is pleasant...(9) the mango grove of Jĩvaka is pleasant...(10) the 
Migadãya Wood in Maddakucchi is pleasant. Ananda, vvhoever has cultivated, 
practised, used as a vehicle, medium, taken as his basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power could, if he so wishes, live the maximum 
life span or even beyond the maximum life span. Ãnanda, the Tathãgata has cultivated, 
practised, used as (vehicle) medium, taken as His basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power. Thereíore, Ãnanda, the Tathãgata could, 
if He so wishes, live the maximum life span or even beyond the maximum life span. 
“Ãnanda, although the Tathãgata thus gave clear hints, you íailed to grasp them. It 
never occurred to you to entreat the Bhagavã: ‘May the Bhagavã, for the welfare of 
mankind, for the beneíit, wellbeing and happiness of devas and men, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One live 
the maximum life span!’ 

“Ãnanda, if you had entreated Me then, the Tathãgata might have reíused the entreaty 
twice but might have acceded to it on the third time. Therelore. Ãnanda, this íailure to 
entreat Me then is your own doing, your own omission.” 

a) “Ãnanda, on one occasion, while I was living at the Udena Shrine in Vesãlĩ, (p2:) there 
too, I said to you: ‘Ãnanda, Vesãlĩ is pleasant. The Udena shrine is pleasant. Ãnanda, 
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whoever has cultivated, practised, used as a (vehicle) medium, taken as his basis, kept 
up, mastered, and íully developed the Four-Bases of Psychic Power could, if he so 
wishes, live the maximum life span or even beyond the maximum life span. Ãnanda, 
the Tathãgata has cultivated, practised, used as a (vehicle) medium, taken as His basis, 
kept up, mastered, and fully developed the Four Bases of Psychic Power. Thereíore, 
Ananda, the Tathãgata could, if FIe so wishes, live the maximum life span or even 
beyond the maximum life span. 

“Ãnanda, although the Tathãgata thus gave clear hints, you íailed to grasp them. It 
never occurred to you to entreat the Bhagavã: ‘May the Bhagavã, for the welfare of 
mankind, for the beneíit, wellbeing and happiness of devas and humans, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One live 
the maximum life span! 

“Ãnanda, if you had entreated Me then, the Tathãgata might have reíused the entreaty 
twice but might have acceded to it on the third time. Therelore. Ananda, this íailure to 
entreat the Bhagavã then is your own doing, your own omission. 

“Ãnanda, on one occasion, while I was staying. 

b) at the Gotama Shrine in this very City of Vesãl ĩ—(Repeat p2: above) 

c) at the Sattamba shrine in this very City of Vssãlĩ,...(Repeatp2: above) 

d) at the Bahuputta shrine in this very City of Vesãl ĩ...(Repeat p2: above) 

e) at the Sãranada shrine in this very City of Vesãl ĩ...(Repeatp2: above) 

f) “Ãnanda, today, at the Cãpãla shrine, the Tathãgata has just said to you: ‘Ãnanda, 
Vesãlĩ is pleasant, the Cãpãla shrine is pleasant. Ananda, whosoever has cultivated, 
practised, used as a (vehicle) medium, taken as his basis, kept up, mastered, and fully 
developed the Four Bases of Psychic Power could, if he so wishes, live the maximum 
life span or even beyond the maximum life span. Ananda the Tathãgata has cultivated, 
practised, used as a (vehicle) medium, taken as His basis,_kept up, mastered, and fully 
developed the Four Bases of Psychic Power. Thereíore, Ãnanda, the Tathãgata could, 
if FIe so wishes, live the maximum life span or even beyond the maximum life span. 
“Ãnanda, although the Tathãgata thus gave clear hints, you íailed to grasp them. It 
never occurred to you to entreat the Bhagavã: ‘May the Bhagavã, for the welfare of 
mankind, for the beneíit, wellbeing and happiness of devas and humans, out of 
compassion for the world, live the maximum life span! May the Well-Spoken One live 
the maximum life span!’ 

“Ãnanda, if you had entreated Me then, the Tathãgata might have reíused the entreaty 
twice but might have acceded to it on the third time. Thereíore. Ãnanda, this íailure to 
entreat the Bhagavã then is your own doing, your own omission.” 

(The Buddha related the fifteen previous instances of Ãnanda's íailure to entreat Him to 
continue to live. That latest occasion, the sixteenth, took place at the Cãpãla shrine. All 
these cases of omission were pointed out here by the Buddha to attenuate the sorrow 
Ananda was íeeling at that time. Of course, Ananda's (ai lu re on all these various occasions 
was due to Mãra's mischieí.) 

“Ãnanda, have I not previously told you that it is in the very nature of things most near 
and dear to us that we must part with them somehow, even while we are living, or 
when death divides us, or when we are of diííerent planes of existence? Ananda, in 
this matter, how could one expect anything that has the nature of arising, of appearing, 
of being conditioned, and of dissolution, not to disintegrate? It is not possible for 
anyone to wish so. 

“Ãnanda, the Tathãgata has discarded, thrown up, given up, abandoned, thrown away, 
and relinquished the life-maintaming mental process. And the Tathãgata has spoken out 
in no uncertain terms that the Parinibbãna of the Tathãgata will not be long in Corning, 
that three months hence the Tathãgata will realize Parinibbãna. There is no possibility 
of the Tathãgata, for the sake of living, to go back on His word. Come, Ananda, let us 
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go to the pinnacled hall at the Mahãvana íorest.” 

“Very well, Venerable Sừ,” assented Ãnanda. 

Then the Buddha, accompanied by the Venerable Ãnanda, went to the pinnacled hall at 
the Mahãvana íorest. There, He said to him: “Ananda, go and summon all bhikkhus living 
in Vesãlĩ to come and assemble in the assembly hall.” Ananda caused all the bhikkhus 
living in Vesãlĩ to gather in the Assembly Hall. Then he went to the Buddha, made 
obeisance to Him, and standing in a certain place, reported: “Venerable Sừ, the bhikkhus 
are assembled. May the Bhagavã go to them as and when He wishes.” 

Thữty-seven Factors of The Perpetuation of The Teaching 

Then the Buddha went to the assembly hall, took His Seat prepared for Him, and 
addressed the bhikkhus as follows: 

“Bhikkhus, the doctrines which I have perceived through Magga-insight and which 
I have expounded to you should be mastered, resorted to, cultivated, put to constant 
practice. If you master, resort to, cultivate and constantly practise these doctrines, 
this Teaching, which is the practice of Purity, will endure long and perpetuate 
itselí, thus making for the welfare of mankind, the preservation of the world, the 
beneíit, wellbeing and happiness of devas and humans. 

These doctrines are: 

(a) the Four Methods of Steadíast Mindíulness ( Satipatthãna ); 

(b) the Four Supreme Efforts ( Sammapadãna ); 

(c) the Four Bases of Psychic Power ( Iddhipãda ); 

(d) the Five Faculties ( lndriya ); 

(e) the Five Powers ( Baìa ); 

(f) the Seven Factors of Enlightenment ( Bojjharìga ); 

(g) the Ariya Path of Eight Constituents ịAriya-magga); 

[These are the Thirty-Seven Constituents of Enlightenment (Bodhipakkhiya).] 

“Bhikkhus, these thirty-seven doctrines (Constituents of Enlightenment) which I 
have perceived through waggữ-insight and which I have expounded to you should 
be mastered, resorted to, cultivated, and put to constant practice. If you master, 
resort to, cultivate and constantly practise these doctrines, this Teaching, which is 
the Practice of Purity, will endure long and perpetuate itselí, thus making for the 
welfare of mankind, the preservation of the world, the benefit, wellbeing and 
happiness of devas and humans.” 

Then the Buddha íurther said to the bhikkhus: 

“Now, look bhikkhus, I exhort you: Decay is inherent in all compounded things, 
physical or mental. With mindíulness and diligence strive (towards the goal of 
liberation). The Parinibbãna of the Tathãgata will take place beíore long: three 
months hence the Tathãgata will realize Parinibbãna.” 

Having said this, the Buddha íurther spoke these words (in verse): 

My age is now quite ripe (having, turned eighty). 

Only a little (just three months) of My life remains. 

I shall have to depart, leaving you behind. 

I have made a retuge of Myselí. 

“Bhikkhus, never be íorgetíul, be possessed of mindíulness, be pure in morality. 
Keep your mind collected, think right, and watch your mind ever closely against 
deíilements. 

“Bhikkhus , in this Teaching, (the Doctrine and Discipline) he who remains holding 
fast the Good Doctrine will be able to get rid of the cycle of rebirths and make an 
end of all ills ( dukkha ).” 
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The Buđdha looked back like A Noble Tusker 

Then the Buddha, rearranging His robes in the morning, He took His alms-bowl and great 
robe and entered the City of Vesãlĩ for the alms-round. After the alms-round, after having 
had His meal, He left the place of His meal. On leaving the place, He turned around and 
looked back towards Vesãlĩ, like a tusker looking back. Then He said to Venerable Ananda, 
“Ananda, this will be the last time the Tathãgata looks on Vesãlĩ. Come, Ananda, let us go 
to Bhanda village.” 

“Very well, Venerable Sừ,” assented Ãnanda. 

(In this matter, the statement about the Buddha “ turning around to ìook back” 
would need some comment. The Buddha's anatomy is unique among human beings. 
Ordinary people have bones joined together by touching at the ends (i.e., end to 
end). Paccekabuddhas have bones joined by hooks íormed at the end of each bone 
(i.e., hook to hook). The Buddha’s bone structure is a set of chain-links (i.e., ring to 
ring). With the exception of the arms, which consist of twelve big joints and 
íingers and toes with smaller joints, all other bones are joined as chain-links. That 
is why the Buddha is endowed with the physical might equal to the strength of ten 
thousand million tuskers or that of a hundred thousand million men of ordinary 
strength. 

The bone structure being of chain-links, the Buddha’s neck cannot turn back by 
itselí alone. Thereíore, when the Buddha wants to look back, He has to turn back 
the whole body, as an elephant does.) 

Although it was the Buddha’s intention to turn around to look back, due to the 
intervention of (the guardian spirit of) the great earth, that act was not actually carried out. 
For the great earth, as if unable to bear the sight of the Supreme Being turning around, 
rotated itselí so that the Buddha stood with His person íacing Vesãlĩ. The great earth 
intervened as if it were saying: “O Great Lord, Your íulíilling of the Períections has been 
unique. So why should there be the need for the Bhagavã to trouble Himselí to turn around 
physically just to look back as with other ordinary people?” In any case, the expression that 
“the Bhagavã turned around to ìook back like a tusker” was used with reíerence to the 
Buddha’s intention to do so. 

It might be asked: “Why was Vesãlĩ alone being mentioned as the place the Bhagavã has 
His last look at, and not other places, such as Sãvatthi, Rặjagaha, NãỊanda, Pãtali village, 
Koti village, Nãtika village that He had made His last visit? Did the Bhagavã not look back 
on those places as well?” 

The ansvver is, No. If the Buddha were to look back on these various places, the 
uniqueness of the occasion would be lost. 

There is also another reason: Vesãlĩ was a doomed City. It was going to be destroyed 
after three year from the Buddha’s last visit there. The Buddha saw that if He made a 
turning around to look back like a noble tusker (on Vesãlĩ), that place would be 
commemorated by the Licchavĩ princes, “The Noble Tuskers-Turning-Around Shrine” 
which would bring great benelits to them for a long time. That was the object of the 
Buddha’s decision to turn around to look back on Vesãlĩ. 

The Buddha's Discourse at Bhandu Village 

Then the Buddha, accompanied by His large company of bhikkhus, visited Bhandu village 
and took up His residence there. During His sojourn there He discoursed to the bhikkhns as 
follows: 

“Bhikkhus, it is through not having proper understanding and penetrative knowledge of 

four Principles that I, as well as yourselves, have had to fare along the long course of the 

round of existences ( samsãra ), going through from existence to existence. And the Four 

Principles are as follows: 

i) Bhikkhus, (pl:) it is through not having proper understanding and penetrative 
knowỉedge of the Ariya Moraìity, the virtue of the Noble One (Ariya Sĩìa) (p2:) that 
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I, as well as yourselves, have had to fare along the long course of the round of 
existences, going through from existence to existence. 

ii) Bhikkhus,.... (repeat pl: above ) the Ariya Concentration (Ariya Samãdhi)...(rẹpeaí 
p2: above ) 

iii) Bhikkhus,...(repeatpl above ) the Ariya Wisdom (Ariya Panha)...(repeatp2: above) 

iv) Bhikkhus, it is though not having proper understanding and penetrative knowledge 
of the Ariya Liberation ( Ariya Vimutti) that I, as well as yourselves, have had to 
fare along the long course of the round of existences, going through existence to 
existence. 

“Bhikkhus , 1 have properly understood and gained penetrative knowledge of the 
Ariya Morality; I have properly understood and gained penetrative knowledge of 
the Ariya Concentration; .... of the Ariya Wisdom;... of the Ariya Liberation. 
Craving for existence has been completely eradicated so that craving which drags 
one to renewed existence is extinct in Me. Now there will be no more rebirth.” 

Then the Buddha íurther said to the bhikkhus (in verse): 

“( Bhikkhus ;) Buddha Gotama, of vast followership, has correctly known these 
Principles of Supreme Morality, Concentration, Wisdom and Liberation. 

“Having gained penetrative knowledge of them through Magga Insight, He has 
(out of compassion) expounded them to the bhikkhns. The Teacher (of deva and 
humans), endowed with the íiveíold Eye of Wisdom, who has quelled all the íires 
of deíilements, has made an end of all ills ( dukkha ) (in himselí' as well as his 
arahat disciples).” 

During His sojourn at Bhandu village the Buddha, considering His approaching death, 
discoursed to the bhikkhus of the repeated theme as follows: 

“Such is Morality, such is Concentration, such is Wisdom. Concentration 
developed through Morality is eííicacious and productive. Wisdom developed 
through Concentration is eííicacious and productive. The mind that is developed 
through Wisdom is thoroughly liberated from the moral taints, namely, the taint of 
sense-desire, the taint of hankering aíter continued existence, and the taint of 
ignorance of the four Ariya Truths.” 

The Discourse at Bhoga on The Four Great Authorities (Mahãpadesas) 

Then aíter staying at Bhandu village for as long as He wished, the Buddha said to the 
Venerable Ãnanda: “Come, Ãnanda, let us go to Hatthi village,... to Amba village, ... to 
Jamba village, and thence the town of Bhoga.” 

“Very well, Venerable Sir,” assented Ãnanda. And the Buddha, accompanied by a large 
following of bhikkhns, arrived at the town of Bhoga, where He dwelled at the Ãnanda 
shrine. During His sojourn there, the Buddha discoursed to the bhikkhus on the Four Great 
Authorities (i.e. principles to assess the doctrines that are being alluded to persons of high 
esteem): 

i) “ Bhikkhus , in this Teaching, if a bhikkhu should say thus: ‘Friends, I have heard 
this exposition from the mouth of the Bhagavã, such and such is the Doctrine 
(Dhamma); such and such is the Rule of Bhikkhu Conduct ( Vinaya ); such and such 
is the Teaching of the Buddha.’ 

“Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. 
The words and phrases stated by him (attributed to the Buddha) should be careíully noted. 
They should be collated with the Suttanta and compared with the rules of the Vinaya. 

“lf, on collation with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the bhikkhu , do not agree with the Suttanta or are not in line with the 
Vinaya rules, then it must be concluded that ‘This certainly is not what the Bhagavã said. It 
is something wrongly learnt by the bhikkhu.' And concluding thus, bhikkhns, those words 
should be rejected and ignored. 
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“If, on the other hand, the words and phrases, as stated by the bhikkhu, on being collated 
with the Suttanta and compared with the Vinaya rules, are íound to agree with the Suttanta 
and are in line with the Vinaya rules, then it must be concluded that, ‘This certainly is what 
the Bhagavã said. It is something correctly learnt by the bhikkhu.’ Bhikkhus, remember well 
this first directive principle regarding assertions attributed to a great authority (here, the 
Buddha).” 

ii) “And then, bhikkhus, in the Teaching, if a bhikkhu should say thus: ‘Here is such 
and such monastery where the community of bhikkhus with a bhikkhu-e lder in 
charge, I have heard (this exposition) from that particular community of bhikkhus : 
such and such is the Doctrine; such and such is the Vinaya; such and such is the 
Teaching.’ 

“Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. 
The words and phrases stated by him (attributed to the Sangha of a certain monastery) 
should be careíully noted. They should be collated with the Suttanta, and compared with 
the rules of the Vinaya. 

“If, on collation with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the bhikkhu, do not agree with the Suttanta or are not in line with the 
Vinaya rules, then it must be concluded that, ‘This certainly is not what the Bhagavã said. It 
is something wrongly learnt by the bhikkhu And concluding thus, bhikkhus, those words 
should be rejected and ignored. 

“If, on the other hand, the words and phrases as stated by the bhikkhu, on being collated 
with the Suttanta and compared with the Vinaya rules, are íound to agree with the Suttanta 
and are in line with the Vinaya rules, then it must be concluded that, ‘This certainly is what 
the Bhagavã said, it is something correctly learnt by the bhikkhu.' Bhikkhus, remember this 
second directive principle regarding assertions attributed to a great authority.” 

iii) “And then, bhikkhus, in the Teaching, if a bhikkhu should say thus: ‘There is such 
and such monastery where many bhikkhu-e lders of wide learning who have 
memorized the Pãli (Text), who abide by the Doctrine and the Vinaya rules, and 
who are thoroughly versed in the Rmdamental Precepts for bhikkhus 
(Pãtimokkha ), I have heard (this exposition) from these bhikkhu-e lders themselves: 
such and such is the Doctrine; such and such is the Vinaya; such and such is the 
Teaching.’ 

“Bhikkhus, the words of that bhikkhu should not be readily accepted or readily rejected. 
The words and phrases stated by him (attributed to the bhikkhu-e lders) should be careíully 
noted. They should be collated with the Suttanta and compared with the rules of the 
Vinaya. 

“If, on collation with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the bhikkhus , do not agree with the Suttanta or are not in line with the 
Vinaya rules, then it must be concluded that, ‘This certainly is not what the Bhagava said. It 
is something wrongly learnt by the bhikkhu.’ And concluding thus, bhikkhus, these words 
should be rejected and ignored. 

“If, on the other hand, the words and phrases as stated by the bhikkhu, on being collated 
with the Suttanta and compared with the Vinaya rules, are found to agree with the Suttanta 
and are in line with the Vinaya rules, then it must be concluded that, ‘This certainly is what 
the Bhagavã said. It is something correctly learnt by the bhikkhu.’ Bhikkhus, remember well 
this third directive principle regarding assertions attributed to a great authority.” 

iv) “And then, bhikkhus, in this Teaching, if a bhikkhu should say thus: ‘There is a 
certain bhikkhu-e lder of wide learning who has memorized the Pãli (Texts), who 
abides by the Doctrine and the Vinaya rules, and who is thoroughly versed in the 
Rmdamental Precepts for bhikkhus. I have heard (this exposition) from that 
bhikkhu himselí: such and such in the Doctrine; such and such is the Vinaya; such 
and such is the Teaching.’ 

“Bhikkhus, the words of that bhikkhu should not the readily accepted or readily rejected. 
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The words and phrases stated by him (attributed to the learned bhikkhu-e lder) should be 
careíully noted. They should be collated with the Suttanta and compared with the rules of 
the Vinaya. 

“If, on collation with the Suttanta and comparison with the Vinaya rules, the words and 
phrases, as stated by the bhikkhus, do not agree with the Suttanta or are not in line with the 
Vinaya rules, then it must be concluded that, ‘This certainly is not what the Bhagavã said. It 
is something wrongly learnt by the bhikkhu And concluding thus, bhikkhus, these words 
should be rejected and ignored. 

“If, on the other hand, the words and phrases, as stated by the bhikkhu, on being collated 
with the Suttanta and are in line with the Vinaya rules, then it must be concluded that, ‘This 
certainly is what the Bhagavã said. It is something correctly learned by the bhikkhu 
Bhikkhus, remember well this íourth directive principle regarding assertions attributed to a 
great authority.” 

“Bhikkhus, remember well these four directive principles regarding assertions attributed to 
the Great Authorities.” 

Miscellaneous Points on The Subject 

On this subject of the Four Great Authorities, the Commentary draws the attention of the 
reader to miscellaneous points touching on it. A brieí note follows: 

Herein, 

i) there are the four directive principles concerning the four great authorities; (in Dĩgha 
Nikặya) 

ii) four directive Principles on the subject as taught in Vinaya Mahãvagga; 

iii) four types of answers corresponding to four types of questions called the four 
Vyakaranas; 

iv) the four Vinayas', 

v) the three Great Councils. 

(i) The Four Great Authorities as taught in the Suttanta Pitka 

There are what has been described above. 

(ii) The Four Great Authorities as taught in the Vinaya Pitaka 

(Matavagga; 6 Bhesajjakkhandlĩaka) 

Four directive principles are laid down by the Buddha regarding what sort of medicinal 
preparation is proper for bhikkhus: 

(a) Bhikkhus, a certain item of drug is not speciíically mentioned by Me as improper for 
use by bhikkhus, yet if it tends towards impropriety and rules out any possibility of its 
propriety, in the light of Vinaya rules, then consider it as being improper for use. 

(b) Bhikkhus, a certain item of drug is not speciíically mentioned by Me as improper for 
use by bhikkhus, and if, in the light of Vinaya rules, it tends tovvards propriety and 
rules out any possibility of its impropriety, then consider it as being proper for use. 

(c) Bhikkhus, a certain item of drug is not speciíically mentioned by Me as proper for use 
by bhikkhus, and if it tends towards impropriety and rules out any possibility of 
propriety in the light of Vinaya rules, then consider it as being improper of use. 

(d) Bhikkhus, a certain item of drug is not speciíically mentioned by Me as proper for use 
by bhikkhus, and if it tends towards impropriety and rules out any possibility of 
propriety in the light of Vinaya rules, then consider it as being improper of use by 
bhikkhus, and if it tends towards propriety and rules out any possibility of its 
impropriety in the light of Vinaya rules, then consider it as being proper for use. 

(iii) Four Types of Answer 

There are four types of answers to match the four types of questions: 
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(a) A straight question is answered by a categorical statement, e.g. if the question is: “Is 
the eye impermanent?” the appropriate answer is: “Yes, the eye is impermanent.” 

(b) A question requiring an analysis to ansvver e.g. “Is the eye the only thing that is 
impermanent?” The answer needs an analysis: “The eye is not the only thing that is 
impermanent: the ear also is impermanent; the tongue also is impermanent; etc.” 

(c) A question to be replaced by question, e.g. “Is the ear to be regarded as being the sarne 
as the eye? Is the eye to be regarded as being the same as the ear?” The appropriate 
reply is: “In what sense is this question put?” Then if the inquirer says: “In the sense 
of seeing: is the ear capable of seeing as the eye is?” The ansvver then is: “No, it is 
not.” If again, the inquirer says: “In respect of its impermanence: is the ear the same as 
the eye is?” The answer then is: “Yes, it is.” 

(d) The type of question that is ignored, e.g. To believers in attã, there is java (life), sarĩra 
(body), which are mere names but which do not exist in the ultimate sense, Thereíore 
if the question is, “Is life the same as the body?” the proper ansvver is silence because 
one understands that the Buddha Himselí ignores such a question. The question is of 
the nature of saying, “the son of a barren woman”, which is absurd. 

(iv) The Four Vinayas. 

(a) Sutta: here reíers to the Three Pitakas. 

(b) Suttãnuloma : the four Mahãpadesas (Great Authorities) described in the Vinaya and 
the four Mahãpadesas described in the Suttanta. 

(c) Ẫcariyavãda: miscellaneous exposition in elucidation of the doctrines of the Buddha 
that were made even during His liíetime at different places. Since they explain the Pãli 
texts, they were also called Commentaries ( atthakathã ). At the great Councils, the 
bhikkhn-e lders recited the Pãli íirst and at the end of it, they prescribed the respective 
Commentaries to each division of the texts as the regular syllabus for elucidation. 
These learned sayings which were miscellaneous discourses as well as Commentaries, 
being written by learned teachers, come to be known also as Acariyavãda. These 
learnẹd observations or treatises which are referred to by three diííerent narnes, which 
are Acariyavăda, Atthakathã, Pakiìmakadesanã, were carried by the Venerable 
Mahinda to Sri Lanka. The Sri Lanka bhikkhu-e lders translated them into Sinhalese to 
ensure, for Sinhalese bhikkhus, the tradition against doctrines that might be introduced 
by other sects later. The Venerable Mahã Buddhaghosa studied the Sinhalese 
Atthakathã, (i.e. the MũỊa Pakiimaka ) cleared up repetitive statements and condensed 
them wherever suitable, classiíied them under suitable headings which were 
appropriate to the Pitaka texts, elucidating wherever necessary, and thereby produced a 
new Commentary in Mãgadĩ, adding the traditional views held by bhikkhu-e Ider 
( Theravãda ) which came to be called ‘own views’ ( attanomati ), wherever necessary. 
Thus, Acariyavãda, the third of the four Vinayas, is for practical purposes as used 
today, reíers to (This new) Commentary. 

(d) Attanomati : this is a reíerence to the ‘own views’ i.e. considered opinions held by 
bhikkhn-e lders aíter following the principles contained in the Sutta, Suttamdoma and 
Acariyavãda. Attanomate is also known as Theravăda, the doctrines ttpheld 
traditionally by bhikkhu-s lders. Thus these four Vinayas are Sutta, Suttãnuloma, 
Acariyavãda and Attanomati, should be noted.. 

(v) The Three Great Buddhist Councils. 

(a) The íirst Great Council of five hundred arahats headed by the Venerable Mahã 
Kassapa. 

(b) The Second Great Council of seven thousand arahats headed by the Venerable Mahã 
Yasa. 

(c) The Third Great Council of one thousand arahats headed by the Venerable Mahã 
Moggaliputta. 

These are the three great official Buddhist Councils. 
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First, remember, (i) the four Great Authorities as taught in the Suttanta, (ii) the four 
Great Authorities as taught in the Vinaya, (iii) the four types of Questions and Answers, 
(iv) the four Vinayas and (v) the three Great official Councils. 

Then apply them to practical problems thus: 

(i) If a bhikkhu says: “This is the Doctrine, this is the Vinaya, this is the Buddha’s 
Teaching,” citing the authority of the Buddha, or of the Sangha, or of a number of 
bhikkhu-e lders, or a certain bhikkhu-e Ider. To decide the veracity of his statement, 
apply the test of the four Great Authorities as taught in the Suttanta: if only the 
statement accords with these four Great Directive Principles, the statement should be 
taken as true. Otherwise it must be regarded as mere hearsay, a case of irresponsible 
talk. 

(ii) Where a certain problem arises as to “vvhether a certain thing is proper for a bhikkhu 
or not,” the test is the Four Great Authorities as taught in the Vinaya Mahãvagga. (The 
Commentary on the Vinaya Mahãvagga should be consulted for detailed iníormation 
on the subject). If, on examining the subject of controversy or doubt in the light of the 
Four Great Authorities taught in the Vinaya Pitaka, it tends to agree with the rules, it 
should be accepted as being proper; otherwise it should be considered as being 
improper. 

(iii) If a question on the Doctrine arise, as illustrated above, the ansvver should be 
appropriate to the type of question taught as the four Types of Questions. 

(iv) Of the four Vinayas, if the assertion by someone is part of the Suttanta Pitaka i.e. as 
contained in the three Pitakas approved at the Councils, the statement should not be 
rejected, for rejection of the Pitaka amounts to the rejection of the Buddha Himselí. If 
the assertion is a Suttãnuloma statement, it should be collated with the Suttanta (i.e. the 
Pãli Tipitaka.) If it agrees with the Suttanta, it should be accepted otherwise it should 
be rejected. As regards Ariyavăda or the miscellaneous exposition, there is the 
pọssibility the commentary not coníorming to the Pitaka due to slackness. Thereíore, 
A riyavãda should be collated with the Pãli Pitaka. Only if it agree with the Pãli then it 
should be accepted; otherwise it should be rejected as something carelessly said. 
Attanomati (own opinion) is the weakest of authorities. It is to be accepted only if it 
accords with the Suttanta i.e. the Pãli text. 

(v) If someone quotes a passage as being part of the Pãli, “which had been approved by 
the Councils”, it must coníorm to the texts approved at the three Great Councils. If it 
is not part of the Pãli text approved at the three Great Councils, it is to be regarded as 
spurious. 

(The above are miscellaneous points to remember.) 

While the Buddha was staying at the Ãnanda shrine, in the town of Bhoga also, being 
thoughtíul of His approaching death, He exhorted the bhikkhus, where there was occasion 
to do so, in the following words: 

“Such is Morality; such is Concentration; such is Wisdom. Concentration 
developed through Morality is efficacious and productive. Wisdom developed 
through Concentration is efficacious and productive. The mind that is developed 
through Wisdom is thoroughly liberated from the moral taints, namely, the taint of 
sense desire, the taint of hankering after continued existence, and the taint of 
ignorance of the Four Ariya Truths.” 

The Story of Cunda, The Goldsmith's Son 

Then after staying at the town of Bhoga for as long as He wished, the Buddha said to the 
Venerable Ãnanda: “Come, Ãnanda, let us go to Pãvã.” 

“Very well, Venerable Sừ,” assented Ãnanda. And the Buddha, accompanied by His large 
following of bhikkhus, went to Pãvã where He dwelled in the Mango grove monastery 
donated by Cunda, the goldsmith's son. 

(Cunda, the goldsmith's son, was a very rích man. From his earlier meeting with 
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the Buddha, he had beneíited from His discourse and become a Stream-Winner. He 
built a big monastery in his mango grove and donated it to the Buddha. This was 
the last time the Buddha resided at the monastery.) 

When Cunda, the goldsmith's son, heard the news that the Buddha had arrived and was 
staying at his mango grove monastery, he approached Him, made obeisance to Him, and sat 
in a suitable place. The Buddha pointed out to Cunda, the beneíits of the Doctrine, exhorted 
him to set himselí up in the practice of the Dhamma, and gladdened him in the practice. 
Aíter listening to His discourse, Cunda, said to the Buddha: “Venerable Sir, may it please 
the Bhagavã to accept my offering of food for tomorrow together with the company of 
bhikkhus.” The Buddha signiíied His acceptance by remaining silent. 

Cunda, knowing that the Buddha had accepted his request, rose from his Seat, and making 
obeisance to Him and left respectíully. The next day, he had choice foods of hard and soft 
kinds prepared at his home, including tender pork ( sũkara maddava), meat of a wild pig 
that was neither too old nor too young. “Venerable Sir, it is time (to proceed). The food- 
offering is ready,” he announced to the Buddha. 

(Herein, the Pãli word for tender pork ( sũkara maddavà), is interpreted by some 
teachers as soft rice boiled with fine diííerently-tasting cow's milk, while others 
also say that it means a special food prepared with some delicious and highly 
nutritive concoction called rasãyana. They say that Cunda had this special meal 
prepared for the Buddha in the belieí that it would not cause the passing away of 
the Buddha.) 

Then in the morning, the Buddha, taking His alms-bowl and robe, went to the house of 
Cunda, accompanied by the bhikkhus, and sat on the Seat prepared for Him. 

Having thus seated, the Buddha said to Cunda, the goldsmith's son: “Cunda, you may 
serve Me the tender pork prepared by you; and you may serve the other food prepared by 
you to the company of bhikkhus 

“Very well, Venerable Sừ,” asserted Cunda, and accordingly served the personally 
prepared tender pork to the Buddha, and the other personally prepared food to the bhikkhu- 
sangha. 

Aíter íinishing the meal, the Buddha said to Cunda: “Cunda, bury the remaining tender 
pork in a pit. I see no one else, besides me, in all the celestial world of devas, mãras and 
Brahmãs, or in this human world of samanas and brãhmanas, rulers and men who, should 
he perchance eat it, could digest it well” thus declared the Buddha categorically. 

“Very well, Venerable Sừ,” assented Cunda and accordingly buried the remaining tender 
pork in a pit. Then he approached the Buddha, made obeisance to Him, and sat in a suitable 
place. And the Buddha taught Cunda a discourse on the Doctrine. Then the Buddha rose 
from His Seat and departed. 

Thereaíter, subsequent to the meal oííered by Cunda, the Buddha became afflicted with a 
severe illness, an acute form of dysentery with discharge of blood, causing great pain near 
unto death but He bore the pain with mindíulness and clear comprehension, without 
perturbation. 

Then He said to Ãnanda: “Come, Ãnanda, let us go to Kusinãgara.” 

“Very well, Venerable Sừ,” assented Ãnanda. 

(It should be noted here that the dysentery came upon the Buddha not on account 
of Cunda’s food offering. It is meant here that the aííliction came merely 
subsequent to the meal but not because of it. As a matter of fact, Cundấs specially 
prepared meal strengthened the Buddha. If not for Cunda's highly nourishing food, 
the Buddha would not be able to withstand the onslaught of the severe illness. 
Thanks to Cunda's tender pork meal, the Buddha íound strength to journey to 
Kusinãgara on foot.) 

The Buddha asks Ãnanda to fetch Drinking Water 
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Then the Buddha left the road and went to the foot of a tree. There, He said to Venerable 
Ãnanda: “Ãnanda, fold my double-layered robe íouríold and place it on the ground. 
Ẫnanda, I am weary. I shall sit down for a while.” 

“Very well, Venerable Sir,” Venerable Ãnanda assented and he placed on the ground the 
double-layered robe folded íouríold. The Buddha sat on the Seat thus prepared and said: 

(1) “Ãnanda, go and get some drinking water. Ãnanda, I am thirsty. I want to 
have a drink of water.” 

The Venerable Ãnanda said: “Venerable Sir, five hundred carts have just now crossed the 
stream. The shallow water is disturbed and is flowing turbid. Venerable Sir, the Kakudhã 
river is not far off. There the water is clear, sweet, cool and free from muddiness. The 
river bank is also pleasant and inviting. The Bhagavã may take His drink of water at the 
Kakudhã river and also may cool His limbs there.” 

(2) “Ãnanda, go and get some drinking water. I am thirsty. Ãnanda, I am thirsty. I 
want to have a drink of water.” 

The Venerable Ãnanda again said: “Venerable Sừ, five hundred cans have just crossed 
the stream. The shallow water is disturbed and is flowing turbid. Venerable Sir, the 
Kakudhã river is not far off. There the water is clear, sweet, cool and free from muddiness. 
The river bank is also pleasant and inviting. The Bhagavã may take His drink of water at 
the Kakudhã river, and also may cool His limbs there.” 

(3) “Ãnanda, go and get some drinking water. Ãnanda I am thirsty, I want to have 
a drink of vvater.” 

Aíter being commanded thrice by the Buddha, Ãnanda assented: “Very well, Venerable 
Sừ,” and taking the alms-bovvl, went to the little stream. Then the shallow water which was 
flowing turbid after having been disturbed by the caravan, became mysteriously clear, pure 
and free from muddiness. Thereupon, the Venerable Ãnanda bethought himselí: 

”Wonderful indeed, and marvellous indeed, is the great power of the Tathãgata! 

This shallow stream which was flowing turbid due to the Crossing of the caravan 
is, on my arrival, flowing clear, pure and free from muddiness.” 

With these thoughts of wonderment, the Venerable Ãnanda took the drinking water in the 
alms-bowl, went back to the Buddha, and said: 

“Wonderful indeed, Venerable Sir, marvellous indeed, Venerable Sir, is the great 
power of the Tathãgata! That shallow stream which was flowing turbid due to the 
Crossing of the caravan just now, on my arrival there, was flowing clear, pure and 
free from muddiness. Now let the Bhagavã drink the water. Let the Well-Spoken 
One drink the water.” 

And the Buddha drank the water. 

The Twelve Samsãric Debts of The Buddha 

In this connection it would seem appropriate to mention brieíly the twelve counts of 

recompense (which might be considered as twelve sarhsãrỉc debts) the Buddha had to 

meet: 

(1) The Fừst Recompense 

In His íormer existence, the Buddha-to-be (Bodhisatta) was a drunkard named MunãỊi. He 
accosted a Paccekabuddha named Surabhi with a wild accusation: “This man is an immoral 
person who indulges in sense pleasures in private.” 

For that evil verbal action, he was reborn in the realm of continuous suíTcring ( niraya). 
And in the last existence as the Buddha, He was publicly accused by Sundarĩ, the 
vvandering female ascetic, as being luscious and having had an affair with her. 

(2) The Second Recompense 

In a íormer existence, the Bodhisatta was a disciple, named Nanda, to a Paccekabuddha 
named Sabbãbhibhu. He accused his teacher as a person of loose character. 
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On account of that evil verbal action, He had to suffer for a hundred thousand years in 
the Niraya realm. When He was reborn as a human being many times, He was unjustly 
accused of wrongdoing. In the last existence as the Buddha, He was publicly accused by 
Cinjamãna as a wanton person who had caused her pregnancy. 

(3) The Third Recompense 

The Bodhisatta was once a learned brahmin teacher, who was well versed in the three 
Vedas, and a person of great esteem. While he was teaching the Vedas in the Mahãvana 
íorest to five hundred pupils, they saw, in the sky, a holy hermit named Bhima Corning to 
the íorest by means of psychic powers. (Instead of being inspired) the Bodhisatta told his 
five hundred pupils that the hermit was a sensuous hypocrite. The pupils, believed in what 
the teacher had said, spread the teacher's view of the holy hermit while he (hermit) was 
going alms-collecting. 

These five hundred pupils were reborn as ô/í/M/í(/-disciples of the Buddha. Due to their 
slander against Bhima, as the five hundred pupils of the brahmin teacher in their íormer 
life, they were íalsely accused of murdering Sundarĩ, the wandering íemale ascetic, who 
was actually the victim of the ascetics. It should be noted that an accusation against the 
disciples of the Buddha amounted to an accusation against the Buddha Himselí. 

(4) The Fourth Recompense 

In a previous existence, the Bodhisatta murdered his half brother on account of 
covetousness. He threw the younger brother into a ravine and then crushed him with a 
boulder. 

For that evil deed, the Buddha, in His last existence, became the victim of Devadatta's 
plot against His life. But, since a Buddha is not liable to get killed, He suííered from a rock 
splinter, which was as a result of a huge boulder being dropped from the hillside by 
Devadatta. His big toe was internally bruised by the rock splinter. 

(5) The Fifth Recompense 

In one of His íormer existences, the Bodhisatta was a scamp and when he met a 
Paccekabuddha on the way, he gave vent to írolicsome tendencies and threw stones at the 
Paccekabuddha. 

For that evil deed, the Buddha once came under attack by a band of archers sent by 
Devadatta who meant to kill Him. 

(6) The Sixth Recompense 

When the Bodhisatta was a mahout, he threatened a Paccekabuddha, who was on His 
alms-collection, with his elephant, as if to trample on Him. 

On account of that misdeed, the Buddha was once threatened with a drunken elephant 
named NãỊãgĩri in Rặjagaha which was sent (by Devadatta) to trample on Him. 

(7) The Seventh Recompense 

In one of His íbrmer existences, the Bodhisatta was a monarch. Out of kingly conceit, he 
executed a prisoner (not considering the kammic consequences) personally by piercing him 
with a spear. 

That evil deed brought him down to the realm of continuous suííering for a great many 
years. In His last existence, the Buddha had to undergo treatment by His big toe being cut 
open by Jĩvaka, the celebrated physician, to heal it (when it was hit by a splinter caused by 
Devadatta's wicked scheme). 

(8) The Eighth Recompense 

In a íormer existence, the Bodhisatta was born into a fisherman's íamily. He used to take 
delight in witnessing his relatives hurting and killing the fish. (He did not do the killing 
himselí). 

As the result of that evil thought, in His last existence as the Buddha, He often suííered 
from head-ache. (As for His relatives of that existence, they were reborn as Sakyans who 
were massacred by Vitatũbha). 
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(9) The Ninth Recompense 

When the Bodhisatta was born as a human being during the time of Buddha Phussa's 
Teaching, he railed the bhikkhu-á\sc\p\es of the Buddha saying: “You may eat only barley, 
but not rice.” 

That vituperation had the consequence. In His last existence, the Buddha having to live on 
barley rneal for the whole of the rains-retreat (vasscíì period at the Veranjã brahmin village 
(where He stayed at the invitation of Brahmin Veranja). 

(10) The Tenth Recompense 

Once the Bodhisatta was born as a professional boxer when he broke the back of his 
combatant. 

As a consequence of that evil deed, the Buddha, in His last existence, oíten suííered from 
back-ache. 

(11) The Eleventh Recompense 

When the Bodhisatta was a physician in one of his íormer existences, he purposely 
administered a drug causing loose bowels to a rích man’s son who grudged him his fee. 

On account of that evil deed, the Buddha, in His last existence, was aíTlicted with a 
severe dysentery with discharge of blood, prior to His passing away. 

(12) The Twelfth Recompense 

The Bodhisatta was once born as a brahmin named Jotipala. He made blasphemous 
remarks about Buddha Kassapa saying: “How is it possible that this shaveling is Períectly 
Enlightened? Períect Enlightenment is a most rare thing.” 

That blasphemy had the consequence of delayed Enlightenment for Him. Other 
Bodhisattas attained Enlightenment in a matter of days or months, whereas Gotama, the 
Buddha-to-be, had to go through six painíul years in his quest for Truth. 

These twelve consequences of the past blunders of the Buddha-to-be were related 
by the Buddha Himselí, vide: Khuddaka Nikãya, Therãpadãna Pãli, 39, Avataphala 
Vagga; 10, Pubbakammapilotika Buddha apãdãna. 

The Story of Pukkusa, The Malla Prince 

While the Buddha was sitting at the foot of the tree aíter having a drink of water, 
Pukkusa, a Malla prince, who was a disciple of AỊãra Kãlãma, was on his journey from 
Kusinãra to Pãvã. Seeing the Buddha sitting at the foot of a tree, Pukkusa of the Mallas 
approached Him, made obeisance to Him, and sat in a suitable place. Then he addressed the 
Buddha: 

“Wonderful it is, Venerable Sir, marvellous it is, Venerable Sừ, how the recluses 
remain in their tranquil State! ” 

“Venerable Sir, as it happened in the past, ÃỊãra Kãlãma, while on a journey, left 
the road and sat down at the foot of a tree by the roadside to spend the day. At that 
time, five hundred carts passed by, very close to him. 

“Venerable Sir, a man who was following behind the five hundred carts went 
towards AỊãra Kãlãma and asked: ‘Sir, did you see five hundred carts pass by?’ 

(ÃỊãra:) ‘Friend, I did not see them.’ 

‘Sir, how is it then? Did you hear the noise of those carts?’ 

‘Friend, I did not hear the noise, either.’ 

‘Sir, how is it then? Were you asleep then?’ 

‘Friend, I was not asleep, either.’ 

‘Sir, how is it then? Were you quite conscious then?’ 

‘Yes, íriend, I was quite conscious.’ 

‘Sir, you say you did not see nor hear the five hundred carts that passed very close 
by you even though you were conscious and awake. Yet your double-layered robe 
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is covered all over with dust, isn't it?’ 

‘It is so, friend.’ 

“Venerable Sir, after having that dialogue with ÃỊãra Kãlãma, that man thought 
thus: ‘Wonderful it is, marvellous it is, that the recluses remain in their tranquil 
State! This recluse AỊãra, although conscious and awake, did not see nor hear the 
[ive hundred carts that passed close by him!’ And saying how deeply he revered 
AỊãra Kãlãma, he went away.” 

Thereupon the Buddha said to Pnkkusa of the Mallas: 

“Pukkusa, what do you think of this? (i) Someone, though conscious and awake, 
does not see nor hear the five hundred-carts that pass close by him. (ii) Another 
person, though conscious and awake, does not see nor hear downpour of rain with 
rumbling thunder, lightning and crashing thunderbolts (close by him). Now, of 
these two cases, which is the more difficult to achieve? Which is the more difficult 
to happen?” 

“Venerable Sir,” replied Pukkusa, “To remain unseeing and unhearing the passing 
of carts close by oneselí, be it five hundred, six hundred, seven hundred, eight 
hundred, nine hundred, a thousand, or even a hundred thousand carts, cannot be 
called diííicult (compared to the other case). Indeed, it is much more diííicult to 
remain unseeing and unhearing the downpour of rain with rumbling thunder, 
lightning and crashing thunderbolts (close by). It is more diííicult to happen.” 

Then the Buddha said: 

“Pukkusa, at one time, I was living in a straw hut at the town of Ãluma. During 
that time, there was a downpour of rain with rumbling thunder, lightning and 
crushing of thunderbolts. A thunderbolt struck near My hut killing four oxen and 
two cultivators who were brothers. 

“Then, Pukkusa, a large number of people came out from the town to see the place 
where the four oxen and two cultivator brothers were killed. By that time, I had 
come out of the straw hut and was walking up and down in the open near the hut. 
A man from that crowd drew near Me, and aíter making obeisance to Me, stood at 
a suitable place. I asked that man: ‘Friend, why are there many people gathered?’ 
‘Venerable Sừ, four oxen and two cultivator brothers were struck by a thunderbolt 
and killed while it rained heavily with rumbling thunder and lightning. These 
people have come to see (the damage). But, Venerable Sừ, where were You (at that 
time)? 

‘Friend, I have been here all the while.’ 

‘Venerable Sir, how is it, then? Did you see (what happened)?’ 

‘Friend, I did not see it.’ 

‘Venerable Sir, how is it then? Did you here that sound?’ 

‘Friend, I did not hear the sound, either.’ 

‘Venerable Sir, how is it then? Were you asleep?’ 

‘Friend, I was not asleep, either.’ 

‘Venerable Sir, how is it then? Were you conscious?’ 

‘Yes, íriend, I was conscious.’ 

‘Venerable Sir, is it that, though conscious and awake, you neither saw nor heard 
the heavy rain, rumbling thunder and lightning, crashing thunderbolts?’ 

‘That is so, íriend.’ 

“Pukkusa, at the end of the dialogue, the man thought: ‘Wonderful it is, marvellous 
it is that recluses (bhikkhus in this case) remain in their tranquil State! The Bhagavã 
here, though conscious and awake, did not see nor hear the heavy ram, rumbling 
thunder and lightning, and crashing thunderbolts? And saying how deeply he 
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revered Me, he made obeisance to Me and went away.” 

Pukkusa of The Mallas makes A Special Gift to The Buddha 

Aíter the Buddha had said these words, Pukkusa of the Mallas said to Him: 

“Venerable Sir, whatever high esteem, I had for ÃỊãra Kãlãma, I now throw it 
away (as if I would throw away rubbish), in a strong wind, or let go (as if I would 
cast some worthless thing) down the rushing stream. 

“Venerable Sir, excellent (is the Dhamma)! Venerable Sừ, excellent (is the 
Dhamma)! It is as if, Venerable Sir, that which has been turned over has been 
turned up, or as if that which has been hidden is revealed, or as if a lost traveller is 
told the way, or as if a lamp is lit in a dark place so that those with eyes may see 
visible objects, even so the Bhagavã has shown the Dhamma to me in various 
ways. Venerable Sir, I take reíuge in the Buddha, I take reíuge in the Dhamma, I 
take reíuge in the Sangha! May the Bhagavã regard me as a lay disciple, one who 
has taken reíuge in the Triple Gem, from this day to the end of life.” 

Then Pukkusa called a man and said to him: “O man, go and bring me the pair of fine 
golden-hued pieces of cloth that is specially reserved for ceremonial occasions.” And when 
the pair of lengths of fine golden-hued cloth were brought, Pukkasa, the Malla prince, 
oíĩered them to the Buddha, saying: “Venerable Sir, may the Bhagavã, out of compassion 
for me, accept this pair of fine ceremonial lengths of cloth.” 

The Buddha said: “In that case, Pukkasa, present one to me and one to Ãnạnda.” And so 
Pukkusa presented one piece to the Buddha, and the other piece to Venerable Ãnanda. 

(In this connection, one might ask: “Did Venerable Ãnanda accept Pukkasa's gift?” 
And the answer is, Yes. Then the inquirer might point out to the previous 
agreement by Ananda not to receive olTcrings originally made to the Buddha, 
(agreement to receive only four kinds of giíts and to reíuse four kinds of giíts) 
made by him when he became the personal attendant to the Buddha. The gift was 
accepted in this case as an exception on these three reasons: 

i) Ãnanda had, by this time, íulíilled his task as the Buddha's personal attendant 
supremely welĩ. 

ii) This fact of his receiving the gift would stop others who might otherwise say 
that Ãnanda had not served the Buddha well. So the Buddha did not íavour 
him with any gift aíter twenty-five years of personal Service. 

iii) Ãnanda understood that the Buddha let Pukkusa enjoy the beneíit of making 
the gift to the Sangha, for giving to Ananda amounted to giving to the Sangha. 

The Buddha also knew that Ãnanda would not use the cloth himselí but, 
instead, would present it to Him.) 

Then the Buddha pointed out to Pukkusa, the beneíits of the Doctrine, exhorted to him to 
set himselí up in the practice of the Dhamma, and gladdened him in the practice. After thus 
being pointed out the beneíits of the Dhamma, being exhorted to set himselí up in the 
practice of the Dhamma, and being gladdened in the practice, Pukkusa rose from his Seat 
and aíter making obeisance to the Buddha, departed respectíully. 

Not long aíter Pukkusa was gone, Venerable Ãnanda placed neatly the pair of fine 
golden-hued robes on the body of the Buddha. Once they were placed on the person of the 
Buddha, the pair of robes appeared to lose their splendour, as against the natural splendour 
of the Buddha’s person. Venerable Ãnanda was avvestruck. He exclaimed what he saw. 
Thereupon the Buddha explained to him thus: 

“Ãnanda, what you say is true. Ãnanda, what you say is true. There are two 
occasions when the natural colour of the Tathãgata's becomes exceedingly clear 
and His complexion exceedingly bright. These two occasions are: 

“The night, Ãnanda, when the Tathãgata attains Supreme Períect Self- 
Enlightenment, and the night in which He passed away leaving no trace of the five 
aggregates, and realizes the Ultimate Peace (Anupãdisesa Nibbãna). 
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“Ãnanda, these are the two occasions on which the natural colour of the 
Tathãgata's person becomes exceedingly clear and His complexion exceedingly 
bright. 

“Ãnanda, today, in the last watch of the night, in the Sal grove of the Malla princes 
where the road to Kusinãra turns, between the twin Sal trees, the Tathãgata's 
realization of Parinibbãna will take place.” 

Then the Buddha said: “Come, Ãnanda, let us go to the Kakudhã river.” 

“Very well, Venerable Sir,” said the Venerable Ãnanda in assent. 

Then the Buddha proceeded to the Kakudhã river accompanied by a large number of 
bhikkhus. He entered the river, bathed in it, and drank its water. Back again on the river 
bank, He went to the mango grove by the river. There, He said to Venerable Cunda 
(Venerable Ananda was then at the river bank drying (vvringing) the loin cloth in which the 
Buddha bathed): “Cunda, fold my double-layered robe fourfold and place it on the ground. 
I am weary. I need to lie down.” 

The Venerable Cunda assented respectíully, and placed the folded double-layered robe on 
the ground and the Buddha lay down on His right side in a noble posture, with His left foot 
above the right foot, placed slightly beyond it, with mindíulness and clear comprehension, 
and keeping in mind the time of arising. The Venerable Cunda kept watch there, seated 
nearby. 

The Comparable Merits of The Two Meals explained 

When Venerable Ãnanda returned to the Buddha, He made the following special remarks 
about the last meal: 

“Ãnanda, it may happen that someone may cause unhappiness to Cunda, the 
goldsmith's son, by saying: ‘Friend Cunda, the Bhagavã passed away after he had 
eaten his last meal provided by you. How uníortunate, what a loss to you.’ 

“Should such a thing happen, Cunda should be solaced thus: ‘Honourable Cunda, 
the Bhagavã passed away after he had eaten his last meal provided by you. How 
íortunate, what good gain to you. Honourable Cunda these are the words 1 heard 
from the mouth of the Bhagavã himselí: ‘There are two offerings of food that 
surpass all other food oííerings, in their beneíit, and whose merits compare well as 
between the two of them. The two oííerings are: the food oííered to the Tathãgata, 
after eating which the Tathãgata attains Supreme Períect Self-Enlightenment, and 
the food offered to the Tathãgata, after eating which the Tathãgata passes away 
leaving no trace of the five aggregates, and realizes the Ultimate Peace 
(cmupãdisesa-nibbãna). These two oííerings of food surpass all other food 
offerings in their beneíit, and whose merits compare well as between the two of 
them.’ These are the words I heard from the mouth of the Bhagavã himselT’ That 
being so, the Honourable Cunda, the goldsmith's son has in store for him: the merit 
that will ensure him long life, the merit that will ensure him good looks, the merit 
that will ensure him well being and happiness, the merit that will ensure him large 
followership, the merit that leads to the deva-world, and the merit that ensures him 
pre-eminence. Thus should Cunda the goldsmith's son be solaced.” 

Then the Buddha, comprehending the matter, uttered this stanza in exultation on the spur 
of the moment (udãna gãthã ): 

In one who gives, merit grows. In one who is self-controlled, enmity cannot 
gather. One who has Insight Wisdom abandons evil. 

One who is endowed with charity, morality, concentration and wisdom, 
having destroyed attachment, hatred and bevvilderment, attains Peace. 

(Herein the “equal merit” in Sujãta's milk-rice (at the Bodhi tree) and Cunda's 
tender pork might be a matter of controversy.) 

One might ask: “At the time the Bhagavã ate Sujãta's milk-rice, He had not destroyed 
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attachment, hatred and bewilderment whereas at the time He ate Cunda's food-offering, He 
was free from attachment, hatred and bewilderment. Thus the offeree's State of purity being 
not equal, how could merit in the offering be equal?” 

The answer is this: the equal íactors in both are: 

(a) both the meals lead to Parinibbãna. 

(b) both enable the Buddha to dvvell in the attainment of jhãna. 

(c) both led to the same mode of contemplation, by the two donors. 

Now to expand this: 

(a) Aíter eating Sujãta’s milk-rice, the Buddha extinguished the deíilements and attained 
Buddhahood which is the “ parinibbãna of kiìesas realization of Nibbãna with the five 
aggregates remaining. 

Aíter eating Cunda's tender pork, the Buddha extinguished the re-arising of the five 
aggregates, which is the “ parinibbãna of khandha realization of Nibbãna with no 
aggregates remaining. Thanks to Sujãta's milk-rice, there arose in the Buddha’s physical 
System superior corporeality (panĩta-rũparh). This gave strength to the mental System 
so that the Dhamma body, comprising the arising of Insight, the arising of magga, and 
the arising of phala, was able to destroy the deíilements without difficulty, thus 
leading to kilesa-parinibbãna. 

Cunda's food-offering, likevvise provided proper sustenance to the Buddha and enabled 
Him to renounce the five aggregates without diíTiculty. thus leading to khandha- 
parinibbãna. 

(b) On the day of Enlightenment, the Buddha, after eating the milk-rice offered by Sujãtã, 
had the strength to dwell in the attainment of concentration comprising 2.4 million 
crores of absorptions ( devasikavaỊaíyana-samãpatti ) which was to become His daily 
routine. Aíter eating Cundấs food oííering, the Buddha was (in spite of His severe 
dysentery) also able to keep up the daily routine of dwelling in the attainment of 
concentration comprising 2.4 million crores of absorptions. 

(c) Sujãtã offered her milk-rice to the Buddha-to-be thinking him to be the guardian spirit 
of the great banyan tree (later to be called Mahãbodhi tree). But when she knew that it 
was the Buddha whom she made her offering and that He attained Buddhahood after 
having her meal of milk-rice and that the Buddha got sustenance for forty-nine days 
from her food-offering, she was intensely happy. “What a great íortune for me, what a 
great gain to me!” She contemplated repeatedly, thus increasing her meritorious 
thoughts of delightíul satisíaction and joy. Similarly, when Cunda learnt that his food- 
offering was the Buddha’s last meal, after which, He realized the Ultimate Peace after 
passing away, leaving no remaining aggregates, he was overjoyed. “What a great 
íortune for me, what a great gain to me!” he contemplated repeatedly, thus increasing 
his meritorious thoughts of delightíul satisíaction and joy. 

On The Daily Routine of The Buddha in dwelling in The 2.4 million crores of Sustained 

Absorptions 

As discussed in Samyutta Tika, Volume I (Sagãthã Vagga Samyutta Tika; Brahmã 
Samyutta, 2: Dutiya Vagga, 5. Parinibbãna Sutta, pp 251-252) 

According to some teachers (Keci vãda ): 

The Buddha, as of daily routine, dwelled in the absorptions of Great Compassion 
numbering 12 million crores of times, and the Arahatta-phala Absorptions numbering the 
same; thus dwelled in a total of 2.4 million crores known as Deva-sikavaỊaiyana samãpattỉ. 

(Another explanation:) With the Buddhas, the return to life-continuum thought-moment 
(bhavanga-citta) is very swift. Entering into and dvvelling in a certain type of absorption as 
from one to another is an accomplished feat. To enter into absorption and to emerge from 
absorption, the Buddha needs just two or three thought-moments. That being so, it is 
routine for the Buddha to dwell in: 5 types of fine-material absorptions, 4 types of non- 
material absorptions, appamannã-samãpatti, nirodha-samãpatti and arahatta-phaìa- 
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samãpatti, thus making a daily total of twelve types of samãpatti. One hundred thousand 
crores of times for each of these twelve samãpattis were entered into every morning, and 
the same number of absorptions repeated every aíternoon, thus a daily routine of 2.4 
million crores of absorptions took place every day. (This is according to some teachers). 

According to other teachers (Apare vãda ): 

It was customary for the Buddha to dwell in the Absorption of Cessation ( Nirodha 
samãpatti) every day. Entering into the Absorption of Cessation is to be preceded by 
insight meditation. With the Buddhas, the subject of contemplation to develop insight- 
meditation leading to the Absorption of Cessation is Paticcasamuppãda (Reíer to Chapter 
16 on Mahãvajira Vipassanã). This meditation procedure involves contemplating the twelve 
íactors of Paticcasamuppãda in the forward order beginning from avijjã (ignorance), each 
for a hundred thousand crores of times. Thus 1.2 million crores of times are devoted to the 
twelve íactors of Dependent Origination or Paticcasamnppãda. Then contemplating the 
same twelve íactors in the reverse order involves another 1.2 million crores of times. The 
entering into the Absorption of Cessation, with Paticcasamuppãda as the subject of 
contemplation, is thereíore 1.2 million crores of times each for the forward and the reverse 
order of Dependent Origination, thereby taking up 2.4 million crores of times. (This is 
what other teachers say.) 

Since the 2.4 million crores of times are devoted daily to the absorptions by the Buddha, 
what signiíicance is there about these absorptions on the day of Enlightenment and on the 
day of passing away? The signiíicance, as pointed out in the sub-Commentary on 
Matravagga, Dĩgha Nikãya, is that on these particular days the absorptions are built up on a 
more rigorous, mental discipline that requires contemplating seven aspects of physical 
phenomena ( rũpa-sattaka ) and seven aspects of mental phenomena ( nãma-sattaka ) in the 
preliminary insight-meditation. 

Kusinãgara As Buddha's Last Repose 

Then the Buddha said to Venerable Ãnanda: “Come, Ãnanda, let us go to the sal grove of 
the Malla princes where the road bends to Kusinãgara town, on yonder bank of the 
Hirannavati river.” 

“Very well, Venerable Sir,” Ãnanda assented, Then the Buddha, accompanied by a large 
body of bhikkhus, reached (at last) the sal grove of the Malla princes where the road bends 
to Kusinãgara town on the íurther bank of the Hứannavati river. There, He said to the 
Ãnanda: “Ãnanda, lay the couch with its head to the north between the twin sal trees. 
Ẫnanda, I am weary, and wish to lie down.” 

“Very well, Venerable Sir,” assented Ãnanda, and laid the couch with its head to the 
north between the twin sal trees, And the Buddha lay down on His right side in a noble 
posture, with His left foot above the right foot, placed slightly beyond it, with mindíulness 
and clear comprehension. (Some noteworthy points may be presented at this point.) 

On this journey from Pãvã to Kusinãgara, a very large body of bhikkhu- disciples, 
almost beyond count, had gathered around the Buddha because from the time the 
news of His imminent passing away had gone out of the small village of VeỊuva, 
all bhikkhus living at various places, who had come to the Buddha, did not 
disperse. 

The Twin Sal Trees 

In the Sal grove of the Malla princes where the couch for the Buddha was laid, there 
were two fine rows of sal trees at the north (where the head of the couch was placed) and 
at the South. Amidst these two rows, there were a pair of sal trees at the opposite ends of 
the couch whose roots, branches and íoliage were intertwined so that they were reíerred to 
as twin sal trees. There was a couch used by the Malla princes in the sal grove and it was 
the couch that the Buddha commanded Ãnanda to be laid for him, and which was duly 
complied with. 


The Buddha's Exhaustion 
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“Ãnanda, I am weary, and wish to lie down.” The signiíicance of these words may be 
considered in the light of the Buddha’s natural physical might, which was equal to the 
strength of a thousand crore of ordinary elephants, equivalent to that of ten Chaddanta 
white elephants, or that of ten thousand crores of average men. All that marvellous might 
drained down with the dysentery, like the water poured down into a funnel filter, after the 
Buddha had eaten Cundấs food. The distance from Pãvã to Kusinãgara was a mere three 
gãvuta (three quarters of a yọịana, a yoịana variously taken as seven and half to twelve and 
half miles), yet the Buddha had to make twenty-five pauses on His journey. At the end of 
the last leg of His journey, on entering the Sal grove at sunset, He was overwhelmed by the 
ailments. Hence, His admission of uneasiness and need to lie down, was an ominous signal 
to the world that He was as good as dead. 

The Buddha's Choice of Kusinãgara as His last repose 

Here one might be tempted to ask: “Why did the Buddha take as much trouble to get to 
Kusinãgara? Were not other places fit to be His last repose?” The answer is, there was no 
place which was actually uníit for that great occasion. But there were three reasons for the 
Buddha in choosing this insigniíicant town of Kusinãgara as the place of His last repose. 
He saw the following three eventualities and considered: 

i) “If I were to pass away at any place other than Kusinãgara, there would be no 
occasion to discourse on the Mahãsudassana Sutta. This long discourse which took two 
sessions of recitals at the Council and which revealed that even as of a human being 
as, when the Buddha, was a Buddha-to-be, one could enjoy divine (celestial) glory on 
earth, would find a íitting setting only at Kusinãgara. The discourse would kindle the 
interest of the hearers to do good deeds. 

ii) “If I were to pass away at some place other than Kusinãgara, Subhadda, the wandering 
ascetic, would get no opportunity of meeting Me. In which case it would be utter loss 
for him. For he was fit to be enlightened only by a Buddha and not by a Buddha's 
disciple. That ascetic Subhadda would be there at Kusinãgara, he would be putting 
(intelligent) questions to Me, and at the end of My ansvvers to his questions, he would 
embrace the Doctrine, learn the method of practice for developing Insight, and would 
become the last arahat during My liíetime. 

iii) If I were to pass away elsewhere, there would be bloodshed over the scramble for the 
relics of the Tathãgata. In Kusinãgara, Brahmin Dona would be able to prevent such a 
catastrophe and the distribution of the relics would be effected peaceíully." 

These were the three reasons why the Buddha took so much trouble to get to Kusinãgara. 

The Sal Trees and Celestial Beings honoured The Buddha 

As the Buddha lay there on the couch, the twin Sal trees burst forth into full bloom, 
though it was not the flowering reason, and in adoration of the Buddha, rained blossoms, 
continuously scattering them over His body. 

Also, celestial mandăvara flowers fell from the sky, continuously scattering themselves 
over the body of the Buddha, signiíying the adoration of the Buddha by the celestial beings. 

Also, celestial sandalwood powder fell from the sky, continuously scattering themselves 
over the body of the Buddha, signiíying the adoration of the Buddha by the celestial beings. 

And, celestial music wafted in the sky, celestial melodies resounded in the air above, in 
adoration of the Buddha. 

The Best Way of honouring The Buddha 

Then the Buddha said to the Venerable Ãnanda: 

“Ãnanda, the twin Sal trees burst íorth into full bloom though it was not the 
flowering season, and in adoration of the Tathãgata, rain blossoms, continuously 
scattering them over the body of the Tathãgata. 

“Also, celestial mandãvara flowers fall from the sky, continuously scattering 
themselves over the body of the Tathãgata, signiíying the adoration of the 
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Tathagata by the celestial beings. 

“Also, celestial sandalwood powder fall from the sky, continuously scattering 
themselves over the body of the Tathãgata, signiíying the adoration of the 
Tathãgata by the celestial beings. 

“And, celestial music wafts in the sky, celestial melodies resound in the air above, 
in adoration of the Tathãgata. 

“Ãnanda, all these forms of adoration cannot be called suíTicient acts of honour, 
esteem, reverence, adoration or worship of the Tathãgata. Ãnanda, the bhikkhu or 
bhikkhunĩ, or the male lay disciple, or the female lay disciple, who practices 
according to the Doctrine leading to the Supramundane, who conducts himselí 
correctly in the practice, and who leads a righteous life, by such follower of the 
Tathãgata, only is the Tathãgata best honoured, esteemed, revered, adored, and 
vvorshipped. 

“Accordingly, Ãnanda, train yourselves diligently with a firm resolve to practice 
according to the Doctrine leading to the Supramundane; conduct yourselves 
correctly in the practice, and lead a righteous life.” 

(Herein, the Sal trees raining down their blossoms should be understood as acts of 
adoration by the guardian spirits of those trees by shaking the branches. 

“Mandãrava flowers bloom in the Nandã Lake (in the Tãvatimsa Deva realm).” The leaf 
of the plant is about the size of an umbrella, and the pollen collects in each flower is as 
much as a basketíul. Not only mandãrava flowers, but also other celestial flowers, such 
as the Coral flower and other celestial flowers, were strewn down by the devas who 
dwell around the regions at the walls of the CakkavãỊa, Tãvatimsa Deva realm and 
Brahmã Loka so that there was a continuous sprinkling of celestial flowers. 

Likewise, “ceìestiaì sandalwood” here should be understood to represent various other 
kinds of scented wood not only from deva realm but from realms of nãgas, garudas, and 
other íoreign lands of the human world, as well as all kinds of exotic natural scents in 
various íorms, such as gold dust, silver powders, minerals, rocks, etc. In short, all the 
sentient worlds, celestial as well as terrestrial, were joined in sprinkling scented dust of 
all descriptions continuously onto the reclining Buddha at Kusinãgara. 

“Ceìestiaì music” also represents a universal symphony played by musicians of all the 
sentient worlds extending to ten-thousand world-systems, including devas, nãgas, garudas 
and human beings, that sounded in the sky of the world-system. 

The Celestial Garland of exceedingly Large Size 

“ Celestia! meỉodies resounded in the air above Behind the statement lies a touching 
story. It concerns Varuna and Vãrana devas who have exceedingly long life spans. These 
devas, on learning that the de va who was the Buddha-to-be was going to be reborn in the 
human world, started making a garland for presentation to the Buddha-to-be on the day of 
His conception. Beíore they had íinished making the garland they heard the news that the 
Buddha-to-be was conceived in the human mother's womb. So when other devas asked 
them for whom the garland was being made, they said: “Our garland is not finished yet, 
so it has to be present to the Bodhisatta on the day he is born.” 

Again, when they learnt that the Bodhisatta was already born, the garland-making devas 
said: “Well, we will present it to the Bodhisatta on the day of his Renunciation.” When, 
after twenty-nine years of life in the human world, the Buddha-to-be renounced the 
world, the garland-makers heard the news and said: “We will present it to the Buddha on 
His day of Enlightenment.” Then after six years of the Bodhisatta's great Endeavour and 
the news of his Enlightenment reached the garland-making devas, they said: “We will 
present it to the Bhagavã on the day of the íirst sermon.” Aíter forty-nine days satta 
sattãha (seven various dwellings in absorption at seven different places) of samãpatti, 
when the í irst serrnon was delivered at the Migadãvana íorest, the garland-making devas 
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said: “Well, we will present it to the Bhagavã on the day the Bhagavã displays the Twin 
Miracle.” When the news that the Twin miracle had taken place reached the garland- 
makers, they thought of offering the garland when (after three months) the Buddha had 
descended from the Tãvatimsa Deva realm. And when the news of the Buddha’s descent 
from the Tãvatimsa realm was received also, they thought of offering the garland on the 
day the Buddha relinquished His life-maintaining thought-process. But by that day the 
garland was still not íinished, and so they said: “The garland is still not íinished; we will 
honour the Bhagavã with it on the day of His passing away.” 

Now that the latest news of the Buddha lying on His deathbed reached the garland- 
makers and that at the third watch of that very night the Buddha would be passing away, 
the Varuna devas and Varana devas exclaimed, quite bewildered: “How is that? Just today 
the Bodhisatta is known to be conceived in his mother's womb; just today he is born; just 
today he has renounced earth and home; just today the Bhagavã has attained 
Enlightenment; just today He has delivered His first sermon; just today He has displayed 
the Twin Miracle; just today He has descended from the Tãvatimsa Deva realm; just 
today He has relinquished the life-maintaining thought-process, and just today He is about 
to pass away! Should He not ha ve tarried till breakíast time the next day? It is just too 
soon, too early, for such a great personage who has fulfilled the Ten Períections 
supremely and has attained Buddhahood to pass away now.” 

Thus murmuring mourníully, the Varuna devas and the Vãrana devas came bcíore the 
Buddha bringing with them the great garland, still uníinished, together with more flowers 
to go into its making. But they could not find any place in this world-system amidst the 
celestial crowds who had already gathered so that they were obliged to recede to the edge 
of the world-system, and had to keep the great garland hanging in the air above. Then 
those devas ran about the rim of the world-system holding on another's hands or 
embracing one another, all the while contemplating the noble attributes of the Triple 
Gem, and singing devotional songs on the thirty-two marks of the great man, the six-hued 
aura of the Buddha, the Ten Períections, the five-hundred-and-fifty existences of the 
Bodhisatta, and the Fourteen Knowledges of the Buddha; and singing the reírain at the 
end of each song, “O, the Bhagavã with such great following and fame! o, the Bhagavã 
with such great following and fame!” All these beautiíul melodies were Corning from 
these great devas so that celestial music resounded in the air above.) 

Even while the Buddha was lying there, on the couch, He saw the great gathering of 
devas and Brahmãs which íilled the entire world-system, from the earth's suríace to the 
brim of this world-system and from its brim to the Brahmã-world. On seeing the zeal with 
which they were honouring the Buddha, the Buddha said the above words to the Venerable 
Ãnanda. After mentioning the marvellous modes of worshipping the Buddha by the 
celestial beings (of the ten thousand world-systems), the Buddha pointed out that the 
material offerings (i ãmisa-pĩỊịã ) were not sufficient in themselves as the best way of doing 
honour to the Buddha, but that only following and practising the Doctrine is the best 
honour done to the Buddha. In saying these words, the Buddha also implied ‘that since the 
very beginning when, having been endowed with the eight íactors required of a full- 
ricdged Bodhisatta (as Recluse Sumedhã), He had aspired to Buddhahood at the feet of 
Buddha Dĩpankarã, lying face downward in the marsh, offering himselí to be used by the 
Buddha and his company of four hundred thousand arahats, all His íulíilling of the 
Períections over four asarikhyeyyas and a hundred-thousand kappas, were not for the 
purpose of being honoured by the celestial world with these flowers, períumes and music, 
but was solely for the purpose of being honoured by His disciples following His Teaching, 
which is the best way of doing honour to Him.’ 

(Herein, it might be asked: “It is usual for the Bhagavã to extol oííering of as insigniíicant 
an object as a sesame flower, unless the oíTering is made with a consciousness of the 
Buddha’s attributes, then the beneíit accruing from the oííering would be iníinite. Yet in 
this case (of the Varuna devas and Vãrana devas) why did the Bhagavã not welcome their 
offering (of the great garland)?” 

The answer is that the Buddha had in mind the true interest of the vast multitudes, and also 
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the perpetuation of the Teaching. Here is the explanation: The Doctrine lays dovvn the 
three-fold training of sĩla, samãdhi, pcuĩnã. If offering of material things were allowed too 
íreely, then, in íuture, the disciples of the Buddha might neglect the practice of samãdhi 
and pannă, they would neglect the practice of Insight meditation; the bhikkhu -disciples 
would preach the merits of offerings of flowers and íragrant things and offering other 
material things only. Offering of material things cannot maintain the Teaching consisting 
essentially of the threeíold Training even for one breakíast period. Indeed, thousands of 
splendid monasteries or thousands of splendid stupas cannot maintain the Teaching. These 
material donations merely lead only to mundane welfare. 

It is the right practice of the Dhamma only, that truly counts as honouring the Buddha. 
Indeed it is so. The Buddha desires for honouring Him by practising the Dhamma 
(dhamma-pĩịịa). For, by right practice alone can the Teaching be perpetuated. That was the 
reason why the Buddha extolled the practice of the Dhamma. (This is not the negation of 
the merit of material offerings.) 

The Practice Conducive to The Attainment of The Supramundane 

The practice leading to the four maggas, four phaìas and Nibbãna, the nine 
supramundane Dhamma, is the highest mode of honouring the Buddha. This practice, in 
accordance with Dhamma (Dhammãnu dhamma patipatta), begins with getting established 
in the Triple Gem and culminates in the highest development that marks the change of the 
worldling into the lineage of the ariyas. Gotrabhũ, the State of mental maturity, which is, 
so to speak, the threshold of magga-ũãna. 

A bhikkhu, who indulges in the six kinds of disrespect (a gã ra va), disobeys the rules of 
bhikkhu conduct, and lives an improper life using the four requisites, which are acquired 
unlawfully and not according to the rules of Vinaya, is one who does not practice in 
accordance with the Dhamma. The bhikkhu, who meticulously obeys every rule prescribed 
as bhikkhu conduct, is one who practises in accordance with the Dhamma. These 
observations apply equally to bhikkhunĩs. 

As for lay disciples, he who is in the habit of breaking the Five Precepts, (such as killing, 
etc.), which is also known as ‘the five veras’ because non-observance of these precepts are 
inimical to one's own true interest; and who indulges in the ten courses of evil action, is 
called one who does not practise according to the Dhamma. The lay disciple, who is well 
established in the Triple Gem, who observes the Five Precepts, the Ten Precepts, who 
keeps fasting-day precepts on four íasting days and the four days prior to them, who is in 
the habit of giving charity, oíTcrings of íragrant flowers to the Triple Gem, looking aíter 
his parents and ministers to the needs of men of virtue, is called a lay disciple who 
practises in accordance with the Dhamma. These observations apply equally to íemale lay 
disciples. 

Honouring the Buddha by honouring the Dhamma (Dhammănu dhamma patipatta) is also 
called nỉrãmỉsa-pũjã. This kind of doing honour to the Buddha alone contributes to the 
perpetuation of the Teaching. So long as the four categories of the Buddha’s disciples, i.e. 
bhikkhus, bhikkhunĩs, lay male-disciples and lay female-disciples, are doing honour in this 
way the Teaching will shine íorth like the full moon in the clear sky.) 

Venerable Upavãna 

At that time, the Venerable Upavãna was standing in íront of the Buddha, íanning Him. 
Then the Buddha said to Upavãna: “Move away, bhikkhu, do not stand in front of me.” The 
Venerable Upavãna obeyed without delay, dropped the palm-leaf fan there, and stood at a 
suitable place. 

Thereupon it occurred to Venerable Ãnanda thus: “This Venerable Upavãna had for a 
long time (during the íirst twenty years of the Bhagava's Buddhahood) been a close 
attendant to the Bhagavã, and yet at this period of His passing away the Bhagavã caused 
him to move aside, saying: ‘Move away bhikkhu, do not stand in front of me.’ What might 
be the reason for the Bhagavã in doing so?” Thereíore he asked the Buddha: 
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“Venerable Sir, Venerable Upavãna had for a long time been a close attendant on 
the Bhagavã, and yet at this period of the Bhagava's passing away, the Bhagavã 
caused him to move aside with the words: ‘Move away bhikkhu, do not stand in 
front of me.’ What is the reason for the Bhagavã in doing so?” 

Then the Buddha, wishing to clear away from Ãnanda's mind any idea of Venerable 
Upavãna being at fault and to make it clear that the Venerable Upavãna was not at fault, 
explained to him thus: 

(a) “Ãnanda, (with the exception of the Asannasatta Brahmas and Brahmas of the 
Non-Material Sphere) most of the devas and Brahmãs of ten world-systems are 
gathered here at Kusinãgara to see the Tathãgata. There is not, within twelve 
yọịanas in and around this Sal grove, a single space about the breadth of a tail 
hair (of a mountain goat) that remains unoccupied by powerful deva. 

(b) “Ãnanda, the devas are murmuring against Upavãna thus: ‘We have come from 
afar to see the Tathãgata. It is only rarely that the Homage-worthy, Períectly 
Self-Enlightened Buddhas arise in the world. And tonight, in the third watch of 
the night, the Tathãgata is due to pass away. This powerful bhikkhu standing in 
front of the Bhagavã is obstructing our view. Alas! we are going to miss the 
chance of seeing the Tathãgata at his last hour.’ This is the reason why I had 
asked Bhikkhu Upavãna to step aside.” 

(A note of explanation:- 

(a) Within the space close to the Buddha, devas and Brahmãs in their subtle corporeality in 
groups of ten each, occupied units of space which were a tail hair in breadth. Beyond 
those groups of devas are Brahmãs, there were groups of devas and Brahmãs in groups 
of twenty, each occupying space of the same breadth. And beyond those groups were 
similar arrangement of space occupancy with groups of thirty, forty, fifty and sixty 
devas and Brahmãs. Even though tightly spaced, there was no deva or Brahmã who got 
in the way of another either bodily or in their costumes; no one needed to ask another 
to clear the way for him or for her. 

(b) Upavãna was a person of extra large size, about the size of an elephant calf. Moreover, 
he was wearing dust-rag robes (parìsakũ), which added to his bulk. So he was making 
an obstruction by standing himselí in íront of the Buddha, a genuine cause of 
complaint on the part of the devas and Brahmãs. It might be asked: “Did not the devas 
and Brahmãs have power to see through the bhikkhuT’ The ansvver is: “No, they did 
not have.” For although devas and Brahmãs can see through a worldling, they cannot 
see through an arahat. The Venerable Upavãna was not only an arahat but a person of 
unique powers so that people could not come too close to him. 

The cause and condition for the extraordinary powers of the Venerable Upavãna even 
amongst the arahats was that he had been a guardian spirit at the shrine set up in 
honour of Buddha Kassapa.) 

The Guardian Spừit of the Shrine 

Ninety-one aeons or kappas betore the advent of Buddha Gotama, Buddha Vipassĩ passed 
away leaving behind a single relic, a mass of golden hue. (It is customary for the Buddhas, 
who appear during the human life span of thousands of years, to leave behind a single 
piece of relic at their passing away, which is enshrined by the people.) The people of those 
times built a shrine to house the relic. The shrine was of a yojana high, with golden 
coloured bricks measuring one cubit by half cubit, two tingers' breadth thick. For cement 
they used crystal stone powder (used for eye lotion) mixed in sesame oil. 

In the construction of the shrine, the devas belonging to terrestrial abodes raised a íurther 
yojana above the shrine built by human beings, which was íurther raised by another yojana 
by the devas of celestial abodes. Above that height, the Unhavalãhaka devas, the 
Abbhavalãhaka devas, the devas of Catumahãrặja realm and the devas of Tãvatimsa realm 
added a yọịana respectively to the structure so that altogether the shrine, in 
commemoration of Buddha Vipassĩ, that encased a single piece of the Buddha-relic was 
seven yọịanas in height. 
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When people came to that shrine to make oííerings of flowers and other things, the 
guardian spirit of the shrine took over the offerings and placed them suitably beíore the 
shrine even in the presence of the donors. 

At that time, in his previous existence, bhikkhu-e Ider Upavãna was born as a wealthy 
brahmin. He went to the shrine to make an oíTering of golden-hued piece of cloth, as a 
token of a robe for the Buddha. The guardian spirit placed the cloth beautiíully at the 
shrine which pleased the brahmin donor greatly and who uttered his wish that in íuture he 
be reborn as a guardian spirit to a Buddha-shrine of this kind. At his death, he was reborn 
in the deva realm. 

During the time the íuture Upavãna was being reborn, in turns, in the deva-loka and the 
human world, Buddha Kassapa had appeared in the world. When Buddha Kassapa passed 
away, the prevailing human life span being immense (twenty-thousand years), only a single 
piece of Buddha-relic remained. This relic was treasured in a shrine of one yọịana in 
diameter and in height. The íuture Upavãna, at that time, became the guardian spirit of the 
shrine. Aíter passing away from that life, he was born in the deva realm again. At the time 
of Buddha Gotama, he was reborn in a noble íamily. He renounced householder’s life, 
leaving behind his wife and children, and became an arahat. 

Thus, the cause and condition for Upavãna's extraordinary powers even among arahats, 
was that he had been a guardian spirit at the shrine erected in commemoration of Buddha 
Kassapa. 

Aíter the Buddha had thus explained to the Venerable Ãnanda that Venerable Upavãna 
was told to move aside in the crowd not because he was at íault but only to satisíy the 
devas, the Venerable Ãnanda said to the Buddha: “Venerable Sừ, what is the Bhagava's 
assessment of the State of mind that is present in the devas and Brahmãs?” (By this, the 
Venerable Ananda was enquiring how far the devas and Brahmãs were able to bear the 
grieí at the impending Buddha’s decease.) The Buddha told Ananda that the devas and 
Brahmãs were in a State of despondency thus: 

“Ãnanda, the devas, who choose to remain in the air and are standing there (as if 
there was firm ground to stand on, having transíormed the sky into firm ground by 
their divine power), are vvailing with dishevelled hair, their arms upraised; they 
fling themselves down, rolling (on the íancied ground) in all directions, all the 
while lamenting: ‘All too soon is the Bhagavã going to realize Parinibbãna! All too 
soon is the Well-Spoken One going to realize Parinibbãna! All too soon is the 
Possessor of the Eye of Wisdom going to vanish from the world!” 

“Ãnanda, the devas, who choose to remain on the earth and are standing on the 
ground (transíorming the natural earth into supportable ground for their bodies of 
subtle corporeality), are vvailing with dishevelled hair, their arms upraised, they 
íling themselves down, rolling in all directions, all the while lamenting: ‘All too 
soon is the Bhagavã going to realize Parinibbãna! All too soon is the Well-Spoken 
one going to realize Parinibbãna! All too soon is the Possessor of the Eye of 
Wisdom going to vanish from the world!” 

“But those devas, who are free from sensual attachment, can bear it with íortitude 
in the keen contemplation ‘that all conditioned things are impermanent by nature. 

And hence, how would it be possible to find any permanence in this conditioned 
nature?’ ” 

(The devas’ bodies are composed of subtle corporeality. The texture of the natural earth 
cannot support them; if they were to stand on it, their bodies would seep into the earth like 
a lump of butter. On a certain occasion, a Brahmã named Hatthaka went to the Buddha and 
as he tried to stand there, his body seeped into the earth. The Buddha had to remind him to 
transíorm his body into a gross kind of corporeality so as to be able to remain solid on the 
ground. The same situation holds true with devas. That was why the devas, in this context, 
needed to transíorm the natural earth to suit their subtle corporeality so that it became 
possible for them to roll on it.) 
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Four Places that inspừe Emotional Religious Awakening 

Then the Venerable Ãnanda said to the Buddha: “Venerable Sir, it was customary for 
bhikkhus who had ended the rains-retreat period in various parts of the land to pay homage 
to the Bhagavã. We used to have the privilege of meeting and honouring these bhikkhus 
whose presence inspired us. But, Venerable Sir, now that the Bhagavã would be no more, 
we shall not get the privilege of meeting these inspiring bhikkhus.” 

In the days of the Buddha, bhikkhus went to see the Buddha twice a year, beíore the 
rains-retreat period began and at the end of the rains-retreat period. They went to the 
Buddha beíore going into rains-retreat to learn the meditation method, and at the end of 
the rains-retreat period to report to the Buddha their attainments such as magga-phaìa. In 
Sri Lankã also, as in the days of the Buddha, bhikkhus used to assemble twice each year, 
beíore and aíter the rains-retreat period. Bhikkhus, on the shore on the Mahãgãma side, 
assembled at the Tissa monastery, which was donated by King Kãkavannatissa while 
those on yonder shore assembled at Lohapãsãda Pinnacled Hall. Of those two groups, 
bhikkhus on the yonder shore, at the beginning of the rains-retreat period assembled at 
the Great Monastery (Mahãvihãra), bringing with them brooms and garbage-collecting 
baskets, where they carried out maintenance works to the Mahãcetiya (the Great Shrine) 
such as, mending the masonry work, white-washing, etc. Beíore they dispersed to the 
various places of their choice to pass the rains-retreat period, aíter having íinished their 
cleaning up operations, they agreed to meet at the end of the rains-retreat period at the 
Lohapãsãda Pinnacled Hall. At the end of the rains-retreat period, they assembled again 
at the Lohapãsãda Pinnacled Hall where the Five Collections (Nikãya) of the Buddha’s 
teachings were taught by the bhikkhu-e lders and recited by the students. Some bhikkhus 
attended the Pãli text sessions while others attended the Atthakathã sessions. Whenever 
the texts or the Atthakathã were wrongly recited, the teachers would ask the student 
where (under which teacher) he had learned it, and correct it. The same íunctions also 
took place, by bhikkhus on the shore on the Mahãgãna side, at the Tissa monastery. 

Here the Venerable Ãnanda was reíerring to these biannual íunctions that were 
customary during the Buddha’s times. 

Venerable Ãnanda was careíul in the observance of religious and social duties towards 
fellow -bhikkhus. Whenever he saw a bhikkhu-e Ider arrived, he would rose from his Seat 
to welcome him. He would relieve the guest of the umbrella, alms-bowl and great robe 
and offer a Seat to the senior bhikkhu. He would then sít down, make obeisance to the 
bhikkhu-e lder. And, íinding a suitable lodging place for the visitor, he would clean it for 
occupation. Whenever he saw a bhikkhu of senior standing arrived also, he would 
welcome_him, asked about his needs and render every possible help to him. This was 
becattse Ãnanda was always desirous of being a useíul, helpíul and respectíul bhikkhu to 
every other bhikkhu. This was his usual way, and hence he expressed his concern about 
the matter in the above words. 

The Buddha knew how Ãnanda was íeeling: “Ãnanda is concerned about losing the usual 
privilege of seeing and knowing bhikkhus who are inspiring. Now I shall point out to him 
those places where he can see such bhikkhus easily by just staying there himselí.” And He 
said to him: 

“Ãnanda, there are four places which are worthy of pilgrimage for persons with devotion 
to the Triple Gem which will inspire in them an emotional religious avvakening. These are: 

i) Ãnanda, the Lumbinĩ Sai grove is one such place. A person of devotion, visiting 
there, reHects: ‘This is the place where the Tathãgata was born,’ and this 
reílection will inspire in him an emotional religious avvakening; hence it is a 
place worthy of pilgrimage. 

ii) Ãnanda, the Mahãbodhi, the Great Tree of Enlightenment, is another such place. 

A person of devotion, visiting there reHects: ‘This is the place where the 
Tathãgata attained Supremely Períect-Enlightenment,’ and this reílection will 
inspire in him, an emotional religious avvakening; hence it is a place worthy of 
pilgrimage. 


1064 



Chapter 40 

iii) Ãnanda, the Migadãvana íorest is another such place. A person of devotion, 
visiting there, retlects: ‘This is the place where the Tathãgata set the Supreme 
Wheel of Truth turning,’ and this reílection will inspire in him an emotional 
religious avvakening; hence it is a place worthy of pilgrimage. 

iv) Ãnanda, Kusinãgara is another such place. A person of devotion, visiting there, 
reílects: ‘This is the place where the Tathãgata realized Parinibbãna (the Ultimate 
Peace), having passed away without leaving any traces of the five aggregates,’ 
and this reílection will inspire in him an emotional religious avvakening; hence it 
is a place worthy of pilgrimage. 

“Ãnanda, these are four places which are worthy of pilgrimage for person with devotion 
to the Triple Gem which will inspire in them an emotional religious awakening. 

“And, Ãnanda, there will come to these four places bhikkhus, bhikkhunĩs, male lay 
disciples and íemale lay disciples who are devoted to the Triple Gem, reílecting: ‘(i) this 
(sacred place of) Lumbinĩ is the place where the Tathãgata was born; (ii) this (sacred 
place of) Mahãbodhi is the place where the Tathãgata attained Supremely Períect 
Enlightenment; (iii) this (sacred place of) Migadãvana is the place where the Tathãgata 
set the Supreme Wheel of Truth turning; and (iv) this (sacred place of) Kusinãgara is the 
place where the Tathãgata realized Parinibbãna (the Ultimate Peace), having passed away 
without leaving any trace of the five aggregates.’ Ananda, all those pilgrims, if they 
should die with devotion in their hearts while on pilgrimage to these four sacred places or 
shrines will, after their death and dissolution of the body, be bound for the íortunate 
destination. They will be reborn in the deva realm.” 

The Venerable Ãnanda's Questions 

Then the Venerable Ãnanda put a series of questions to which the Buddha answered in 
detail. 

Ãnanda: “Venerable Sir, how should we conduct ourselves with regard to 
women?” 

Buddha: “Not seeing them, Ãnanda.” 

(Hence the best way, the Buddha says, is not to see any woman. That indeed is so. For if a 
bhikkhu stays with closed doors and vvindovvs inside the monastery, and if a woman were to 
appear at the door, there is no idea in him of attachment to the woman so long as he does 
not see her. But when he sees her, some thought of desire comes into his mind, the mind is 
agitated. That is why the Buddha says it is best for a bhikkhu not to see a woman.) 

Ãnanda: “Venerable Sir, if we should (unavoidably) see them, what should we 
do?” 

Buddha: “Do not speak to them, Ãnanda.” 

(On going for alms-collection in the mornings, women devotees usually come to offer 
alms-food. They will have to be seen by bhikkhus. In such a case, the Buddha says: 
“Consider the woman as if she were a íierce man with a Sharp knife in his hand, who says 
to you: ‘If you dare speak to me, I will cut off your head’ or as an ogre who says to you: 
‘If you speak to me, 1 will devour you.’ Consider that if you were to speak to the íierce 
man or to the ogre your life is at stake for the present life only, whereas, if you were to 
speak to the woman whom you are obliged to see, you are liable to fall to the four 
miserable States. If a bhikkhu were to enter into conversation with a woman, there occurs 
íamiliarity. When there is íamiliarity, attachment arises. When the bhikkhu 's mind becomes 
attached to a woman, his morality is spoilt and it leads him to the four miserable States. 
That is why the Buddha says, “Do not speak to them.”) 

Ãnanda: “Venerable Sir, if we have occasion to speak to them what should we 
do?” 
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Buddha: “Ãnanda, consider the woman to be your mother, or sister, etc. (as the 
case may be) and be mindíul.” 

(A bhikkhu will, on occasion, be obliged to talk to a woman. She might want to know the 
day (regarding íasting days), or she might ask to have the precepts administered, or she 
might request a sermon, or she might like a doctrinal point cleared. On such occasions, it is 
quite inadvisable for a bhikkhu to remain silent, lest he should be taken as a dumb bhikkhu 
or a dullard. If períorce, a bhikkhu is obliged to talk to a woman, he should regard her as 
his own mother, if the woman is of the age of his mother, or as his own sister, if she is of 
the age of his sister, or as his own daughter, if she is of the age of a daughter to him. Refer 
to SaỊãyatana Vagga Samyutta, 3. Gahapati Vagga; 4. Bhãradvãja Sutta) 

Ãnanda: “Venerable Sừ, aíter the Bhagavã has passed away, how should we 
pcríorm. as regards to the remains of the Tathãgata?” 

Buddha: “Ãnanda, do not trouble yourselí about doing honour to the remains of 
the Tathãgata. I exhort you, Ãnanda, devote yourselves to the Noble 
Practice. Strive in al_Ị earnest, without negligence, directing your mind 
towards Nibbãna. Ãnanda, wise nobles, wise brahmins and wise 
householders are there, in deepest devotion to the Tathãgata, who will see 
to the task of doing honour to the remains of the Tathãgata.” 

Ãnanda: “Venerable Sir, in what manner should those wise nobles, wise brahmins 
and wise householders períorm regarding the remains of the Tathãgata?” 

(by this Ãnanda means to say that those wise nobles, etc. would certainly 
be seeking advice from himsell' as regards the íuneral rites, and so he 
wants to have a broad suggestion form the Buddha in the matter). 

Buddha: “Ãnanda, it should be períormed as in the case of treating the remains of 
a Universal Monarch.” 

Ãnanda: “Venerable Sir, what is the procedure in the case of treating the remains 
of a Universal Monarch?” 

Buddha: “Ãnanda, (the procedure is this:) the body of a Universal Monarch, (aíter 
his decease) is wrapped up in new cloth, which is made in the province of 
Kãsi. Over that wrapping there should be a wrapping of carded cotton- 
wool (because cloth made in Kãsi is too fine to absorb oil and only cotton 
wool can absorb oil). Over the cotton-wool wrapping, there should be 
another layer of wrapping with new cloth made in Kãsi. Then another 
layer of wrapping with cotton wool should be made. In this way, the body 
of the Universal Monarch is wrapped up in five hundred pairs of pieces 
of cloth in successive layers of cloth and cotton wool. Then it is placed in 
an oil vat wrought with gold, and covered with a lid wrought with gold. 
Then it is placed upon a íuneral pyre built of various kinds of scented 
wood and the body of the Universal Monarch is cremated. Then they 
build a shrine in memory of the Universal Monarch at the junction of four 
highways. Ananda, this is the procedure in períorming in the case of the 
remains of a Universal Monarch.” 

Stupa In Honour of The Buddha 

“Ãnanda, as is the procedure followed with regard to the relics of a Universal Monarch, so 
also should the procedure be followed with regard to the relics of the Tathãgata. A stupa to 
the honour of the Tathãgata should be erected at the junction of the four highways. People 
will make oííerings of flowers or incense or scented powder, or pay homage, or will 
reílect on the Buddha’s greatness in íront of the stupa, and for such acts of devotion, those 
people will enjoy beneíit and happiness for a long time.” 

Four Classes of Persons Worthy of A Stupa 

“Ãnanda, there are four types or classes of persons who are worthy of honouring by a 
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stupa in their memory. They are: 

i) A Tathãgata, the Homage-worthy, and Períectly Self-Enlightened, 

ii) A Paccekabuddha; 

iii) An Ariya disciple of a Tathãgata; 

iv) A Universal Monarch. 

“Ãnanda, on account of what special beneíit is a Tathãgata, the Homage-worthy, Períectly 
Self-Enlightened, worthy of a stupa? Ananda, a stupa, in honour of a Tathãgata, arouses in 
the pilgrims, who visit it, a keen sense of devotion, in the reverential thought: ‘This stupa is 
a shrine in memory of the Homage-Worthy, Períectly Self-Enlightened Buddha.’ Having 
reverentially recalled the memory of the Tathãgata, after the death and dissolution of their 
bodies, these pilgrims will be bound for íortunate destinations. They will be reborn in the 
deva realrn. Ananda, it is on account of this special beneíit that a Tathãgata, Homage- 
worthy, Períectly Self-Enlightened, is worthy of a stupa. 

“Ãnanda, on account of what special beneíit is a Paccekabuddha worthy of a stupa? 
Ãnanda, a stupa in honour of a Paccekabuddha arouses in the pilgrims, who visit it, a keen 
sense of devotion, in the reverential thought: 'This stupa is a shrine in memory of a 
Paccekabuddha who discovered the four Ariya Truths by Himselí (without the guidance of 
any Teacher).’ Having reverentially recalled the memory of the Paccekabuddha, after the 
death and dissolution of their bodies, these pilgrims will be bound for íortunate 
destinations, they will be reborn in the deva realm. Ananda, it is on account of this special 
beneíit that a Paccekabuddha is worthy of a stupa.” 

“Ãnanda, on account of what special beneíit is an ariya disciple worthy of a stupa? 
Ananda, a stupa in honour of an ariya disciple arouses in the pilgrims, who visit it, a keen 
sense of devotion, in the reverential thought: ‘This stupa is a shrine in memory of an ariya 
disciple of the Homage-worthy, Perfectly Self-Enlightened Buddha.’ Having reverentially 
recalled the memory of the ariya disciple, after the death and dissolution of their bodies, 
these pilgrims will be bound for íortunate destinations; they will be reborn in the deva 
realm. Ananda it is on account of this special beneíit that an ariya disciple is worthy of a 
stupa.” 

“Ãnanda on account of what special beneíit is a Universal Monarch worthy of a stupa? 
Ãnanda, a stupa in honour of a Universal Monarch arouses in the pilgrims, who visit it, a 
keen sense of devotion, in the reverential thought: ‘This stupa is a shrine in memory of a 
Universal Monarch who lived (and ruled) by righteousness.’ Having reverentially recalled 
the memory of the Universal Monarch, after the death and dissolution of their bodies, these 
pilgrims will be bound for íortunate destinations; they will be reborn in the deva-world. 
Ananda, it is on account of this special beneíit that a Universal Monarch is worthy of a 
stupa.” 

“Ãnanda, these are the four types or classes of persons who are worthy of a stupa.” 

These were the questions by the Venerable Ãnanda and the detailed ansvvers by the 
Buddha. 

(In this connection, it might be asked: “Why is a Universal Monarch who lives and 
dies a lay person is honoured by a stupa whereas a bhikkhu, though yet a worldling, 
who is possessed of virtue, is not?” 

The answer is that the Buddha did not allow a stupa be built in honour of a 
virtuous bhikkhu who is still a worldling because that would be too common 
practice. For, if virtuous bhikkhus were declared by the Buddha to be honoured by 
a stupa, even in Sri Lankã alone, a great many stupas could be built so that these 
shrines would be very common. A Universal Monarch is a very rare personage and 
a stupa built in his honour will be awe-inspiring. However, although a vứtuous 
bhikkhu, who is a worldling, is not honoured by a stupa, he is entitled to íuneral 
rites on the same scales as the honour that is accorded to an arahat at his 
Parinibbãna.) 
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The Noble Qualities of Venerable Ãnanda 

After the Buddha had given detailed ansvvers to Venerable Ãnanda's queries, Ãnanda 
thought to himselí: 

“The Bhagavã has discoursed to me on the four places which inspire emotional 
religious avvakening, and the beneíits arising from pilgrimage to these places; he 
has answered to me about bhikkhu conduct regarding women; he has detailed to me 
the procedure about períorming the last rites in honour of the Tathãgata: and he 
has explained to me about the four classes of persons worthy of a stupa. And just 
today the Tathãgata is going to realize Parinibbãna.” 

These thoughts made him miserable. He felt like crying but, remembering that it would 
not be proper to make the Buddha unpleasant if he were to cry near the Buddha, he retired 
into the assembly chamber and leaning against the door-post, he wailed: “I am still training 
myselĩ for the three higher maggas, and my Teacher who has been so compassionate to 
me, is about to pass away.” 

Then the Buddha asked the bhikkhus: “Bhikkhus, where is Ãnanda?” 

“Venerable Sừ,” the bhikkhus replied, “Venerable Ãnanda has gone into the pavilion and 
leaning against the door-post, he wailed: ‘I am still training myselí for the three higher 
maggas, and my Teacher who has been so compassionate to me, is about to pass away!’ ” 

Then the Buddha said to a bhikkhu: “Go, bhikkhu, say to Ãnanda in My words: ‘Friend 
Ãnanda, the Teacher calls you.’ ” 

Responding to that bhikkhu's message, the Venerable Ãnanda went to the Buddha and 
(making obeisance to Him,) sat in a suitable place. To Ananda sitting there, the Buddha 
said: 

“Enough Ãnanda, do not grieve, nor weep. Have I not previously told you that it is 
the very nature of things most near and dear to us that one must part with them 
somehow even while we are living, or when death divides us, or when we are of 
different planes of existence? Ananda in this matter, how could one expect 
anything that has the nature of arising, of appearing, of being conditioned, and of 
dissolution, not to disintegrate? It is not possible for anyone to wish so. 

“For a long time, Ãnanda, you have attended upon the Tathãgata íaithíully, 
whether in His presence or not, with iníinite kindness in deed, with the welfare and 
happiness of the Tathãgata at heart; íaithíully whether in His presence or not, with 
iníinite kindness in words, with the welfare and happiness of the Tathãgata at 
heart, íaithíully whether in His presence or not, with iníinite kindness in thought, 
with the welfare and beneíit of the Tathãgata at heart. Ãnanda, you have earned 
much merit. Apply yourseir to the task of Insight meditation, and you will soon 
attain arahatship.” 

Thus said the Buddha to console Venerable Ãnanda. 

(Ãnanda’s personal Service to the Buddha with iníinite kindness in deed included 
all bodily activities, such as preparing the water and toothbrushes for the Buddha’s 
morning ablutions. His iníinite kindness in words included all courteous, respectíul 
communication with the Buddha such as ansvvering: “Venerable Sừ, it is time for 
the Bhagavã to wash his face, etc.” Taken in another sense, it also included words 
of appreciation and gladness on hearing the Buddha’s admonition. Iníinite kindness 
in thought means aíter rising early and had his personal cleanliness attended, 
Ãnanda would sít in a secluded corner and wish the Buddha well: “May the 
Bhagavã be free from ailments, may He be free from harm, may He be at ease 
physically and mentally.”) 

Then as if a strong man were to spread out the great earth that was íolded somewhere, or 
as if a strong man were to smoothen the sky that was wrinkled, or as if a strong man were 
to push downwards Mount CakkavaỊã, which is a hundred and sixty-four thousand yoịanas 
high, or as if a strong man were to lift up Mount Meru which is a hundred and sixty-eight 
thousand yọịanas high, or as if a strong man were to shake the stem of the Jambu Tree 
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(Rose Apple Tree) which is a hundred yoịanas high and a hundred yọịanas wide, in order 
to incite wonder in the hearts of his audience. Regarding the meritorious qualities of 
Venerable Ãnanda, the Buddha spoke thus to the bhikkhus : 

“Bhikkhus, the attendant bhikkhus of the Homage-worthy, Períectly Self- 

Enlightened Buddhas of the past were as accomplished and devoted as My 
attendant Ãnanda. 

“Bhikkhus, the attendant bhikkhns of the Homage-worthy, Períectly Self- 

Enlightened Buddhas of the íuture will be as accomplished and devoted as My 
attendant Ãnanda. 

“Bhikkhus, Ãnanda is wise and intelligent. He knows: ‘This is the proper time for 
the bhikkhus to approach and see the Tathãgata, or this is the proper time for the 
bhikkhunĩs to approach and see the Tathãgata, or this is the proper time for the 
male lay disciples to approach and see the Tathãgata, or this is the proper time for 
íemale lay disciples to approach and see the Tathãgata, or this is the proper time 
for the king, the king's ministers, or the teachers of other íaiths or their adherents 
to approach and see the Tathãgata.” 

(Note that the Buddha does not say anything about other Buddhas of the present 
time because in no other world-system was another Buddha of Iníinite attributes in 
existence.) 

Four Marvellous Qualities of Ãnanda 

“Bhikkhus, Ãnanda has four marvellous and astounding qualities, they are: 

(i) If, bhikkhus, a company of bhikkhus should visit Ãnanda, they are gladdened on 
seeing him. If Ananda should give them a discourse on the Doctrine, they are 
gladdened by the discourse. Even when, at the end of his discourse, Ananda remains 
silent, the company of bhikkhus is still unsatiated. (This is one marvellous quality) 

(ii) If, bhikkhus, a company of bhikkhunĩs should visit Ãnanda, they are gladdened on 
seeing him. If Ãnanda, should give them a discourse on the Doctrine, they are 
gladdened by the discourse. Even when, at the end of his discourse, Ananda remains 
silent, the company of bhikkhunĩs is still unsatiated. (This is another marvellous 
quality) 

(iii) If, bhikkhus, a company of male lay disciples should visit Ãnanda, they are gladdened 
on seeing him. If Ananda should give them a discourse on the Doctrine, they are 
gladdened by the discourse. Even when, at the end of the discourse, Ãnanda remains 
silent, the company of male lay disciples is still unsatiated. (This is another 
marvellous quality) 

(iv) If, bhikkhus, a company of female lay disciples should visit Ãnanda, they are 
gladdened on seeing him. If Ananda should give them a discourse on the Doctrine, 
they are gladdened by the discourse. Even when, at the end of his discourse, Ananda 
remains silent, the company of íemale lay disciples is still unsatiated. (This is another 
marvellous quality.) 

“Bhikkhus , these are the four marvellous and astounding qualities in Ãnanda.” 

(All the four categories of disciples who visited the Buddha also visited the Venerable 
Ẫnanda. Many visited him because he had a reputation of being absolutely digniíied in 
bearing, pleasing in appearance, of wide learning, and was the pride of the Sangha. When 
they saw him in person they were gladdened because all the good things they had heard 
about Ãnanda were íound to be true. Ãnanda would give a discourse íitting to each 
category of disciples. His talk was mostly courteous exchange of personal interest. To a 
company of bhikkhus, he would ask: “Friends, are you doing well in health? Are you able 
to apply yourselves to the bhikkhu- practice with proper attention? Are you able to do your 
duties towards your preceptors?” To a company of bhikkhunĩs, he would ask: “Sister, do 
you observe well the eight weighty rules ( garudhamma )?” To male lay disciples who came 
to see him, he would not ask such trite questions as: “Donors, how is your headache? How 
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is your stomach íunctioning now? How are your children or relatives doing in health? 
(etc.)” Rather, he would ask: “Donors, do you remain firmly committed to the Triple Gem? 
Do you observe the Five Precepts well? Do you keep Fasting Day Precepts on eighth days 
each month? Do you look after your parents? Do you minister to the needs of virtuous 
samanas and brãhmanasT’ These words, that bhikkhus are obliged to say to those who 
visited them, are the usual words that the Venerable Ãnanda used when male lay disciples 
visited him. With íemale lay disciples also, Ãnanda's courteous words are of the same 
nature.) 

Four Marvellous Qualities of A Universal Monarch 

“Bhikkhus, a Universal Monarch has four marvellous and astounding qualities. 
They are: 

i) If, bhikkhus, a company of the ruling class should visit the Universal Monarch, they 
are gladdened by the sight of him. If the Universal Monarch should give them a 
discourse, they are gladdened by the discourse. Even when, at the end of his discourse, 
the Universal Monarch remains silent, the company of the ruling class is still 
unsatiated. (This is one marvellous quality). 

ii) If, bhikkhus, a company of brahmins.... (repeat p: below) 

iii) If, bhikkhus, a company of rích householders... (repeat p: below) 

iv) If, bhikkhus, a company of recluses (p:) should visit the Universal Monarch, they are 
gladdened by the sight ofhim. If the Universal Monarch should give them a discourse, 
they are gladdened by the disconrse. Even when, at the end of the discourse, the 
Universal Monarch remains siìent, the company of recluses is still unsatiated. (This is 
another marvellous quality) 

“These are the four marvellous qualities of a Universal Monarch.” 

“Bhikkhus, in the same way, Ãnanda has four marvellous and astounding qualities. 
They are: 

i) If, bhikkhus, a company of bhikkhus should come to see Ãnanda, they are gladdened 
on seeing him. If Ananda should give them a discourse, they are gladdened by the 
discourse. Even when, at the end of the discourse, Ãnanda remains silent, the company 
of bhikkhus is still unsatiated. (This is one marvellous quality.) 

ii) If, bhikkhus, a company of bhikkhunĩs... (repeat p: below) 

iii) If, bhikkhus, a company of male lay disciples... (repeat p: below) 

iv) If, bhikkhus, a company of female lay disciples (p:) shouỉd come to see Ẫnanda, they 
are gìaddened by seeing him. If Ananda should give them a discourse, they are 
gladdened by the discourse Even when, at the end of the discourse, Ananda remains 
silent, the company of female lay disciples is still unsatiated. (This is another 
marvellous quality.) 

“Bhikkhus, these are the four marvellous and astounding qualities of Ãnanda.” 

(The Buddha, in these words, compares Ãnanda to a Universal Monarch. 

The ruling class, who visits the Universal Monarch includes both crowned kings as well 
as uncrowned kings. They visited him because they have heard the good reputation of the 
Universal Monarch, such as: “The Universal Monarch is attractive and digniíied in 
appearance, he roams his realms by air to administer peace and justice, and he rules by 
justice (alone).” And when they see him in person they are gladdened because all the good 
things they ha ve heard about the Universal Monarch are íound to be true. 

When the ruling class visits him, the Universal Monarch would ask them: “How is it, 
íriends, do you abide by the ten points of kingly conduct? Do you protect and preserve the 
time honoured traditions of ancient rulers?” To the brahmin visitors, he would ask: “How 
is it, masters, do you teach the Vedas? Do the close pupils of yours learn the Vedas? Are 
you being honoured with sacriíices, are you being oíTered with new cloth, with milk-cows 
of variegated colours?” To the rích house-holders who visits him, he would ask: “How is it, 
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o men, are you free from oppression by the rulers with unjust sentences or unjust taxes? 
Do you get regular rainíall? Are your harvests bountiíul?” To the recluses who visit him, 
he would ask: “How is it, recluses, are you being oíTered your requisites without stint? Are 
you arduous in your religious undertakings?” 

The Buddha discoursed on The Mahãsudassana Sutta 

Aíter the Buddha had extolled the virtues of Venerable Ãnanda, Ãnanda said to the 
Buddha: “Venerable Sir, pray do not realize Parinibbãna in this insigniíicant small town 
(Kusinãgara). Venerable Sir, there are many other great cities, such as Campã, Rãjagaha, 
Sãvatthi, Sãketa, Kosambĩ and Bãrãnasĩ. Let the Bhagavã realize Parinibbãna in one of 
them. In these great cities, there are many rích nobles, many rích brahmins and many rích 
householders who are devoted to the Tathãgata. They will carry out the task of honouring 
the relics of the Tathãgata.” 

“Do not say so, Ãnanda. Do not say: ‘This insignificant small town’, Ãnanda.” 

“Ãnanda, as it happened in the long, long past, there was a king named Mahãsudassana, a 
Universal Monarch, a Righteous Ruler over the four quarters of the earth, i.e. the four 
Island Continents bounded by four oceans, conqueror of all enemies, holding unchallenged 
sway over his territory, and endowed with the seven Treasures, the customary boon of the 
Universal Monarch. And Ananda, this Kusinãgara town was then King Sudassana's Capital 
City named Kusãvatĩ. From east to west, it was twelve yojanas long, and from north to 
South, it was seven y ọịanas broad. 

“Ãnanda, the Capital City of Kusãvati was prosperous and ílourishing, populous and 
thronging with all sons of people, and well provisioned. Just as, Ananda, the celestial City 
of AỊakamandã, the Seat of King Vessavanna (of the Four Great Kings) was prosperous and 
flourishing, populous with devas and thronging with all sorts of yakkhas, and well 
provisioned. So, Ãnanda, the Capital City of Kusãvatĩ was prosperous and ílourishing, 
populous and thronging with all sorts of people and well-provisioned. 

“The Capital City of Kusãvatĩ, Ãnanda, was never silent by day nor by night, (resounding) 
with ten sounds, narnely, the noise of elephants, of horses, of carriages, the sound of big 
drums, of tabors, of lutes, of singing, of conches, of music-beats (with little gongs and 
cymbals), and of cries of ‘Eat, drink, and chew.’ ” 

(The ten sounds signiíy the peace and prosperity of Kuãvatĩ. In some other towns, 
instead of the ten sounds, there were unpleasant sounds such as, ‘Dispose of the 
garbage, bring pick axes, bring baskets; or let us move to some other place, bring 
provisions, bring cooked meals; or make ready your shields and weapons, prepare 
yourselves for war! But in Kusãvatĩ such unpleasant sounds were never heard. 
Only pleasant welcome sounds of invitation to íeasts and lestivals were heard 
there.) 

The Buddha discoursed on Kusãvatĩ, the royal City, by beginning with, “Ẫnanda, the royal 
City of Kusãvatĩ was surrounded by seven rings of íortiíications, etc.”, which, lasted for 
two recitals at the Council (Reíer to Dĩgha Nikãya Mahãvagga). Having concluded this 
long discourse on the grandeur of Kusãvatĩ, the Buddha said to Venerable Ãnanda: 

“Go you, Ãnanda, enter Kusinãra and announce to the Malla princes of Kusinãra: 

‘O Vãsetthas (Clan narne of Mallas), tonight, in the third watch of the night, the 
Parinibbãna of the Tathãgata will take place. Come, Vãsetthas, come! Do not let 
yourselves regret later with the thought: ‘The Tathãgata passed away in our 
territory, and yet we íailed to take the opportunity of paying our respect at His last 
hour.’ ” 

“Very well, Venerable Sir,” assented Ãnanda, and went into Kusinãra with a bhikkhu 
companion. 

(In this connection, it might be asked: “Did the Malla princes not know about the 
arrival of the Bhagavã at Kusinãra?” The ansvver is: They knew it, of course. For, 
wherever the Buddha went, there were alvvays some devas who were devoted to 



THE GREAT CHRONICLE OF BUDDHAS 

Him and lay disciples, heralding the glad tidings that resounded in the 
neighbourhood. On that particular evening, the Malla princes were engaged in a 
meeting so that they could not go and vvelcome the Buddha. The Buddha sent 
Ananda at that late hour because there was no monastery built for Him in the Sal 
grove, and the Malla princes would have to provide shelter for the big company of 
bhikkhus there. There was also the consideration that the Malla princes might, if 
not iníormed at that late hour, feel sad later that they had no news of the Buddha at 
His last moments.) 

The Malla Princes pay Theừ Last Respects to The Buddha 

When the Venerable Ãnanda entered the City of Kusinãra, the Malla princes were holding 
a meeting at the Council Hall. The Venerable Ãnanda went up to them and announced, as 
detailed by the Buddha: 

“O Vãsetthas, tonight, in the third watch of the night, the Parinibbãna of the 
Tathãgata will take place. Come, Vãsetthas, corne! Do not let yourselves regret 
later with the thought: ‘The Tathãgata passed away in our territory, and yet we 
íailed to take the opportunity of paying our respect at His last hour.” 

On hearing the message brought by the Venerable Ãnanda, the Malla princes, their sons 
and daughters, their daughters-in-law, and their wives were grieí-stricken and sick at heart, 
and wailed, their hair dishevelled, their arms upraised; they flung themselves down, rolling 
(on the íloor) in all directions, all the while lamenting: “All too soon is the Bhagava going 
to realize Parinibbãna! All too soon is the Well-spoken One going to realize Parinibbãna! 
All too soon is the Possessor of the Eye of Wisdom going to vanish from the world!” 

Then the Malla princes, their sons and daughters, their daughters-in-law and their vvives 
were grief-stricken and sick at heart, and they went to the Sal grove where they approached 
the Venerable Ãnanda. Then it occurred to Venerable Ãnanda thus: 

“If I were to let the Mallas of Kusinãra pay homage to the Bhagavã one by one, the night 
will have passed into dawn beíore all of them had finished. It would be well if I should 
group them together in íamilies and cause them, family-wise, to pay homage to the 
Bhagavã, by announcing: ‘Venerable Sir, the Malla prince named such and such with 
children, wife, ministers and retinue, pays homage at the feet of the Bhagavã.’ ” 

Accordingly, he grouped the Mallas of Kusinãra in íamilies and caused them family-wise, 
to pay homage to the Buddha, announcing: “Venerable Sir, the Malla prince named such 
and such, with children, wife, ministers, and retinue, pays homage at the feet of the 
Bhagavã,” thus íinishing the whole event even before the end of the first watch of the 
night. 

The Story of Subhadda, The Wandering Ascetic 

At that time Subhadda, a vvandering ascetic, was staying at Kusinãra. He had heard the 
news: “Tonight, in the last watch of the night, the Parinibbãna of the Samana Gotama will 
take place.” Then it occurred to Subhadda, the vvandering ascetic, thus: “I have already 
heard wandering ascetics, teachers, and teachers of teachers, declare that the Homage- 
worthy, Períectly Self-Enlightened Tathãgatas arise in the world only once in a very long 
time. Tonight, in the last watch of the night, the Parinibbãna of the Tathãgata Samana 
Gotama will take place. A certain problem, an uncertainty, has arisen in my mind, and I am 
fully coníident that the Samana Gotama will be able to teach the Doctrine to me so that this 
uncertainty is cleared.” 

Subhadda’s Previous Existence 

(Beíore we discuss the previous existence of Subhadda, the wondering ascetic,) it is 
useíul to know that there are three Subhaddas connected with the life story of 
Buddha Gotama. There is Subhadda, son of Upaka and Cãpã. And there is 
Subhadda the bhikkhu, who entered the order of bhikkhus after being a 
householder, who after the decease of the Buddha, was one of the company of 
bhikkhus that accompanied the Venerable Mahã Kassapa from Pãvã to Kusinãra, 
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who had the affront to declare that since the Buddha was no more, bhikkhus were 
free to conduct themselves as they pleased. The Subhadda, in our story here, is a 
wondering ascetic, not a naked ascetic, who came of a well known rich brahmin 
íamily, who was the last person that was enlightened in the Teaching of Buddha 
Gotama. 

The reason for Subhadda's idea to meet the Buddha at the eleventh hour may be due to his 
past merit which had the potential which entitled him to gain enlightenment only at such a 
late moment. 

The peculiar nature of Subhadda’s past merit will be discussed now. In one of their 
previous existences, there were two cultivator brothers who were both charitable. But the 
elder brother had a desire to give in charity at every stage of the cultivation of paddy which 
had nine diíYerent stages. Thus, when the paddy plants were being sown, he set aside some 
of the seeds for giving away in charity, which he cooked and made a ‘seed-rice offering’ of 
them; when the paddy crop began to turn into rice, he consulted with his younger brother to 
extract the milky juice of the íormative rice and give away in charity. The idea was not 
acceptable by the younger brother who said: “Brother, why do you wish to spoil the young 
rice?” 

Thereupon, the elder brother, to be able to carry out his desire, divided the íield equally 
with the younger brother and extracted the milky juice of the íorming rice from his portion 
of the íield, boiled it with ghee and clear top oil from sesame, and give away in charity as 
‘The earìiest-stage rice ojfering. ’ When the rice took solid grain shape, he pounded it and 
prepared ‘soft rice-flakes offeríng’. When it was time for harvesting, he made ‘hai-vesting- 
time rice offering’. When bundles of rice plants were made, he selected the earliest bound 
plants into ‘bundle-time rỉce offering’. When the bundles of rice plants were piled up on the 
threshing ground, he made the rice from the earliest-piled bundles into ‘bundled-heap rice 
offeríng’. When the threshing of the bundles began, he selected the first bundles to be 
threshed, took the rice and made an offering of ‘threshing-time rice offering’. Aíter the rice 
grains were collected from the threshing íloor and heaped up, he selected the earliest 
samples of the heap and made a ‘paddy-heap rice offering’. When the rice grains were put 
into the granary, he took the earliest samples and made a ‘granary-time rice offeríng’. In 
that manner, he made rice oíTerings of rice for every cultivating season. 

As for the younger brother, he made his rice oíTering only aíter the harvested rice was 
garnered. 

In their last existences, the elder brother was reborn as Kondanna in the time of Buddha 
Gotama. When the Buddha viewed the world: “Who would deserve the privilege of hearing 
the íirst sermon?” He saw Kondanna who in his previous existence had made nine various 
offerings of rice for every cultivating season. Thereíore, Kondanna (one of the five 
ascetics) deserved to have the privilege of hearing the íirst serrnon entitled Dhammacakka- 
pavattana Sutta. Thus Kondanna, who was the íirst human disciple to realize the Dhamma, 
was called Anãnasi Kondanna — ‘Kondanna who has understood,’ who becarne a stream 
winner along with eighty crores of Brahmans at the end of the íirst Sermon. 

As for the younger brother, as the result of making late offerings, the thought of seeing 
the Buddha came to his mind only at the last hour. (Reíer to Commentary on Dĩgha 
Nikãya). 

When the time to reap the íruit of his previous merit arrived at last, Subhadda 
remembered the Buddha. He lost no time to go to the Sal grove. He approached the 
Venerable Ãnanda and said: 

“O Venerable Ãnanda, I have heard from elderly wandering ascetics, who are 
teachers, teachers of teachers, that the Homage-worthy, Períectly Self-Enlightened 
Tathãgatas arise in the world only once in a very long time. Tonight, in the last 
watch of the night, the Parinibbãna of the Samana Gotama will take place, A 
certain problem, an uncertainty has arisen in my mind, and I am íully coníident 
that the Samana Gotama will be able to teach the Doctrine to me so that this 
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uncertainty is cleared. o Ãnanda, pray let me have the chance of seeing the 
Samana Gotama!” 

Thereupon, the Venerable Ãnanda retleeted thus: “These ascetics, who believe in doctrine 
other than the Bhagava's Teaching, cling to their own views only. If the Bhagavã were to 
explain to this Subhadda at much length to make him íorsake his own view, it would only 
strain the bodily and vocal energies of the Bhagavã, and Subhadda is not likely to renounce 
his own view. As it is, the Bhagavã is already weary.” So he said: “Friend Subhadda, this is 
out of the question. The Bhagavã is weary. Do not pester (trouble) him.” 

On that reply, Subhadda, the wandering ascetic, bethought himselí: “Venerable Ãnanda is 
withholding his assent_. But one must be patient to get what one wants.” And so he said for 
the second time: “O Ãnanda, the Venerable Ãnanda reíused again. For the third time 
Subhadda made his appeal as beíore. And for the third time Venerable Ananda reíused 
again. 

The Buddha overheard the conversation between Subhadda and Ãnanda. Since He had 
made this exhausting journey to Kusinãra for the sake of Subhadda, He called to Venerable 
Ananda: “Ananda, it is not íitting to stop him. Do not prevent Subhadda from seeing Me. 
Ãnanda, let Subhadda have the opportunity to see the Tathãgata. Whatever Subhadda shall 
ask of Me, he will ask for his iníormation, and not for harassing Me. When I answer what 
he asks, he will readily understand My answer.” 

Then Ãnanda said: “Go, íriend Subhadda, the Bhagavã has given you permission.” 

Then Subhadda approached the Buddha and offered courteous greetings to Him. After 
exchanging memorable words of íelicitation with Him, Subhadda sat in a suitable place. 
Then he addressed the Buddha thus: 

“O Revered Gotama, there are samanas and brăhmanas who have large following, 
who have adherent sects, who are leaders of their sects, who are renowned, who 
are proponents of their own doctrines, and who are held in esteem by many people, 
such as, (i) Pũrana Kassapa, (ii) Makkhali Gosãla, (iii) Ajita Kesakambala, (iv) 
Pakudha Kaccãyana, (v) Sancaya, son of Belattha, and (vi) Migantha, son of 
Nãtaputta. Do all of them understand what they maintain as the truth? Or do all of 
them have no understanding of what they maintain as the truth? Or do some of 
them understand the truth and some of them do not?" 

(Subhadda's question essentially is about Buddhahood. He asked: “Revered Sir, do Pũrana 
Kassapa and five other religious leaders, who admit themselves to be all-knowing Buddhas, 
and who are held in high esteem by many people, are really the All-knowing Buddhas? Or 
are none of them Buddhas? Or are some of them Buddhas while others are not? For if they 
are really Buddhas the doctrines they preach must lead to liberation from the round of 
existences. Are all of their doctrines conducive to liberation? Or are none of their doctrines 
conducive to liberation? Or are some of their doctrines conducive to liberation while others 
are not?”) 

Now, the Buddha’s intention in going to Kusinãra was to discourse on the Doctrine to the 
Malla princes in the first watch of the night, to discourse on the Doctrine to Subhadda in 
the middle watch of the night, to give admonition to the bhikkhu Sangha in the third watch 
of the night, and then to realize Parinibbãna at the approach of dawn. In that tight schedule, 
it would be of no beneíit to Subhadda to explain to him about whether the doctrines of the 
six religious leaders were conducive to liberation or not, and there would be no time for 
such a discussion. Thereíore the Buddha chose to teach Subhadda the Middle Way as 
contained in the Ariya Path of Eight Constituents which could lead him to liberation. 
Accordingly He said: 

“Subhadda, do not ask that. Leave aside that question: whether all of those (six 
religious leaders) know all the truth, whether none of them know all the truth, or 
whether sorne of them know all the truth while others do not. 

“Subhadda, I shall expound to you the Good Doctrine leading to Nibbãna. Listen 
and pay careíul attention. I shall speak in full.” 
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“Very well, Revered Sir,” assented Sabhadda, the wandering ascetic. 

And the Buddha gave this discourse: 

“Subhadda, in whatever righteous Teaching, the Ariya Path of Eight Constituents is 
not found, therein there is not found a samana of the first stage, a sotãpanna- 
bhikkhu, nor a samana of the second stage, a sakadãgãmĩ-bhikkhu nor a samana of 
the third stage, anãgãmĩ, nor a samarta of the íourth stage, an arahat. 

“Subhadda, in whatever righteous Teaching the Ariya Path of Eight Constituents is 
found, therein there is íound a samana of the íirst stage (a sotãpanna ), a samana of 
the second stage (a sakadãgãmt), a samana of the third stage (an anãgãmiri), and a 
samana of the íourth stage (an arahat). 

“Subhadda, in this righteous Teaching of Mine, there is the Ariya Path of Eight 
Constituents. In this Teaching alone is íound samana of the first stage (a 
sotãpanna), a samana of the second stage (a sakadãgãmin), a samana of the third 
stage (an anãgãmiri), and a samana of the íourth stage (an arahat). 

“All other creeds are devoid of the twelve categories of bhikkhus who comprehend 
the truth, namely, the four ariyas who have attained maggcr, the four ariyas who 
have attained phala; and the four Trainees who are cultivating Insight to attain the 
four stages of Path-knowledge. 

“Subhadda, if these twelve bhikkhus (practise and) pass on the Teaching rightly, the 
world will not be void of arahats. 

“Subhadda, at the age of twenty-nine, I renounced the world and became an ascetic 
to seek the all-knowing truth (Enlightenment as a Buddha). It is over fifty years 
now, since I became an ascetic. Outside of this Teaching of Mine, there is no one 
who cultivates Insight which is the prelude to ariya-magga, there is also no samana 
of the first stage (sotãpanna); there is also no samana of the second stage 
(sakadãgãmĩ); there is also no samana of the third stage ( anãgãmĩ) ; there is also no 
samana of the íourth stage ( arahat ). 

“All other creeds are devoid of the twelve categories of bhikkhus (mentioned 
above) who comprehend the truth. Subhadda, if these twelve bhikkhus (practise 
and) pass on the Teaching rightly, the world will not be void of arahats 

Subhadda became A Bhikkhu and attained Arahatship 

When this was said by the Buddha, Subhadda, the vvandering ascetic, said: 

“Venerable sir! Excellent (is the Dhamma)! Venerable Sừ! Excellent (is the 
Dhamma)! It is, Venerable Sir, as if that which has been turned over has been 
turned up, or as if that which has been hidden is revealed, or as if a lost traveller is 
told the way, or as if a lamp is lít and held up in a dark place so that those with 
eyes may see visible objects, even so has the Bhagavã shown the Dhamma to me in 
various ways. Venerable Sừ, I, Subhadda, take reíuge in the Buddha, I take reíuge 
in the Dhamma, I take reíuge in the Sangha. Venerable Sir, may I be initiated into 
the Order in the presence of the Bhagavã; may I receive full admission into the 
Order.” 

When Subhadda made this appeal, the Buddha said: 

“Subhadda, if a person, who has been a believer in another íaith, wishes to receive 
initiation and admission into this Order as a bhikkhu. he has to live under probation 
for four months, and if at the end of the four months, the bhikkhus are satisíied 
with him, he will be initiated and admitted into the Order. But in this matter, I 
recognize the difference in individuals (whether a person needs to go on probation 
or not).” 

Subhadda replied: 

“Venerable Sừ, if a person, having been a believer in another íaith and wishing to 
receive initiation and admission into the Order as a bhikkhu, has to live under 
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probation for four months, and if at the end of the four months the bhikkhus are 
satisíied and grant him initiation and grant him admission, I'm prepared to live 
under probation (even) for four years. And at the end of four years, if the bhikkhus 
are satisíied with me, let them grant me initiation into the Order and raise me to 
the status of a bhikkhu.” 

Then the Buddha said to the Venerable Ãnanda: “Well, then, Ãnanda, let Subhadda be 
initiated into the Order.” 

“Very well, Venerable Sừ,” Ãnanda replied. 

Then Subhadda said to Venerable Ãnanda: “Friend Ãnanda, how íortunate you all are, 
what a boon you all have, that you all have been personally coníerred by the Bhagavã the 
status of close discipleship.” 

[Here the actual words used by Subhadda were, ‘that you all ha ve been sprinkled 
by (or anointed by) the sprinkling of close discipleship.’ This idea of being dubbed 
a close disciple by the head of the religious Order was, in the religious System of 
the vvandering ascetics, a great honour and privilege.] 

Then the Venerable Ãnanda took Subhadda, the vvandering ascetic, to an appropriate 
place where he was wetted at the head with water out of a water Container, and taught the 
method of reílecting on the loathsomeness of the body, particularly the group of five parts 
or aspects of the body with him as the fifth. With the shaving of the head and the face, 
robing with bhikkhus robes, and administering of the Triple Gem, períormed in succession, 
the initiation was eííected. After that Subhadda was brought beíore the Buddha. 

Then the Buddha caused Sãmanera Subhadda to be admitted into the Order as a full- 
íledged bhikkhu and then taught him the appropriate method of meditation. Bhikkhu 
Subhadda sought seclusion in the Sal grove, went into meditation in the walking posture 
alone, i.e. vvalking up and down. With intent mindíulness, and striving arduously, he 
became an arahat during that very night, as he was endowed with the four Discriminations. 
Then he went to the Buddha and sat there in worshipping posture. 

The Venerable Subhadda became one of the arahats, and he was the last one to become 
an arahat in the presence of the Buddha. 

(Herein, "‘the ỉast to become an arahat in the presence of the Buddha ” may mean 
any one of the following: (i) one who was initiated into the Order during the time 
of the Buddha, who was admitted into the Order as a bhikkhu after the Buddha’s 
decease and who learnt Insight meditation, and attained arahatta-phala; (ii) One 
who was initiated and admitted into the Order as a bhikkhu during the time of the 
Buddha who learnt Insight-meditation after the Buddha’s decease and attained 
arahatta-phaỉa; (iii) One who was initiated and admitted into the Order as a 
bhikkhus who learnt Insight-meditation, and attained arahatta-phala aíter the 
Buddha’s decease. The Venerable Subhadda was one who was initiated and 
admitted into the Order, who learnt Insight-meditation and attained arahatta-phala 
during the time of the Buddha. Thus he was the chieí of those who became an 
arahat in the presence of the Buddha.) 

The Story of Subhadda, The Wandering Ascetic, according to The Commentary on The 

Dhammapada 

What is related above about Subhadda, the vvandering ascetic, is according to the 
Mahãvagga Pãli tDĩghanikayat and the Commentary thereon. The story of Subhadda, the 
vvandering ascetic, as described in the Commentary on the Dhammapada is also brieíly 
related below: 

While the Buddha was lying on the couch, the death-bed, in the Sal grove, Subhadda, the 
vvandering ascetic, thought to himselí: “I have reíerred my three questions to vvandering 
ascetics but have not done so to the Samana Gotama because He is young. Now, the 
Samana Gotama is about to pass away. If I do not ask my questions to Him, I shall have 
cause to regret later for íailure to do so.” Musing thus, he went to the Sal grove where the 
Buddha was staying and requested the Venerable Ãnanda to gain an audience with the 
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Buddha. The Venerable Ãnanda reíused as related above. However, the Buddha said to 
Venerable Ãnanda: “Ãnanda, do not prevent him. Let him put his question to Me.” 
Subhadda was accordingly admitted into the Buddha’s private quarters which was screened 
off from outside. He sat at the foot of the Buddha’s couch and addressed Him thus: 

”How is it, Revered Gotama, 

i) Is it possible for a track to be present in the sky? 

ii) Is it possible for Samanas who can quell the deíilements to be present outside of the 
Teaching of Buddha Gotama? 

iii) Is it possible for any conditioned thing to remain permanent? 

The Buddha answered the above three questions in the negative in the following stanzas: 

(1) Akãseva padaỉn natthi samano natthi bãhire 
papancãbhiratã pajã nippapancã Tathãgatã 

(2) Akãseva padain natthi samano nathi bãhire 
sankhăra sassatã ncitthi natthi buddhãnamiíyitarrh 

Subhadda, in the sky, there is no track. Even so, outside the Buddha’s 
Teaching, there is no bhikkhu (of the twelve categories) who can quell the 
deíilements. All sentient beings, be they devas, humans or Brahmãs, take 
delight in the three íactors that tend to prolong sarhsãra, namely, craving, 
conceit and wrong view. All the Buddhas are free from these íactors, (having 
overcome them at the time of Enlightenment at the foot of the Bodhi tree) 

Subhadda, in the sky there is no track. Even so, outside the Buddha’s 
Teaching, there is no bhikkhu (of the twelve categories) who can quell the 
deíilements. There is no conditioned thing, (i.e. the five aggregates) that 
remains permanent. All the Buddhas are unperturbed (either by craving, 
conceit, or wrong view). 

At the end of the discourse Subhadda, the wandering ascetic, attained anãgãmĩ-magga. 
And the audience that were present also beneíited from the discourse. 

This is the story of Subhadda, the vvandering ascetic, as told in the Commentary on 

the Dhammapada. 

In this matter the two stories may be recompiled in this way: 

Subhadda, the wandering ascetic, posed his question as contained in the Mahãvagga Pãli, 
and aíter having listened to the Buddha’s answer to it, he íurther asked the three questions 
as mentioned in the Dhammapada. After hearing the answers thereto, he became an 
anãgãmin. Then he became a Buddha’s disciple, was admitted into the Order of Bhikkhus, 
devoted himselí to the Threeíold Training, and became an arahat beíore the Buddha 
realized Parinibbãna. 


The Buddha's Last Words 

Aíter Subhadda had become the last one to become an arahat, the Buddha gave 
admonition, His last one, which He addressed to Ananda, but was directed towards all the 
large gathering of bhikkhus. 

a) “Ãnanda, it may be that some of you will think: ‘The Doctrine propounded by the 
Teacher is bereít of its profounder; we ha ve now no Teacher.’ But, Ãnanda, 
despondency of such nature is uncalled for. The Doctrine and Discipline which I 
have taught and prescribed for you over these forty-five years, is to be your Teacher 
when I am gone.” 

b) ”Whereas Ãnanda, bhikkhus now address each other by the term ‘ãvuso’ (íriend), 
irrespective of seniority, they should not address each other like that aíter I am gone. 
A senior bhikkhu should address a junior bhikkhu either by his given bhikkhu name 
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or by his íamily name, or by the title of ‘ãvuso And a junior bhikkhu should address 
a senior bhikkhu by the title, ‘bhante’ or ‘ặyasmã’ (Venerable Sir).” 

c) “Ãnanda, after I am gone, the Sangha may, if it wishes so, abolish lesser and minor 
Rules of the Discipline.” 

d) “Ãnanda, after I am gone, let the Brahmã penalty be imposed upon Bhikkhu 
Channa.” 

“But, Venerable Sừ, what is the Brahmã penalty?” 

“Ãnanda, let Channa say what he likes. No bhikkhu should make any remarks on 
what he says, nor should they admonish him, nor check him.” 

(1) With regard to this íirst point: the Buddha means to say: “Ãnanda, while I am living, I 
ha ve taught you the Vinaya (in present day context are the five book, namely, 
Mahăvagga, CũỊavagga, Khandhaka, Parivãra and the Twin Set of Vibhaga, together 
with miscellaneous Commentaries) covering the seven classes of oííences with their 
respective background cases, such as: ‘This is an offence of a light nature; this is an 
offence of a grievous nature; this is a retrievable offence, this is an irretrievable 
oííence; this is a deíinitely demeritorious offence, this is merely a nominal offence; 
this is an offence redeemable with the pardoning by the aggrieved party; this is an 
offence redeemable with the pardoning by the sect of bhikkhus concerned; this is an 
offence redeemable by the Sangha as a body, etc.’ All these, under the Vinaya Pitaka 
will, aíter I am gone, remain as your Teacher, discharge the íunction of the Teacher 
Himselí 

“Ãnanda, while I am living, I have taught you the Suttanta encompassing the Thirty- 
seven Constituents of Enlightenment, comprising the Four Methods of Steadíast 
Mindíulness, the Four Right Endeavours, the Four Bases of Psychic Power, the Five 
Faculties, the Five Powers, the Seven Factors of Enlightenment, the Eight Constituents 
of the Path, together with elaborate details. All these, under the Suttanta Pitaka will, 
aíter I am gone, remain as your Teacher, discharging the íunction of the Teacher 
himselí. 

“Ãnanda, while I am living, I have taught you the Abhidhamma speciíying in minute 
detail such as: ‘These are the Five Aggregates, the Twelve Sense-bases, the Eighteen 
Elements, the Four Truths, the Twenty-two Faculties, the Nine Root Causes, the Fonr 
Nutriments, the Seven Kinds of Contact, the Seven Kinds of Sensation, the Seven 
Kinds of Perception, the Seven Kinds of Volition, the Seven Classes of Consciousness. 
And, of these dhammas, which I have taught you, classiíications enumerating them 
under dhamma pertaining to the Sense Sphere, dhamma pertaining to the Fine Material 
Sphere, dhamma pertaining to the Non-material Sphere; dhamma that are included in 
the round of resultants; dhamma that are mundane, dhamma that are Supramundane.’ 
Thus, beginning from an enumeration of the dhammas, such as the aggregates 
(khandha ), the ediíice of the Abhidhamma has been built up for you with an iníinite 
variety of methods of analysis and synthesis comprising the Patthãna (in present 
context comprising twenty-four books or the Great Book). All these, under the 
Abhidhamma will, aíter I am gone, remain as your Teacher, discharging the íunction 
of the Teacher himself. 

These doctrines that I have taught you over forty-five years (yassa) constituting the 
Dhamma and Doctrine (in present context are the three Pitakas, five Nikãyas, nine 
divisions) numbering eighty-four thousand units. These eighty-four thousand units of 
dhamma íactors are still with you. The Tathãgata is the only one Teacher that will not 
be there any longer. While I am living you are under the guidance and supervision of 
only one Teacher; when I am gone, these eighty-four thousand units of the Dhamma 
íactors, which can be called the Eighty-four Thousand Teachers, will guide you, 
supervise you on My behalí.” Thus the Buddha admonished and consoled the bhikkhus. 

(2) Under the next point marked (b) above, the Buddha instructed the rule of social 
conduct among bhikkhns. 

(3) Under the next point marked (c) above, the Buddha did not give an unequivocal 
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directive to the effect that lesser and minor rules of the Discipline be abolished. 
Instead, He left the option to do so to the Sangha. Why did He leave the matter in an 
equivocal State? The ansvver is: He saw the strength of conviction and the strength of 
wisdom in the Venerable Mahã Kassapa. The Buddha saw that even if He were to give 
an unequivocal directive on the matter now, the Sangha, in the council headed by the 
Venerable Mahã Kassapa, would not agree to abolish any rules, even the lesser and 
minor ones. (This is worth noting.) 

Aíter the Buddha had said these words to the Venerable Ãnanda, He addressed the 
bhikkhus thus: 

“Bhikkhus, in case there should be any uncertainty or misgiving in any one of you 
regarding the Buddha, or the Good Doctrine, or the Sangha, or the Path leading to 
Nibbãna, or the Noble Practice, ask Me questions, and do not leave an occasion for 
regret later, with the thought: ‘We were there together with the Bhagavã, and yet 
we íailed to clear our doubts by asking Him our questions.’” 

When the Buddha said this, the bhikkhus remained silent. He asked a second time, but the 
bhikkhus remained silent. When asked for a third time, the bhikkhus also remained silent. 
Thereupon, He said to them: 

“It may be, bhikkhus that you do not ask questions because you have deíerence for 
the Bhagavã, thinking: ‘We all are bhikkhu- disciples under the Bhagavã, we owe 
the four requisites to the Bhagavã, we have had no uncertainty about Him (etc.), 
and yet it is not proper for us to have uncertainty about Him (etc.) at this last 
moment.’ Bhikkhus, if that is so, then let each one tell his companion about his 
uncertainty or misgiving.” 

And still the bhikkhns were silent. 

Venerable Ãnanda said to the Buddha: 

“Wonderful it is, Venerable Sir! Astounding it is, Venerable Sir! I believe that in 
this assembly of bhikkhus there is not a single bhikkhu who has uncertainty or 
misgiving regarding the Buddha, or the Dhamma, or the Sangha, or the Path, or the 
Practice.” 

And the Buddha said: 

“Ãnanda, you say this out of faith. But, as for the Tathãgata, it is a matter of 
knowledge that, in this assembly of bhikkhus, there is not a single bhikkhu who has 
uncertainty or misgiving regarding the Buddha, or the Dhamma, or the Sangha, or 
the Path, or the Practice. 

“Ãnanda, amongst these five hundred bhikkhus, even the least accomplished one is 
a sotãpanna (a stream-enterer), not liable to be reborn in the four miserable realms, 
but is destined to gain the three higher maggas. (This was said with the Venerable 
Ãnanda in mind.) 

Then the Buddha said to the bhikkhus as His last admonition: 

Handa dãni, blìikkhave, 
ãmantayãmi vo, 

Vayadhammã saúkharã, 

Appcimãdena sampãdetha. 

Now, bhikkhus, I say this as my last exhortation: Decay is inherent in all 
compounded things. Hence, strive with mindfulness and diligence to 
complete the task. 

This was the Buddha’s last exhortation. This was given even as He was on His death-bed. 
It is a most signiíicant compression of all that He had taught over forty-five years into just 
one word, appamãda (mindíulness or diligence). 


The Buddha's Parinibbana 
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Dear reader, worthy man and virtuous, you should take note here that after the Buddha 
had uttered these words “ appamãdena sampãdetha” ("strive diligently with mindíulness"), 
no more word was uttered. The whole Sal grove fell silent. The Buddha was then engaged 
in mental activity only, preparing Himselí to realize utter cessation through passing away. 
His mind was now purely absorbed in meditation. 

Fứst, the Buddha entered into the first fine material jhãna (rũIpãvacara kriyã pathana 
jhãna). Rising from the first jhãna, He entered into the second jhãna. Rising from the 
second jhãna, He entered into the third jhãna. Rising from the third jhãna, He entered into 
the íourth fine material jhãna (rũpãvacara kriyã cattuttha jhãna). Rising from the íourth 
jhãna, He entered and became absorbed in the non-material jhãna of the sphere of Iníinity 
of Space ( arũpãvacara kriyã ãkãsãnancãyatana samãpatti). Rising from the absorption of 
the sphere of Iníinity of Space, He entered and became absorbed in the sphere of the 
Iníinity of Consciousness (vỉnnãnancãyatana samãpatti). Rising from the absorption of the 
Sphere of Iníinity of consciousness, He entered and becarne absorbed in the Sphere of 
Nothingness ( ãkincanặyatana samãpatti). Rising from the absorption of the Sphere of 
Nothingness, He entered and became absorbed in the Sphere of Neither-consciousness-nor- 
non-consciousness ( nevasannã-nãsannãyatana samăpattỉ). Rising from the absorption of the 
Sphere of Neither-consciousness-nor-non-consciousness, He entered and became absorbed 
in Cessation (nirodha samăpatti) so called because consciousness and sensation cease 
during the absorption. 

While the Buddha was absorbed in Cessation, there was no breathing. When Ãnanda 
noticed the stoppage of breathing, he was alarmed and asked the Venerable Anuruddha: 
“Venerable Sir, is the Bhagavã dead?” Venerable Anuruddha explained to Ãnanda: “No, 
friend, the Bhagavã is only remaining in the absorption of Cessation which is marked by a 
complete cessation of consciousness and sensation.” 

(“How did the Venerable Anuruddha know that the Bhagavã was absorbed in 
Cessation?” The answer: the Venerable Anuruddha was entering and remaining 
absorbed in the íirst jhãna throughout the absorptions of non-material Sphere jhãna 
along with every step that the Buddha went through, entering and rising from each 
jhãna, up to the absorption of the Sphere of Neither-consciousness-nor-non- 
consciousness. Only when the Buddha became absorbed in Cessation, Anuruddha 
did not join Him at this stage. Thereíore, he knew that the Buddha was remaining 
in the absorption of Cessation and he knew that during this kind of absorption 
death never takes place.) 

Then the Buddha, rising from the absorption of Cessation, entered and became absorbed 
in the Sphere of Neither-consciousness-nor-non-unconsciousness. Rising from the 
absorption of the Sphere of Neither-consciousness-nor-non-consciousness, He entered and 
became absorbed in the Sphere of Nothingness. Rising form the Absorption of the Sphere 
of Nothingness, He entered and became absorbed in the Sphere of Iníinite Consciousness. 
Rising from the absorption of the Sphere of Iníinite Consciousness, He entered and became 
absorbed in the Sphere of Iníinite Space. Rising from the absorption of the Sphere of 
Iníinite Space, He entered into the íourth fine material jhãna. Rising from the íourth jhãna, 
He entered into the third jhăna. Rising from the third jhãna, He entered into the second 
jhãna. Rising from the second jhãna, He entered into the íirst jhãna. 

(A few technical details:) 

The Buddha entered upon the íirst Fine Material Jhãna with the following 24 objects of 
meditation: 

(a) Concept of loathsomeness 10 

(b) Concept of the 8 preliminary mental objects (kasiụa) 8 

(c) Concept of corporeality group which is the mental 

object of mindíulness of the body 1 

(d) Concept of out-breathing and in-breathing which 
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is the mental object of ãnãpanasati 1 

(e) Three Concepts of boundless living beings which in the 
mental object of the three Brahmavihãra (Divine) Abidings 

of mettã, karună and muditã 3 

(f) Concept of the limit of Space 1 

Total: 24 


He entered upon the second and third Fine Material Jhãnas with the thirteen objects of 
meditation comprising the five out of six groups of the above table (i.e., minus (a) and (c) 
groups). He entered upon the Fourth jhãna with íiíteen objects of meditation mentioned 
below: 


(a) Concept of the 8 preliminary mental objects (kasinà) 8 

(b) Concept of out-breathing and in-breathing 1 

(c) Concept of boundless living beings which is the mental 

object of the Divine Abiding of upekkhã (equanimity) 1 

(d) Concept of the Limit of Space 1 

(e) Four meditation objects of Non-materiality 4 

Total: 15 


This is only a broad outline. In fact, at the last moment, just beíore entering the utter 
cessation, the Buddha remained in the myriads of absorptions numbering 2.4 million crores 
which was his daily routine. (Reíer to Chapter 42: Contemplation of the Buddha). Like a 
traveller leaving home would bid all the íamily farewell with embraces and kisses, the 
Buddha dwelled in the bliss of the absorptions to the full beíore realizing Parinibbãna. 

Then again, rising from the first jhãna, the Buddha entered into the second jhãna. Rising 
from the second jhãna, He entered into the third jhãna. Rising from the third jhãna, He 
entered into the íourth jhãna. Rising from the íourth jhãna, He contemplated on equanimity 
and one-pointedness of mind, the two jhăna íactors of the íourth jhãna, alternatively or 
both of them together. Then at the end of the reviewing impulsion (paccavekkhanã mahã 
kríyã javana), with the life-continuum thought-moment (consciousness) (which is 
associated with happiness, associated with knowledge, unprompted resultant of the íirst- 
order), which is dukkha-sacca of neither meritorious nor demeritorious thought, the 
Buddha realized Parinibbãna and made an end of dukkha. 

Note: There are two kinds of parinibbãna , namely: 

(i) Passing away after the end of dwelling in jhãna where the incumbent arahat, aíter 
entering into jhãna and rising from it, he reverts to life-continuum thought moment, 
during which he passes away. 

(ii) Passing away aíter the reviewing impulsion where the incumbent arahat, after entering 
into jhãna and rising from it, he contemplates on the jhãna and íaetors combinedly or 
separately, and at the end of such contemplation, which is the reviewing impulsion, he 
reverts to life continuum thought-moment, during which he passes away. 

Of the above two kinds, the Buddha passed away aíter the second kind. 
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UTTERINGS THAT AROUSE EMOTIONAL RELIGIOUS AWAKENING 

W hen the Buddha passed away, there occurred simultaneously a great earthquake, so 
terrible as to cause the body hair to rise and goosetlesh to appear on the skin. 
Rumblings (of celestial big drums) reverberated in the sky. 

When the Buddha passed away, at the moment of His passing away, Brahmã Sahampati 
uttered this stanza: 


Sabbe va nikkhi pissanti 
Bhũtã ìoke samussayarh 
Yattlm etãdiso satthã 
Loke appatipuggalo 
Tathãgato balapatto 
Sambuddho parinibbuto 
In this transient word 
Even such an incomparable person 
As the Self-Enlightened Tathãgata, 

The Teacher of devas, humans and Brahmãs, 

Endowed with Ten Powers, 

Has to pass away. 

All beings in this world, 

When the time of death is due, 

Must lay down this body, 

A composite of mental and physical phenomena. 

When the Buddha passed away, at the moment of His passing away, Sakka, King of 
Devas, uttered this stanza:- 


Anicca vata sankhãrã 
Uppãdavaya dhammino 
Upajjhitvã nirujjhanti 
Tesarh vũpasamo sukho 

Impermanent indeed are all conditioned things. 

They are in the nature of arising and dissolution. 

Having arisen; they cease to be. 

The realization of Nibbãna on their utter cessation 
Is blissíul peace. 

When the Buddha passed away, at the moment of His passing away, the Venerable 
Anuruddhã uttered this stanza:- 

Nãhu, assãsapassãso 
Thita citassa tãdino 
Anẹjo santimãrabbha 
Yaríi kãlamakarĩ Muni. 

(Friend bhikkhusV) 

The Great Sage, Lord of the three worlds, 

Free of craving for existence, 

Has ended His span of life, 

Intent on the peace of Nibbãna. 

No more breathing in or out is there. 

AsallTnenci cittena 
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Vedãnarh ajjhavãsayi 
Pajjo tasseva Nibbãnarh 
Vimokkho cetaso ahu 
Of Him who was steadíast. 

Against the Storm of worldly conditions. 

(Friend bhikkhusV) 

Our Teacher endured the physical pain with íortitude. 

Like the extinction of a flame when the fuel is exhausted, 

His mind has attained total liberation from all bonds. 

When the Bttddha passed away, at the moment of His passing away, the Venerable 
Ananda uttered this stanza which aroused emotional religious Awakening: 

Tadãsi ya bhinsanakarh 
Tadãsi lomahãrhsanarh 
Sabhã kãra va rũpete 
Sambuddhe parinibbate. 

At the moment of the passing away of our Teacher, 

Endowed with glorious qualities, 

There was a terriíying earthquake. 

Then at that moment, there occurred the hair-raising, goose ílesh causing 
earthquake (of six fold intensity)." 

When the Buddha passed away, those bhikkhus, who had not been able to abandon 
attachment and anger, i.e. the Stream-Enterers and the Once-returners wailed with their 
arms upraised; they Hung themselves down, rolled in all directions, all the while lamenting: 
“All too soon has the Bhagava realized Parinibbãna! All too soon has the Well-spoken one 
realized Parinibbãna! All too soon has the possessor of the Eye of Wisdom vanished from 
the world!” 

But those bhikkhus who had abandoned attachment and anger, i.e. the Never-Returners, 
bore the event with íortitude in the keen contemplation that “all conditioned things are 
impermanent by nature, and hence, how would it be possible to find any permanence in this 
conditioned nature?” 

Then the Venerable Anuruddha said to the bhikkhus : 

“Enough, íriend bhikkhus, do not grieve, nor weep. Had not the Bhagavã 
previously expounded to you that it is the very nature of things most near and dear 
to us that we must part with them somehow, even while we are living, or when 
death divides us, or when we are of different planes of existence? Friends, in this 
matter, how could one expect anything that has the nature of arising, of appearing, 
of being conditioned, and of dissolution, not to disintegrate? It is not possible for 
anyone to wish so. 

“Friends, the devas are reproachíul, saying, even if the Venerable ones cannot bear 
with it, how could they give comfort to others?” 

At these words of the Venerable Anuruddha, the Venerable Ãnanda asked: 

“But Venerable Anuruddha, according to your observation, what is the State of 
mind that is present in the devas and Brahmãs?” 

“Friend Ãnanda, the devas who remain in the sky are standing there (as if there 
was firm ground to stand on, having transíormed the sky into firm ground by their 
divine power), and are wailing with dishevelled hair, their arms upraised, they íling 
themselves down, rolling (on the íancied ground) in all directions, all the while 
lamenting: ‘All too soon has the Bhagavã realized Parinibbãna! All too soon has 
the Well-spoken one realized Parinibbãna! All too soon has the Possessor of the 
Eye of Wisdom vanished from the world! ’ 

“Friend Ãnanda, the devas who remain on the earth are standing on the ground 
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(transíorming the natural earth into supportable ground for their bodies of subtle 
corporeality), and are vvailing with dishevelled hair, their arms upraised, they fling 
themselves down, rolling on the ground in all directions, all the while lamenting: 

‘All too soon has the Bhagavã realized Parinibbãna! All too soon has the Well- 
spoken one realized Parinibbãna! All too soon has the Possessor of the Eye of 
Wisdom vanished from the world!’ 

“But those devas who are free from sensual attachment bear the event with 
íortitude, contemplating that ‘all conditioned things are impermanent by nature, 
and hence how would it be possible to find any permanence in this conditioned 
nature?’ ” 

Then the Venerable Anuruddha and the Venerable Ãnanda spent the rest of the small 
hours of the night in religious discourse. They discussed the omnipresence of Death: 
“Friend, Death has no shame even to snatch away such a great unrivalled Teacher of the 
three worlds. How should any common beings expect any shame from Death? He would 
take away anyone without shame.” Thus they were talking Dhamma and soon it was dawn. 

Then the Venerable Anuruddha said to Venerable Ãnanda: “Go, íriend Ãnanda, enter 
Kusinãra and tell the Malla princes: ‘O Vasetthas, the Bhagavã has passed away. Do now 
what you deem íitting?’ ” 

“Very well, Venerable Sir,” Ãnanda assented and he went into Kusinãra accompanied by 
a bhikkhu. 

At that time the Malla princes were engaged in a meeting at the Council Hall, discussing 
the details needed in connection with honouring the Buddha who had passed away, such as 
flowers and incense to be arranged, seating places for the bhikkhu-sangha, offering of 
food, etc. Then the Venerable Ãnanda went to the Council Hall and said to them: “O 
Vasetthas, the Bhagavã has passed away. Do now as you deem íitting.” 

On hearing the news from the Venerable Ãnanda, the Malla princes, their sons and 
daughters, their daughter-in-laws, and their wives were grieí-stricken, and sick at heart, and 
wailed, their hair dishevelled, their arms upraised; they Hung themselves down rolling (on 
the floor) in all directions, all the whole lamenting: “All too soon has the Bhagavã realized 
Parinibbãna! All too soon has the Well-spoken one realized Parinibbãna! All too soon has 
the Possessor of the Eye of Wisdom vanished from the world!” 

Last Rites for The Remains of The Buddha 

Then the Malla princes of Kusinãra ordered their men to gather flowers, períumes and all 
kinds of musical instruments in Kusinãra. Then they went to the Sal grove where the body 
of the Buddha was, bringing flowers, períumes and all kinds of musical instruments, as 
well as five hundred sets of long cloth. And there they passed the day in song and dance by 
way of venerating, honouring, revering and paying homage to the remains of the Buddha. 
Flowers and perfumes were placed at suitable locations, canopies of cloth were made, and 
pavilions set up with long cloth. Then the Malla princes of Kusinãra decided that it was 
rather late for that day to cremate the remains of the Buddha. “We shall períorm the 
cremation tomorrow,” they all agreed. 

Then the second day was also passed in song and dance, by way of venerating, 
honouring, revering and paying homage to the remains of the Buddha, where flowers and 
pcríumes were placed in suitable locations, canopies of cloth were made, and new pavilions 
set up with long cloth. In the same manner the third day, the íourth day, the fifth day and 
the sixth day were also spent. 

Then on the seventh day, the Malla princes of Kusinãra coníerred among themselves and 
decided thus: 

“We shall cremate the remains of the Bhagavã at the South of the town, to which 
place we shall carry the body by the Southern road and períorm the ceremony with 
song and dance, flowers and períumes, thereby venerating, honouring revering and 
paying homage to the remains of the Bhagavã.” 

Thereupon, eight senior most Malla princes of robust built, aíter washing their heads and 
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donning new clothes, thinking: “We shall now lift up the body of the Bhagavã,” exerted in 
unison to lift up the body of the Buddha, but the body did not budge. Then the Malla 
princes of Kusinãra, being coníident that the Venerable Anuruddha as the íoremost bhikkhu 
in the power of Divine Eye should be able to explain it, asked him: 

“Venerable Anuruddha, these eight senior most Malla princes, after washing their 
heads and donning new clothes, thinking: ‘We shall lift up the body of the 
Bhagavã,’ exerted in unison to lift up the body of the Bhagavã, but the body did 
not budge. What is the reason, what is the cause of this?” 

“Vasetthas, (it is because) you are working with different intention from the 
devas.” 

“What, Venerable Anuruddha, is the will of the devas?” 

“Vasetthas, your intention is this: ‘We shall cremate the remains of the Bhagavã at 
the South of the town, where we shall carry the body by the Southern road and 
pcríorm the ceremony with song and dance, flowers and períumes, thereby 
venerating, honouring, revering, and paying homage to the remains of the 
Bhagavã.’ The intention of the devas (however) is this: ‘We shall cremate the 
remains of the Bhagavã at the east of the town near the Makutabandhana Shrine of 
the Malla princes, where we shall carry it first northwards by the northern road, 
hence vía the North Gate into the town, then to the East Gate by the middle road, 
to the Makutabandhana Shrine, and períorm the ceremony with song and dance, 
flowers and períumes, thereby venerating, honouring, revering and paying homage 
to the remains of the Bhagavã.’ ” 

“Venerable Sir, let it be according to the wish of the devas.” 

At that time, Kusinãra, the home town of Malla princes, was thickly strewn with celestial 
Mandãvara flowers everywhere, even including fence borders and rubbish heaps. 

Then the devas and the Malla princes of Kusinãra carried the remains of the Buddha 
northvvards by the northern road; thence vía the North Gate into the town, thence to the 
centre of the town by the middle road, venerating, honouring, revering and paying homage 
to the remains of the Buddha all along the route by both celestial and human dance and 
song, flowers and períumes. 

Mallikã, Widow of General Banjul, honoured The Remains of The Buddha 

While the remains of the Buddha was thus being paid homage in the town, along the 
middle road, Mallikã, widow of General Banjul, on hearing the news, awaited in front of 
her house with her íamous Mahãlatã great gown which she had not garbed herselí with 
since the death of her husband. She had it cleaned and washed in períumed water to 
decorate the body of the Buddha with it (as her unique way of honouring the memory of 
the Buddha). 

(The Mahãlatã great gown was a rare kind of dress which only three outstanding 
persons owned, viz., Visãkhã, Mallikã and a robber called Devadãnniya. This dress 
is reíerred to as Mallikã dress in these days.) 

As the procession carrying the remains of the Buddha reached her door, Mallikã 
requested the people in the procession: “Princes, put down the body of the Bhagavã for a 
while here!” And (when they complied with her request,) she placed the Mahãlatã dress 
around the body of the Buddha. It fitted well with the body from head to foot. The golden- 
hued body was then resplendent with the bejewelled dress wrought with the seven kinds of 
gems. 

Mallikã was throbbing with joy at the glorious sight of the Buddha’s body being garbed 
in her bejewelled dress. “Venerable Bhagavã, may I, in all íuture existences in sarhsãra, be 
blessed with a completely garbed person without the need to garb myselí,” thus did she 
make her wish on that occasions. After she died, she was reborn in the Tãvatimsa Deva 
realm and her wish fulfilled. (Ref: Vimãna Vatthu, Commentary on Paricchattakavagga, 
Mallikãvimãna Vatthu.) 
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Thereaíter, the Malla princes carried the body of the Buddha with the Mahãlatã dress on, 
and proceeded to the East Gate. They put it down at the Makutabandhana Shrine of the 
Malla princes on the east of the town. 

The Funeral Rites 

Then the Malla princes asked the Venerable Ãnanda: “Venerable Sir, in what manner 
should the remains of the Tathãgata be properly handled?” 

“O Vasetthas, it should be treated in the same way as is done to the remains of a 
Universal Monarch?” 

“Venerable Sir, what is the procedure in the case of treating the remains of a Universal 
Monarch?” 

“Vasetthas, the body of a Universal Monarch is wrapped up in new cloth. Over that 
wrapping, there should be a wrapping of carded cotton wool. Over the cotton wool 
vvrapping, there should be another layer of wrapping with new cloth. In this way the body 
of a Universal Monarch is wrapped up in five hundred pairs of pieces of cloth. Then it is 
placed in an oil vat wrought with gold, and covered with a lid wrought with gold. Then it is 
placed upon a íuneral pyre, which is built of various kinds of scented wood and then 
cremated. The relics, aíter the cremation, are then enshrined at the junction of the four 
highways. Vasetthas, this is the procedure in treating the remains of a Universal Monarch.” 

“O Vasetthas, as is the procedure followed with regard to the relics of a Universal 
Monarch, so also should the procedure be followed with regard to the relics of the 
Bhagavã. A stupa to the honour of the Bhagavã should be erected at the junction of the 
four highways. People will visit the stupa and make oííerings of flowers or incense or 
íragrant powder, or pay homage, or will reílect on the Buddha’s attributes. And, for such 
acts of devotion, these people will enjoy beneíit and happiness for a long time. These 
instructions were the Bhagava's instructions as has been described above.” 

Then the Malla princes of Kusinãra ordered their men to collect cotton wool from the 
store-houses of the Malla princes. Then they treated the body of the Buddha as instructed 
by the Venerable Ananda. They wrapped it up in new cloth. Over that wrapping they made 
a cotton wool wrapping, and over that they again wrapped it up with new cloth. In this way 
the body of the Buddha was wrapped up in five hundred pairs of pieces of cloth. Then they 
placed it in an oil vat wrought with gold, and covered it with a lid wrought with gold. A 
íuneral pyre with various kinds of scented wood was built, on which they placed the 
embalmed body. 

The Story of Venerable Mahã Kassapa 

When the íuneral ceremony of the Buddha was thus taking place in Kusinãra, the 
Venerable Mahã Kassapa had íinished the alms-round in the City of Pãvã. And, with his 
mind set on going to Kusinãra, he was on his way from Pãvã to Kusinãra, accompanied by 
five hundred bhikkhus. On his way, he left the road and sat underneath a tree together with 
his company of bhikkhus. 

(He sat there, not to pass the day (as of routine) but to take a rest. Here is the 
explanation: All the companion bhikkhus had been brought up in an easy way. So 
when they travelled on foot under the scorching heat of noon, they were tired out. 

The Venerable Mahã Kassapa saw how tired his followers were. The journey was 
not long ahead. There was time for rest and they would proceed in the cool of the 
evening and see the Buddha. That was what was in the mind of the Venerable 
Mahã Kassapa. He sat at the foot of a tree, had his great robe spread on the 
ground, and cooled his limbs with the water from his vvater-container. Some of the 
companion bhikkhus were meditating while others were discussing the glory of the 
Tripie Gem.) 

At that time a vvandering ascetic was approaching them on the road from Kusinãra 
heading for Pãvã. He was holding a celestial Mandãvara flower above his head with a stick 
as the prop of an umbrella. 
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The Venerable Mahã Kassapa noticed the celestial Mandãvara flower held in the ascetic's 
hand. He knew that this flower is not seen on earth at all times and that it appears on earth 
only on such rare occasions as when some person of great power carries out an exercise in 
his psychic power, or when a Buddha-to-be takes conception in his mother's womb. "But,” 
he reílected, “this is not the day when some powerful person is carrying out an exercise in 
his psychic power, nor is it the day the Buddha-to-be takes conception, nor the day he is 
being born, nor the day he attains Enlightenment, nor the day He delivers the 
Dhammacakka, the First-Sermon, nor the day He displays the Twin Miracle, nor the day He 
descends from the Tãvatimsa Deva realm, nor the day He relinquishes the life-maintaining 
mental process. (Hence), our Teacher, being of ripe old age, this must be the day He has 
passed away.” 

The Venerable Mahã Kassapa wanted to (veriíy his deduction and) asked the vvandering 
ascetic. But if he were to mention about the Buddha in his sitting posture it might be 
lacking in respect, so he thought, and thereíore he rose up and moving a few steps away 
from where he was sitting, he covered his head with the dark brown robe made from dust 
heap rags which the Buddha had offered him in exchange, just as the chaddanta white 
elephant would cover his head with ruby-studded ornamental head-dress, and putting his 
ten íingers, with their lustre aglow, together in the raised hands atop his íorehead. he stood 
íacing the vvandering ascetic and asked him: “Friend, do you know our Teacher?” 

Herein, it might be asked: “Did the Venerable Mahã Kassapa know the demise of 
the Buddha or did he not?” The Commentaries reject the idea that he did not know. 

The reasons for assuming that he knew are given by the Commentators thus: There 
was no reason to believe that the Venerable Mahã Kassapa did not know the 
demise of the Buddha since the great earthquake that took place in all the ten 
thousand world-systems could not go unnoticed by him. 

The reason why he asked the vvandering ascetic was this: “Some bhikkhus who 
were with him had seen the Buddha in person while others had not. Those who had 
seen the Buddha wanted to see Him again (just because they had seen Him beíore); 
those who had never seen the Buddha also wanted to see Him because they had not 
seen Him be í ore. 

“If someone did not break the news of the demise of the Buddha before they 
arrived at Kusinãra and on their arrival there, only to find the Bhagavã had already 
gone, they would not be able to contain their grieí and they would weep and wail 
and made a wretched spectacle of themselves, throwing away their upper garment, 
or donning the robes improperly, or beating their breasts. People seeing them 
would say: ‘The company of bhikkhu that come with the Venerable Mahã Kassapa, 
all rag-wearers, are crying like women. If they cannot restrain themselves, how 
could they be able to gi ve comíort to us?’ And so I shall have to bear the blame for 
them. This is a remote place here. If, on hearing the bad news, these bhikkhus 
should cry, and cry as much as they like, the blame will not fall on me, (for no 
other follower of the Buddha is here to see them). If these bhikkhus are to receive 
the sad news early they would not (get the shock on arrival at Kusinãra and) suffer 
grieí.” 

On being asked by the Venerable Mahã Kassapa, the vvandering ascetic replied: “Yes, 
íriend, I know of Him. It is seven days now since Samara Gotama passed away. As a 
matter of fact, I have brought this celestial Mandãrava flower from the place of His 
demise.” 

Thereupon, some of the bhikkhus who were with the Venerable Mahã Kassapa and had 
not abandoned attachment, wailed with their arms upraised; they Hung themselves down 
rolling in all directions, all the while lamenting: “All too soon has the Bhagavã realized 
Parinibbãna! All too soon has the Well-spoken one realized Parinibbãna! All too soon has 
the Possessor of the Eye of Wisdom vanished Hom the world!” 

But, those among them who were free Hom sensual attachment bore the news with 
fortitude, contemplating that “all conditioned things are impermanent by nature, and hence 
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how would it be possible to find any permanence in this conditioned nature?” 

The Story of Subhadda who became A Bhikkhu at A Late Age 

Now, at that time, there was an elderly bhikkhu among the Venerable Mahã Kassapa’s 
five hundred bhikkhus and who became a bhikkhu only late in his life, named Subhadda. 
When the other bhikkhus were crying and vvailing helplessly, he said these ugly words to 
them: “Enough, íriends. Do not grieve. Do not lament. Only now we are all well liberated 
from that great Samana. He had been hard upon us, always saying: ‘This is proper for you; 
that is not proper for you.’ Now we are free to do what we like, and equally free not to do 
what we do not like.” 


Subhadda's Grudge against The Buddha 

“Why did Bhikkhu Subhadda say those horrendous words?” it might be asked. The answer: 
“Because he bore a grudge against the Buddha.” 

Now to relate the story: Subhadda was a barber by proíession before he became a 
bhikkhu. He had two sons, both sãmaneras, living together with him in the town of Ãtuna, 
who were giíted with pleasant speech and well-known as skilíul barbers. Once, when the 
Buddha went to Atuna from Kusinãra with a company of one thousand two hundred and 
fifty bhikkhus, he received the news of the happy event and, intending to offer a great 
oĩícring of rice gruel, he said to his two sãmanera sons: “Sons, the Bhagavã is Corning to 
Atuna with one thousand two hundred and fifty bhikkhus. Go now, sons, carry your 
barber's tools with you, and collect, in vessels or in bags, from every house in the town 
whatever provisions, such as rice, oil, salt, and other eatables, being oííered. Let us prepare 
rice gruel with those things and offer gruel to the Bhagavã." 

Subhadda’s two sãmanera sons obeyed the instruction of their íather. Thanks to their 
melodious speech and skill of their proíession, the towns people sponsored them in their 
trade. Even those who did not actually needed a hair cut or a hair-do submitted themselves 
to them. Aíter the job was done they asked the sãmanera barbers: “Sons, what would you 
like as fees?” They would reply: “We are planning to offer rice gruel when the Bhagavã 
come to our town. So we want only the necessary ingredients to make rice gruel.” 

And the people were generous in their giíts to the sãmaneras. They did not even consider 
those giíts of rice, oil, salt and other eatables as fees. The provisions collected were of 
such an abundance that they could not carry them home. Instead, the donors had to help to 
carry them. 

Then with the arrival in Ãtuna of the Buddha and entering the stravv-thatched monastery, 
Bhikkhu Subhadda went to the village gate in the evening and announced to the towns 
people: “Disciples, I do not want any other thing but utensils to cook rice gruel from the 
provisions which my young sons have collected. I also would like you to lend a hand in the 
preparation of the rice gruel.” Then aíter making ready the cooking place, he personally 
supervised the operations, with the dark-brown loin cloth and the dark brown upper robe 
on. He prepared a special kind of gruel worth a hundred thousand which was to be in solid 
form and had to be first eaten and then drank. The gruel contained ghee, honey, molasses, 
fish, meat, nectar, íruit juices, etc. It smelt like hair pomade and was also suitable to be 
used as such. Besides this rich rice gruel, he also prepared honey-cakes. 

The Buddha, rising early, and having íinished the ablutions, went to the town of Ãtuna, 
accompanied by a big followership of bhikkhus, for alms-round. The people iníormed 
Bhikkhu Subhadda: “The Bhagavã is now on the alms-round. For whom is the rice-gruel 
being prepared?” 

Bhikkhu Subhadda, in his usual garb of dark brown robes, sat in the Brahmã sitting 
posture (i.e. with his right knee-top placed on the ground) and holding a ladle and a big 
spoon in one hand, paid homage to the Buddha and said: “May the Venerable Bhagavã 
accept my thick gruel as food olTering.” 

The Buddha inquired aíter how the food had been made, what ingredients were used, etc. 
(as described in Vinaya Mahãvagga, 6-Bhesajjakkhandha) and being told of the íacts, He 
reprimanded Bhikkhu Subhadda on a number of counts. The Buddha then laid down fresh 
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Vinaya rules: (i) Akappiyasamãdãna, taking upon oneselí improper activity vvhich is liable 
to dukkata offence; and (ii) Khurabanda parỉharana, keeping up the outíit of a barber by 
one who had been a barber which is also liable to dukkata of oííence. 

He also enjoined the bhikkhus from accepting Bhikkhu Subhadda's rice gruel in these 
words: 

“Bhikkhus , you have spent millions and millions of aeons in search of food. The food 
now oííered by Bhikkhu Subhadda is improper for bhikkhus. If you take this food, you will 
suffer in the four miserable States for thousands of existences. Bhikkhus, move away. Do 
not accept the food.” After saying so, the Buddha proceeded to the alms-collecting area of 
the town. None of the bhikkhns accepted any of the thick gruel that Bhikkhu Subhadda 
oííered. 

Bhikkhu Subhadda was greatly disappointed: “This Samana goes about declaring: ‘I am 
Omniscient.’ If He could not accept my oííering, He ought to send someone to say so. My 
food is totally spoilt and wasted. Cooked food cannot last seven days at the most. If it were 
not yet cooked the provisions could have lasted for my whole life. This Samana has ruined 
me. He is inimical (antagonistic) to me.” Thus ruminated Bhikkhu Subhadda. He bore a 
grudge against the Buddha. But he knew that: ‘This Samana Gotama comes from the 
Sakyans, a superior social class. If I were to say anything, I could only face oppression,’ 
and so he did not murmur while the Buddha was alive. 

Now that he heard the news that the Buddha was no more, he felt at ease and was greatly 
pleased. Hence his vulgar remarks. 

Venerable Mahã Kassapấs Plan 

On hearing the wild remarks uttered by Bhikkhu Subhadda, Venerable Mahã Kassapa was 
very concern. It was as though his heart was dealt a blow, or as though he was struck by 
thunder on the head. “Alas, barely seven days have passed since the Teacher passed away. 
His golden-hued body is still in existence. How soon has such a bad bhikkhu, the scum of 
the religion, the thorn to the Order of Bhikkhus arisen to threaten the existence of the 
Teaching that the Bhagavã had so painíully set up. If such a bhikkhu were to be left 
unchecked the number of his kind would grow to the detriment of the Teaching.” Thus an 
emotional religious awakening occurred to the Venerable Mahã Kassapa. 

Then the idea of convening a Council of Bhikkhus to recite and approve the Doctrine was 
conceived by him, through the thoughts described as follows: 

“If I were to expel, on the spot, this old bhikkhu, who is a later life entrant to the 
Order, deriding him and sprinkling his body with ash, the people would say: ‘Even 
when the remains of Samana Gotama are still in existence, His disciples are already 
in disharmony.’ I must, thereíore, hold my patience. 

“For the teachings of the Bhagavã are at present like a big heap of flowers not 
strung into garlands. Just as a lose heap of flowers could very well be blown away 
in all directions by winds, as time passes on and on, bhikkhus of Subhadda’s sort 
would work havoc to the Vinaya Pitaka by one or two rescissions at íirst, the 
Suttanta Pitaka would be diminished by revocation, at first of one or two dialogues; 
the Abhidhamma Pitaka would suffer by omission of one or two of the ultimate 
things, at íirst out of the existing doctrines, such as things pertaining to the 
Sensuous Sphere, things pertaining to the Fine Material Sphere, things pertaining to 
the Non-Material Sphere, and things Supramundane. In this manner, the 
disappearance of the Teaching would come about, pitaka by pitaka, in turn. If the 
Teaching rooted in the Suttanta, the Vinaya and the Abhidhamma were to 
disappear, we (i.e. all the world) would have nothing to stand on: Where the 
branches of a tree are cut off, the guardian spirit of that tree can dwell in the stem 
of the tree; if the stem is destroyed the spirit can dwell in the roots; but if the roots 
are destroyed then the spirit will be rendered homeless. If the three Baskets 
(pitakas) were to disappear, there would be nothing that the followers of the 
Buddha could point out as their religion.” 
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(To take another simile: The íather demon has entrusted his demon son the charm that 
can make its holder invisible. If the demon son loses this charm through forgetfulness or 
by being robbed of it, then he would be totally helpless. Similarly, if the pitakas were to be 
lost then we all are lost.) Thereíore, we shall convene a Council of Bhikkhus and recite the 
Doctrine and the Discipline. By doing so, we would be putting the Teaching in proper 
order that would withstand assault just as flowers are careíully strung into garlands. 

“The Bhagavã had come to Kusinãra aíter travelling three gãvutas to enable me to 
pay my last respects to Him. He had admitted me into the Order of Bhikkhus after 
three chapters of admonition. He had given me the robes He was vvearing, in 
exchange for the robes I was wearing. When He discoursed on ‘the practice with 
the similes of the moon’, He reíerred to me by way of example. In these three 
events, He showed His intention of leaving the custodianship of His Teaching to 
me. (Reíer the three discourses concerning Admonition, in Kassapa Samyutta). So 
long as a true son of the Bhagavã as myselí is living, let this wicked man not 
grown in his iníluence in this Teaching. Beíore depravity gets a footing, before 
depravity mars the true Dhamma, before new íangled rules gain ground, beíore 
spurious regulations obstruct the Vinaya, beíore miscreants hold sway, beíore 
upholders of righteousness are on the wane, bcíore those people who misrepresent 
the Bhagavã become a strong íorce, beíore the íaithíul exponents of the Bhagavấs 
Teaching are on the wane, I shall see to it that a council is convened to recite and 
unanimously approve the Suttanta, the Vinaya and the Abhidhamma. When such a 
council is convened, bhikkhus will learn the Teaching as much as they are capable 
of, and discuss the Vinaya on the matters that are proper and that are improper. 
When such a session is held, this wicked old bhikkhu will know where he stands 
and will be duly chastised and he will never be able to show his face. And (above 
all), the Buddha’s Teaching will become well-defined and it will prosper.” 

These thoughts occurred to the Venerable Mahã Kassapa. However, he did not coníide 
his plan to any bhikkhus or to any other person. He simply consoled the lamenting bhikkhus 
by his discourse on the high doctrine thus: 

“Enough, íriend bhikkhus, do not grieve. Do not weep. Had not the Bhagavã 
previously expounded to you that it is in the very nature of things most near and 
dear to us that we must part with them somehow, even while we are living, or 
when death divides us, or when we are of diííerent planes of existence? Friends, in 
this matter, how could one expect anything that has the nature of arising, of 
appearing, of being conditioned, and of dissolution, not to disintegrate? It is not 
possible for anyone to wish so.” 

The Mallas cremated The Body of The Buddha 

Then four of the most senior Malla princes (of robust physique) washed their heads, 
donned themselves in new clothes, and intending to set fire to the íuneral pyre of the 
Buddha, ignited it; but, try as they would, the pyre did not catch fire at all. 

(Herein, the pyre of ữagrant woods was a hundred and twenty cubits high, when four 
strong men íailed to ignite it, eight were engaged in it and when eight íailed too, sixteen, 
and again thirty two men were put to the task. All means to help ignite were also employed 
such as íanning and even blowing with the smith's bellows. But all in vain. 

This may be explained: The eighty great disciples of the Buddha had great followership 
devoted to them, when these people, numbering eighty thousand, passed away they were 
reborn in the deva realms. Among these devas, the devas who had particular devotion to 
the Venerable Mahã Kassapa, when they were lay supporters of the bhikkhu, saw the 
critical situation that their esteemed bhikkhu was still on the way from Pãvã to Kusinãra. So 
they made their wish that this íuneral pyre be not ignitable until he arrived on the scene. It 
was due to their will that no amount of human effort could ignite the íuneral pyre.) 

Then the Malla princes asked the Venerable Anuruddha about the reason the íuneral pyre 
remained unburnt. He replied to them: “The devas wish otherwise.” 

“Venerable Sừ, what is the wish of the devas?” 
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“Vasetthas, the Venerable Mahã Kassapa is now on his way from Pãvã to Kusinãra, in the 
company of five hundred bhikkhus. The devas have willed that, until he has paid homage at 
the Bhagavấs feet, the íuneral pyre of scented woods would remain unburnt.” 

“Venerable Sừ, let the wish of the devas prevail,” replied the Malla princes. 

When the people heard that a bhikkhu, named Venerable Mahã Kassapa, was Corning to 
pay homage at the feet of the Buddha, and that the íuneral pyre of scented woods would 
not catch fire until he had done so, they were agog with excitement. “Friends, is that 
Venerable Mahã Kassapa dark complexioned or fair complexioned? Is he tall or short? 
How does he look? Friends, how could that be, that there lives such a great bhikkhu, when 
the Bhagavấs passing away has taken place?” Some of them took pcríumes and flowers 
and went out to meet the venerabIc-/?/í ikkhu while others prepared the roadway he was 
Corning along and stood there avvaiting. 

Then the Venerable Mahã Kassapa arrived and went to the íuneral pyre of scented woods 
at the Makutabandhana Shrine of the Malla princes in Kusinãra. Wearing íolded robe on 
one shoulder, with joined palms raised to his íorehead, he walked around the íuneral pyre 
keeping it on his right for three rounds. By his special powers, he reílected on the 
embalmed body of the Buddha and knew for certain which end of the body was the 
Buddha’s feet. And standing at the end where the Buddha’s feet lay, he entered upon the 
íourth jhãna which is the prelude or bases of special apperception (power) and, rising from 
that jhãna, he made the solemn wish: “May the Bhagavấs feet, marked with a thousand 
spokes at the wheels, cut open the golden casket together with the multilayered wrappings 
of cotton-wool and five hundred pairs of pieces of cloth, and come out to lie on my head.” 

As soon as his solemn wish was made, the Buddha’s feet cut open the five hundred layers 
of cloth (and cotton-wool) wrappings like the full moon appearing from the clouds. The 
Venerable Mahã Kassapa spread out his palrns of pinkish red, like the new bloom lotus, 
and holding the golden hued feet of the Buddha íirmly in his hands up to the ankles, placed 
the pair of feet on his head, thus paying homage in a most touching manner. 

Witnessing the miraculous scene, the people raised a thunderous applause and made their 
oííerings of perfumes, flowers and other things and paid their homage at the feet of the 
Buddha to their hearts content. The five hundred bhikkhus who accompanied the Venerable 
Mahã Kassapa also wore folded robe on one shoulder and with their joined palms raised to 
their íorehead, walked around the íuneral pyre of scented wood keeping it on their right 
for three rounds, and paid homage at the feet of the Buddha. 

Aíter the Venerable Mahã Kassapa, the people and the five hundred bhikkhus had paid 
homage at the Buddha’s feet as much as they liked, and at the instant the Venerable Mahã 
Kassapa let go the Buddha’s feet, the lac-coloured feet of the Buddha returned to their 
íornier place inside the casket, without any íurther wishing by the Venerable Mahã 
Kassapa. As the feet disappeared into the golden casket, not a piece of scented wood was 
bestirred. As a matter of fact, as when the Buddha’s feet came out of the golden casket and 
as they re-entered it, nothing was disturbed, i.e. not a strand of cotton-wool, not a íibre of 
the cloth, not a droplet of oil, not a piece of scented firewood was caused to stir itselí. 
When once the feet were inside the golden casket again, everything was períectly intact. 

But when the Buddha’s feet disappeared from views like the setting of the sun or the 
moon beyond the western mountain, the people wailed. They presented an even more 
pitiable sight than they did at the passing away of the Buddha. 

Aíter Venerable Mahã Kassapa and his five hundred bhikkhus had paid their last respect, 
the íuneral pyre of scented wood burnt by itselí, all at the same time without human effort 
but by the power of celestial beings [This is called the combustion by the Element of Heat 
(tejo).] 

Of the body of the Buddha that had burnt itselí, the outer (thinner) layer of the skin, the 
inner (thicker) layer of the skin, ílesh, sinews and sticky substances did not remain in the 
form of ash or soot; what remained was only the relics that were lormed out of the body. It 
is just like the case of burning clear butter which leaves no ash or soot. Out of the five 
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hundred pieces of cloth that enwrapped the body of the Buddha, only the innermost one 
and the outermost one remained intact. 

Notes on The Relics of The Buddha 

Relics of the Buddhas that appear in the aeons when human life spans are very long (by 
tens of thousands of years) are of one solid mass of golden colour. Our (Gotama) Buddha 
appeared in the period when human life span was short (a hundred years). The Buddha 
retlected thus beíore passing away: “My Teaching has not spread to all directions at the 
time of My passing away. Let people from various places procure the relics from My body 
which may be as tiny as a mustard seed, enshrine them and make them a place of 
pilgrimage, and thus acquire merit leading to the good destination.” With that 
compassionate thought, He willed that the relics of His body be split up into many pieces. 

In this matter, relics of the Buddha are of two broad classes: the relics that do not break up 
into many, and those that break up into many. Of the two classes, seven items belong to the 
first category, namely, the four canines, the two collar bones, the írontal bone of the head. 
The remaining relics belong to the second category. About a basketíul of the latter 
remained, of these: (i) The smallest are of the size of mustard seed, having the shape of the 
red jasmine buds, and a total collection of about six aìhaka measures 1 . (ii) The medium size 
relics are of the size of a broken rice, look like pearls, and have a total collection of about 
five aỊhaka measures. (iii) The big-size relics are of the size of a grain of green gram, 
having a golden colour and a total collection of about five aìhaka measures. (Ref: 
Commentary on the Mahã Vagga, Dĩgha Nikãya and Buddhavamsa Pãli) 

Aíter the spontaneous combustion of the Buddha’s body by the element of heat had 
occurred, there came down from the sky, through the agency of devas, huge columns of 
water, ranging in diameter from the thickness of a man’s arms, that of a man's calf, and that 
of a palm tree, that quelled the fire arisen in the íuneral pyre of scented wood, Fountains of 
water also sprang from the boughs of the Sal trees. To cope with the size of the pyre which 
was a hundred and twenty cubits high, thick columns of water with a diameter of a plough 
shaít sprang up from the ground on all sides of the pyre. The Malla princes of Kusinãra 
brought scented water in gold and silver pots and sprinkled it on the pyre. Then they 
combed the ashes with ploughs íitted with eight golden and silver ploughshares each, to 
scatter and cool the ashes. A particularly wonderful phenomenon here is that although 
flame were rising íiercely through the boughs, branches and íoliage of the Sal trees around 
the íuneral pyre, but not a leaf or a blossom was burnt. Insects living in the Sal trees were 
going about their own way, quite unharmed. 

Last Rites regarding The Remains of The Buddha 

Aíter the íuneral pyre had been quelled of the fire, the Mallas assembled at the Council 
Hall to prepare for a grand ceremony. They pounded into a cosmetic paint, four 
ingredients, namely, the rhododendrons, the saíTron. cloves and leaves of the gamboge tree 
which they applied to various parts of the Hall. Then they strew flowers, such as the 
primrose, the red jasmine, white durra grass, the saííron and parched grain. They made a 
canopy and decorated it with gold and silver spangles and hang íragrant things, flowers and 
precious jewels all about the council hall. 

Then they made a ceremonial roadway from the Council Hall to the Makutabandhara 
Shrine with half wall of matting and long cloth on either side of the route, along it they put 
up canopies which were studded with gold and silver spangles. Fragrant things, flowers and 
precious jewels were also hung about. Fresh bamboo poles, looking like solid pieces of 
emerald, were set up along the route with five coloured ílags íluttering in the breeze, vying 
with the Huttering paper streamers. The route was made smooth and clean. Banana plants, 
water pots íilled with water, and oil lamps in their stands were set up at regular intervals. 
Then they put the gold casket, which contained the relics of the Buddha, on the royal 
elephant íitted with bejewelled ornaments. (The reader should visualize the ceremonial 
route which stretched between the Council Hall, which was in the town of Kusinãra, and 


1. AỊhaka: A measure of capacity for grains. 
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the íuneral site at the Makutabandhana Shrine, which lay to the east of the town.) 

The Malla princes, in a ceremonial procession with song and dance, led the royal elephant 
bearing the golden casket containing the relics of the Buddha into Kusinãra town, making 
offerings of flowers and incense in front of the relics. In the town, in the council hall, they 
had erected a high platíorm, called the Sarabha, which was supported by sculpted íigure of 
a lion (a platíorm decorated with seven kinds of jewels). There they placed the Buddha’s 
relics, above which, the white ceremonial parasol was set up. 

Around the Council Hall, where the relics were placed in State, the security of the place 
was arranged in great elaboration. Around the Council Hall, there were stationed an army 
of elephants standing close to one another. Outside this ring of elephants, there was the 
cavalry with horses standing close to one another. And outside the ring of cavalry, there 
was an army of chariots standing close to one another. Outside the ring of chariots, 
iníantry men stood guard in a ring, in close íormation. Outside the ring of iníantry, there 
was an army of archers in close íormation. And outside the ring of archers, there was an 
army of lancers in close íormation. Thus the security guard extended to a yọịana on all 
sides which took on the appearance of one huge network of Chain mail. For seven days the 
íuneral celebrations were held in all gaiety. 

The Malla princes staged these celebrations only a fortnight aíter the demise of the 
Buddha because, during the previous íortnight, they were busily engaged in attending to the 
bhikkhii-sangha's needs regarding their lodging and meals. Now they thought: “Now we 
shall celebrate the great occasion in gay íestivities that are connected with emotional 
religious avvakening for seven whole days. During these days of jollity we must make sure 
that the Buddha’s relics are safe against any thieí, and so we shall mount guard over the 
relics to the best of our ability.” Hence the elaborate security arrangements. 

Distribution of The Relics 

King Ajãtasattu of Magadha heard that the Buddha had passed away in Kusinãra. The 
news reached him in the following manner: 

First the ministers of King Ajãtasattu heard the news of the passing away of the Buddha 
and they said among themselves: “Even such a great person as the Buddha has passed 
away. Nothing in the world can make Him alive again. Among worldlings, our King is 
unrivalled in the matter of devotion to the Buddha. If he were to learn this news in the 
normal course, he is sure to die of a broken heart. So it behoves us to see that he does not 
die of this news.” Aíter coníerring among themselves, they made ready three golden 
troughs íilled with a concoction of four nutriments (i.e. sesame oil, honey, butter and 
molasses). Then they said to King Ajãtasattu: 

“Your Majesty, we had had a bad dream. To avert the evil consequences of the bad 
dream, we would advise Your Majesty to wear two layers of white cloth and lie in the 
trough immersed in the four nutriments, with only the nose above the concoction.” 

The King believed the loyalty of his ministers and said: “Nobles, let it be as you say,” 
and putting on two layers of white cloth, he lay immersed in the concoction in the trough, 
with only his nose exposed. 

Then an oííicial, discarding the oíTicial garb (and in plain clothes), with dishevelled hair, 
with his face directing towards Kusinãra where the demise of the Buddha had taken place, 
with joined palms raised, addressed King Ajãtasattu: 

“Your Majesty, no one can escape death. The preserver of our lives, our shrine, the 
íertile field to sow our merit, the person worthy of sprinkling with ceremonial 
water on the occasion of the King's consecration and enthronement, Teacher of 
devas and humans, has now passed away at Kusinãra!” 

As soon as he heard this news, King Ajãtasattu íainted. His body was so heated with 
sorrow that the concoction in which he lay immersed simmered. Thereupon, the oííicials 
removed the King from the trough and put him into a second trough íilled with the 
concoction of four nutriments. Then King Ajãtasattu regained his consciousness and asked: 
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“What did you say, my Nobles?” 

“Your Majesty, the Bhagavã has passed away.” And King Ajãtasattu íainted again. The 
concoction in the trough simmered with the body heat of the King. Then the officials 
removed the King from the trough and placed him into a third trough filled with the 
concoction of four nutriments. When King Ajãtasattu regained consciousness, he again 
asked what was said to him. The news was repeated to him, and he íainted again. Then the 
officials took him out of the trough, bathed him in scented water, and poured pots of cool 
clear water from his head. 

When King Ajãtasattu regained consciousness, again he stood up and throwing down his 
dishevelled dark hair on his broad back, beat his chest in desperation and holding firmly his 
golden-hued chest with his lac-coloured íingers as if to check its breaking asunder, wailed 
helplessly and ran out along the High Road like a lunatic. 

Then King Ajãtasattu, accompanied by a big company of embellished court dancers, left 
the town and went to the monastery in Jãvaka, Mango grove. There, gazing at the place 
where the Buddha used to deliver discourses, lamented: 

“O the Exalted One, the Omniscient Buddha! Had you not discoursed to me on the 
Doctrine? Had you not removed the darts of sorrow from our hearts with your 
discourses? We are one of your disciples who go to you for reíuge, who are 
established in the three Reíuges. But now you do not speak a word to me!” 

“O Venerable Sừ! In previous times, about this hour, I had had the good news of 
the Bhagavã and his big company of bhikkhus having gone to the various places in 
this Southern Island Continent. But now, I have only the bad news of Your 
demise!” 

Thus, he went on lamenting the passing away of the Buddha, recalling the glory of the 
Buddha in sixty stanzas. 

He then bethought to himselí: “Lamenting alone will get me nowhere. There is the more 
serious business of procuring the relics of the Buddha.” 

This is a more complete account of King Ajãtasattu's reaction on hearing the news of the 

passing away of the Bhagavã. 

Then King Ajãtasattu of Magadha sent an envoy to the Malla princes of Kusinãra, saying; 
“O Malla princes of Kusinãra, the Bhagavã was of the ruling class; I too am of the ruling 
class. Thereíore I am entitled to a share of the relics of the Bhagavã. I too shall build a 
stupa where the Bhagavấs relics will be enshrined and honoured.” 

Aíter sending an envoy, King Ajãtasattu thought: “It would be well and good if the Malla 
princes comply with our demand. But in case they should reíuse, we will get relics by 
force.” Accordingly, (i) he marched to Kusinãra at the head of an array of the four wings 
of the armed íorces, namely, elephants, horses, chariots and foot soldiers. 

Similar actions of sending envoys were taken by: (ii) the Licchavĩ princes of Vesãlĩ, (iii) 
the Sakyans of Kapilavatthu, (iv) King Buli (Kãbuli) of Allakappa, (v) the KoỊiyan princes, 
natives of Rãina. 

Further, they also thought: “It would be well and good if the Malla princes comply with 
our demand. But in case they should reíuse, we will get the relics by íorce.” Accordingly, 
they marched tovvards Kusinãra at the head of an array of the four wings of the armed 
íorces, narnely, elephants, horses, chariots and foot soldiers. 

The Brahmin of Vetthadĩpa heard that the Buddha had passed away at Kusinãra. He also 
sent an envoy to the Malla prices of Kusinãra saying: “O Malla Princes of Kusinãra, the 
Bhagavã was of the ruling class. I am also of the brahmin class. Thereíore, I am entitled to 
a share of the relics of the Bhagavã. I too shall build a stupa where the Bhagavấs relics will 
be enshrined and honoured.” Besides sending an envoy, the Brahmin also went to Kusinãra 
with his followers. 

The Malla princes of Pãvã, like King Ajãtasattu, sent an envoy to Kusinãra demanding 
their share of the relics. They also marched tovvards Kusinãra in full battle array of the 
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four wings of the armed íorces. 

(Of the seven rival claimants mentioned above, Pãvã was the closest to Kusinãra, a mere 
three gãvutas' (three quarter yojana) distance. Yet they arrived last because they were 
engaged in more elaborate ceremonial arrangements.) 

The seven rival claimants sent their respective envoys and at the same time surrounded 
the town of Kusinãra, declaring that if their demands were not met they would wage war. 
The reply by the Malla princes of Kusinãra was this: 

“We did not ask, by messenger, to the Bhagavã to come to our place, nor 
personally went to the Bhagavã. As a matter of fact, the Bhagavã came here on His 
own accord and iníormed His arrival to us. Naturally, you will not part with 
whatever treasure that arises within your domain. In the world of devas and all 
sentient beings there is no treasure as noble as the Buddha. We have the greatest of 
treasures that has come to us. So we cannot, by any means, share it with you. You 
had been nourished by your (royal) mothers, and so have we. You are (brave) men, 
and so are we. If you would choose war, then so be it.” 

Thus there was vain glorious attitude on both sides. Tension was great. 

(Should there be a war, the Mallas of Kusinãra were bound to win because the devas that 
came to pay homage to the relics of the Buddha took the correct view that the relics were 
the legitimate property of the Kusinãra Malla princes.) 

Dona The Brahmin distributes The Relics 

When Dona, the brahmin, learnt the tense situation between the seven disputants, he 
thought: “These princes are doing dishonour to the place where the Bhagavã passed away. 
This is most improper as no one is going to beneíit from war. I will paciíy them all.” So he 
went to the scene, stood on a small mound and uttered a series of stanzas extolling the 
glory of the Buddha. His verses are known as Donagajjita, Panegyric to the Buddha by 
Dona. (which describes the Buddha’s endowment of root causes, of results or íruits of 
merit, and of being a benefactor to all beings, known as “the three endearments”. At the 
Great Councils of approving the Pãli text, these verses took two reciting sessions or 
“recitals (. bhãnavãra ).' 

(The story of how Brahmin Dona got the ability to versiíy such a weighty 
panegyric should be noted here. On a certain occasion, when the Buddha was 
travelling from Ukkattha to Setabya, He left His footprint with the solemn wish: 
“May this íootprint of Mine remain intact until Brahmin Dona has viewed it.” and 
rested He underneath a tree. 

When Brahmin Dona came along on the way and saw the íootprint he knew for 
certain that “this is the íootprint of the greatest person among all beings including 
devas.” Then he traced the track of the Buddha and met Him (resting under the 
tree). The Buddha gave a discourse to him and Brahmin Dona became devoted to 
the Buddha. Hence his ability to sing in praise of the Buddha at such length.) 

Although the Brahmin's verses were as lengthy as two recitals, since the disputing princes 
were squabbling, they did not hear the íirst half at all. It was only when the second half 
was nearly over that they recognized the voice. “Well, this is our teacher's voice! Friends, 
this is the voice of our teacher, isn't it?” Then all the tumult died down out of respect for 
Brahmin Dona, for in all the Southern Island Continent in those days almost all youths of 
good íamilies had been pupils of Brahmin Dona. Very few of them would not know him as 
a teacher. When Brahmin Dona knew that the princes were now paying attention to him he 
said to them: 

“O Sirs, listen to one word of mine, our Bhagavã was an upholder of íorbearance. 

It would not be proper to make war over the matter of sharing the relics of Him 
who was of such noble nature. 

“O Sirs, let us all be United and in harmonious agreement to divide the relics into 
eight parts. There are the multitudes devoted to the Buddha. Let there be stupas to 
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His honour, everywhere across the land.” 

The squabbling princes assented. “Brahmin Master,” they said, "in that case, you yourselí 
divide íairly the relics of the Bhagavã into eight parts.” 

“Very well, Sirs,” Brahmin Dona agreed and caused the golden casket of relics opened. 
On seeing the golden-hued relics lying motionless inside the casket, all the princes 
lamented: 

"O the All-Knowing Bhagavã! In previous times we used to see the resplendent 
sight of the Bhagavã with the golden complexion, marked with the thirty-two 
marks of the Great Man, emitting the six-hued rays, and embellished by the eighty 
lesser marks of the Buddha. But now we are seeing only the golden relics that 
remind of the Bhagavã. o what a misíortune for us!” 

When Brahmin Dona saw the princes in their grieí and would not notice him, he snatched 
the right canine and hid it in his head gear. When the princes were in their stable senses, he 
took eight-equal measures of the relics in a basket and distributed them, each sharing two 
aịhaka measures, for the whole amount of the relics measured sixteen aìhakas. 

Even while Brahmin Dona was distributing the relics, Sakka was watching. “Where is the 
right canine of the Buddha now, that of the Bhagavã, the expounder of the Four Truths that 
expelled all doubts in the minds of devas and humans? Who has got it?” He scanned the 
scene and he saw the right canine hidden in the head-gear of Brahmin Dona. He thought: 
“This canine of the Buddha, such a cherished relic. I shall acquire it? And so he took it, (a 
case of ‘the robber being robbed’) from Brahmin Dona and placed it reverentially in a 
golden basket (chalice) and took it to the Tãvatimsa Deva realm where he enshrined it in 
the CũỊãmani Shrine. 

Aíter distributing the relics to the eight claimants, Brahmin Dona felt with his hand to 
reassure himselí about the hidden relic in his head-gear but, alas! it was no longer there. 
But since he had stolen it for himselí, he dared not ask anybody about it. If he were to 
claim his share now, the princes would say: “Master, you distributed the relics yourselí. 
Why did you not think of yourselí to get a share for yourselí?” So he consoled himselí 
with the thought: “The basket-measure used in dividing up the relics has become 
sacrosanct. I shall be content with obtaining it. I shall put up a stupa enshrining it.” So he 
said to the princes: 

“O Sirs, let me keep the AỊhaka -measure basket used in dividing the relics. I shall 
erect a stupa in its honour.” 

The princes agreed and so Brahmin Dona got the AỊhaka -measure basket used in the 
division of the relics. 

The Mauriya Princes, The Late Comers to The Scene 

The Mauriya Princes of Pippalivana also heard that the Buddha had passed away, and 
they also, like King Ajãtasattu, sent an envoy (to Kusinãra to demand their share of the 
relics) and also marched to Kusinãra in full array of battle, with the ÍOUI' wings of their 
armed íorces. They reached there late. 

The Malla princes of Kusinãra said to them: “There is no share of the Buddha’s relics 
remaining. All the claimants have divided the relics among themselves. Take the charred 
pieces of firewood from the site of cremation.” And the Mauriya princes had to take away 
the charred pieces of firewood from the site of cremation. 

Building Relic-Stupas in Reverence 

(1) King Ajãtasattu of Magadha built a stupa at Rặjagaha where he enshrined the relics of 
the Buddha in reverence. 

(2) The Licchavĩ princes of Vesãlĩ built a stupa at Vesãlĩ where they enshrined the relics 
of the Buddha in reverence. 

(3) The Sakyan princes of Kapilavatthu built a stupa at Kapilavatthu where they enshrined 
the relics of the Buddha in reverence. 
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(4) The Kãbuli princes of Allakappa built a stupa at Allakappa where they enshrined the 
relics of the Buddha in reverence. 

(5) The Koliya princes of Rãma village built a stupa at Rãma village where they enshrined 
the relics of the Buddha in reverence. 

(6) The Brahmin of Vetthadĩpa built a stupa in his Vetthadĩpa country and enshrined the 
relics of the Buddha in reverence. 

(7) The Malla princes of Pãvã built a stupa at Pãvã and enshrined the relics of the Buddha 
in reverence. 

(8) The Malla princes of Kusinãra built a stupa at Kusinãra and enshrined the relics of the 
Bhagavã in reverence. 

(9) Brahmin Dona built a stupa and enshrined the aỊhaka -measure basket in reverence. 

(10) The Mauriya princes of Pippalivana built a stupa and enshrined the charred pieces of 
firewood from the site of cremation in reverence. 

Thus there were eight stupas of the Buddha-relics, with the ninth one, a stupa of the 
measuring-basket, and the tenth a stupa of charcoal, altogether making ten stupas. 

King Ajãtasattu's Stupa 
lts Erection and Other Connected Details. 

Of the above ten stupas, we shall relate the events connected with the building of 
King Ajãtasattu's Stupa as told in the Commentary and Sub-Commentary on Mahã 
Vagga (Dĩgha Nikãya). 

King Ajãtasattu carried home his share of the relics in great ceremony. He prepared the 
twenty-five yojana stretch of the journey between Kusinãra and Rãjagaha, a grand route of 
eight usabhas wide, which was levelled. He made elaborate arrangements similar to what 
the Malla princes did with their passage route for the relics between the Makutabandhana 
Shrine and the Council Hall. Besides doing honour to the relics in the various ways, he 
arranged for opening of stalls at various places all along the route for the crowds. The 
golden casket of relics was placed in a golden coffin which was carried in all pomp and 
honour, escorted by a big army of lancers. 

Beíore the relics arrived in Rặjagaha, King Ajãtasattu ordered the people to assemble in a 
gathering of five hundred yọịanas wide. The festivities, which started in Kusinãra, 
continued all along the route under the escort of his big army. Wherever golden-coloured 
flower trees were in bloom, he placed the relics in the ring, surrounded by the army of 
lancers and made ceremonial offerings, which lasted for as long as the golden flowers were 
in bloom. Then the procession moved on from there. At every length of the ceremonial 
carriage, as it proceeded along, the procession halted to hold íestivities and to make 
oííerings, which lasted for seven days. The procession thus moved on at leisurely pace so 
that it lasted seven years, seven months and seven days to get to Rặjagaha. 

Believers in wrong views raised an outcry that King Ajãtasattu held íuneral ceremonies 
on the passing away of Samana Gotama against the wishes of the people and that these 
íestivities caused neglect of work by the people who had to suffer hardships. In denouncing 
thus, eighty-six thousand holders of wrong views were motivated by malevolent thoughts 
about the Triple Gem, as the result of which, they were reborn in the four miserable States. 

The arahats then reviewed the situation. The prolonged íestivities over the carriage of the 
relics was causing transgressions of the Triple Gem among the people which was indeed 
undesirable. So they thought of seeking the co-operation of the devas to speed up the 
King’s procession to Rặjagaha. They requested Sakka, King of Devas: “O Sakka, think of 
some way to speed up the carriage of the relics to Rãjagaha.” 

Sakka replied: “Venerable Sừ, there is no worldling who is as devoted to the Triple Gem 
as King Ajãtasattu. He will not take my advice. But I can use other means. One possible 
way is to assume myseir a terriíying appearance as Mãra is wont to do, to cause terrible 
sounds to possess people, to cause people to sneeze, to cause people to lose appetite (also 
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Mãra's pet devices). When I use these means, the Venerable ones should say to King 
Ajãtasattu: ‘O King, the prolonged íestivities over the carriage of the relics has angered the 
devas. Speed up the procession to Rặjagaha.’ On your advice only would King Ajãtasattu 
speed up his procession.” 

And Sakka did his part as suggested, causing terror among the people 

The arahats then went to King Ajãtasattu and said: “Great King, the prolonged íestivities 
over the carriage of the relics has angered the devas. Speed up the procession to Rãjagaha.” 
King Ajãtasattu replied: “Venerable Sirs, I cannot fully satisíy myselí in honouring the 
relics yet. However, I will follow your advice.” And so, he ordered his men to speed up the 
carriage of the relics to Rãjagaha. This order was given on the day when seven years and 
seven months had elapsed on the way to Rãjagaha. Now in the next seven days the 
procession reached it's destination. 

King Ajãtasattu erected a stupa in Rãjagaha in honour of the relics which had arrived. 
Other kings and brahmins who received their share of the relics or the measuring basket or 
charred firewood also put up stupas in honour of the relics, according to their means, in 
their own cities. These íacts are recorded under the title “The Honouring of the Relics by 
Raising Stupas” which States: “King Ajãtasattu of Magadha raised a stupa in Rãjagaha in 
honour of the relics of the Buddha”, which were as recited at the Second and Third 
Councils. 

Venerable Mahã Kassapa and King Ajãtasattu co-operated in Building A Secret Relic 

Depository 

Aíter the various king and brahmins had erected their respective stupas at their own 
places where the Buddha-relics were enshrined, the Venerable Mahã Kassapa by his special 
power of seeing into the íuture, saw:- 

(1) that these stupas were liable to be pilíered by holders of wrong views: and, 

(2) that if a secret depository were to be built these relics would be discovered by King 
Asoka who should cause the spread of the relics over the whole of the Southern 
Island Continent, to the great beneíit of devas and humans. 

So, he went to King Ajãtasattu and said solemnly: “Great King, it would be highly 
advisable that a secret depository be built to saíeguard the relics.” 

“Very well, Venerable Sir,” said King Ajãtasattu, “leave the matter of building a secret 
depository to me, but how should the relics in other places be collected?” 

“Great King, the collection of the relics that are with the other kings and brahmins will be 
our responsibility, not yours.” 

“Very well, Venerable Sir, let the Venerable ones collect the relics. I shall build the 
depository.” 

Having reached this understanding, Venerable Mahã Kassapa went around to the 
recipients of the relics, and explained to them his Vision; and was able to collect the relics, 
leaving only an appropriate quantity of them for private homage at the various homes of 
the recipients. All the relics collected were brought to Rãjagaha. 

The relics at Rãma village was an exception. There, the nãgas were guarding the relics 
and were thereíore secure against pilíerers. The Venerable Mahã Kassapa foresaw that, at a 
later time the relics of Rãma village would be enshrined when the Mahãcetiya was erected 
at Mahãvihãra Monastery in Sihaladipa (Sri Lankã). So that relics from that place were not 
among the relics collected and brought to Rãjagaha. There, at a site to the north east of the 
City, the Venerable Mahã Kassapa made a solemn wish: “May the ground at this site be 
flawless and clean. If there be any rocks let them disappear now. Let no water arise here.” 

King Ajãtasattu then ordered earth digging work at that site. The earth dug up there were 
made into bricks. Then he built eighty stupas in honour of the eighty senior disciples. 
When asked what the project was. the king replied that it was the building project of stupas 
in honour of the eighty senior disciples. Nobody was allowed to know that the Buddha- 
relics were underneath. 
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The Enshrining of The Relics in Series of Caskets 

At the depth of eighty cubits, a copper platíorm was laid out, over which a copper 
chamber the size of a (Standard) stupa was built. Then a series of eight sets of containers of 
various sizes beginning from golden sandalwood caskets and eight sets of stupas of golden 
sandalwood were made ready, each to be encased in another by turn in the following order: 

The relics of the Buddha were first put into a casket made of golden sandalwood. Then 
this was encased in a second casket of the same material. Then this was encased in a third 
casket of the same material. In this manner, eight casket of golden sandalwood encased in 
one another in turn íormed one casket of eight layers of golden sandalwood. 

This eight-layered casket of golden sandalwood was enshrined in the series of eight 
stupas made of golden sandalwood, each stupa being encased in another in turn so that a 
stupa of eight layers of golden sandalwood was íormed. 

Likewise, this stupa of golden sandalvvood was encased in a series of eight ivory caskets 
which íormed one casket of eight layers of ivory caskets. This eight-layered ivory casket 
was enshrined in a series of eight ivory stupas, each being encased in another in turn, so 
that a stupa of eight layers of ivory stupas was íormed. 

Likewise, this ivory stupa was encased in a series of eight caskets wrought with seven 
gems, which íormed one casket of eight layers of caskets of seven gems. This eight-layered 
casket of seven gems was enshrined in a series of eight stupas wrought with seven gems, 
each being encased in another in turn so that a stupa of eight layers of stupas of seven 
gems was íormed. 

Likewise, this stupa of seven gems was encased in a series of eight silver caskets which 
íormed one casket of eight layers of silver caskets. This eight-layered silver casket was 
enshrined in a series of eight silver stupas, each being encased in another in turn so that a 
stupa of eight layers of silver stupas was formed. 

Likewise, this silver stupa was encased in a series of eight emerald caskets which íormed 
one casket of eight layers of emerald caskets. This eight-layered emerald casket was 
enshrined in a series of eight emerald stupas, each being encased in another in turn so that 
a stupa of eight layers of emerald stupas was íormed. 

Likewise, this emerald stupa was encased in a series of ruby caskets which íormed one 
casket of eight layers of ruby caskets. This eight layered ruby casket was enshrined in a 
series of eight-ruby stupas, each being encased in another in turn so that a stupa of eight 
layers of ruby stupas was íormed. 

Likewise, this ruby stupa was encased in a series of cat's-eye caskets which íormed one 
casket of eight layers of catVeye caskets. This eight layered cat’s-eye casket was 
enshrined in a series of eight cat’s-eye stupas, each being encased in another in turn so that 
a stupa of eight layers of cat’s-eye stupas was íormed. 

Likewise, this cat’s-eye stupa was encased in a series of glass caskets which íormed one 
casket of eight-layers of glass caskets. This eight layered glass casket was enshrined in a 
series of eight glass stupas, each being encased in another in turn so that a stupa of eight 
layers of glass stupas was formed. 

Thus systematically encased in turn, the outermost glass stupa had the size of the 
Thũpãsãma Cetĩya in Sri Lankã. The glass stupa was enshrined in a stupa set with seven 
gems. This again was sheltered inside in a golden stupa, which was again sheltered inside a 
silver stupa, and íinally sheltered inside a copper stupa. Inside the copper stupa, seven 
jewels were strewn about as sand ílooring above which thousand of flowers grown on land 
were scattered. Golden statuettes depicting the five hundred and fifty Jãtaka stories, the 
eighty senior disciples, King Suddhodãna, íather of Buddha Gotama, Queen Mãyã Devĩ, 
mother of Buddha Gotama, the seven remarkable birth-mates that were born or appeared at 
the birth of Buddha Gotama to-be, etc. were placed there. Five hundred golden pots and 
five hundred silvers pots íilled with water, five hundred golden streamers, five hundred 
golden lamps, five hundred silver lamps íitted with wicks of white cloth íilled with scented 
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oil, were also set up inside. 

Then the Venerable Mahã Kassapa made a solemn wish: “May the flowers remain fresh, 
may the scents retain their tragrance, may the lighted lamps remain aglow.” On a golden 
sheet, he had the following inscription etched out and scaled: 

“At some íuture date a prince named Piyadãsa will be enthroned as a righteous 
king by the name of Asoka. That King Asoka will spread these relics through the 
Southern Island Continent, Jambudipa.” 

Aíter having carried out all íorms of doing honour to the relics, King Ajãtasattu close all 
entrances to the inner shrine wrought with seven jewels, the same was done to the golden 
shrine and the silver shrine that successively housed the inner shrine. He locked up the 
outermost shrine made of copper. Against the Steel pad-lock he placed a big piece of ruby 
accompanied by an inscription that read: 

“Let some needy king of some íuture date utilise this ruby to meet the expenses of 
doing honour to the relics.” 

Then Sakka, King of Devas, said to Visukamma: “My good Visukamma, King Ajãtasattu 
had done his best for the security and preservation of the relics. You now see to the 
security of the depository.” 

Visukamma went to the relic depository and set up a complex mechanism which emitted 
searing heat and which presented an awful sight with interconnected moving parts. The 
moving parts were of Steel blades shining like grass which turned at the speed of 
whirlwinds and which were held by wooden statues of demons which guarded on all sides. 
All these complex set of rotating blades had only a single key-switch. Having thus made 
the relic depository secure, Visukamma returned to his celestial abode. 

King Ajãtasattu íurther put up stone walls around the depository as was usually erected in 
the construction of a masonry monastery. Atop the walls, he covered the whole area with a 
rock platíorm which was covered up with earth. The earth was made into an even suríace 
upon which a stone stupa was erected. 

Aíter making those elaborate arrangements for the relic depository, the Venerable Mahã 
Kassapa, living to the end of the span of life destined for him, passed away. King 
Ajãtasattu also was dead and gone to his next existence according to his kamma. People of 
those times also are dead and gone. Alas! all conditioned phenomena of mind and matter 
are of such impermanent nature, such unstable nature, such woeful nature. 

King Asoka built Stupas at Widely Different Places 

Aíter more than two hundred years from the year of the passing away of the Buddha, a 
prince named Piyadãsa was enthroned as King Asoka. He excavated the relics of the 
Buddha which was kept in the depository by the Venerable Mahã Kassapa and erected 
(many) stupas all over the Southern Island Continent, Jambudipa. This story is related 
below:- 

King Asoka became a great devotee of the Buddha through the help and assistance of 
Sãmanera Nigrodha. His remarkable devotion to the Buddha and His Teaching íound 
expression in eighty-four thousand monasteries. Aíter building them he said to the Sangha: 
“Venerable Sừ, I have built eighty-four thousand monasteries, where can I find the relics?” 

The Venerable ones said: “Great King, we have heard about a relic depository built by 
the Venerable Mahã Kassapa and King Ajãtasattu. But we do not know its exact location.” 

King Asoka first searched for the relics in Rãjagaha. In the hope of íinding the relics, he 
pulled down the original stupa built by King Ajãtasattu but íailed to find anything there. He 
restored the stupa to its original condition. Then be organized a company of four types of 
assembly, namely bhikkhus, bhikkhunĩs, male lay disciples and male lay disciples, and went 
to Vesãlĩ. 

In Vesãlĩ, he searched for the relics inside the original stupa built by the Licchavĩ princes 
after pulling it down but found none. He restored the stupa to its original condition and 
continued to do so in Kapilavatthu. He íailed again there and proceeded to Rãma village. 
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The nãgas who had taken custody of the relics in Rãma village did not allow the stupa to 
be pulled down. (All the implements that were used in the operation broke up into pieces.) 

Aíter the unsuccessíul attempt at Rãma village, King Asoka went to other places where 
the relics were known to have been enshrined. He went to the Allakappa province, 
Vetthadĩpa province, Pãvã, Kusinãra, one by one, he pulled down the stupas at each place 
but íinding no relics in any of them, he restored all those stupas into their original 
condition and so went back to Rặjagaha again. 

Back in Rặjagaha, King Asoka held a meeting with the four types assemblies and asked: 
“Is there anyone who has heard where King Ajãtasattu had deposited the relics?” 

An elderly bhikkhu said: “Great King, the exact location of the depository is not known. 
But I remember how my íather, an elderly bhikkhu, said to me: ‘Come Sãmanera, in such 
and such an overgrowth of thickets there lies a stone stupa. Let us go and pay our homage 
there! We made oííerings of flowers there.’ My íather said then: ‘Sãmanera, remember this 
place welk’ This all I know about it.” 

(In this matter, some teachers say that as there were no bhikkhus present at the assembly 
who are possessed of psychic powers through jhãna they had to take note of what the 
elderly bhikkhu said. According to other teachers, however, there were bhikkhus possessed 
of psychic powers at that meeting but these bhikkhus were unwilling to win fame and 
acclaim by revealing what they knew by their special apperception, and they thought that 
just by taking the slim clue from what the elderly bhikkhu said, the King would be able to 
trace the treasure.) — Sub-Commentary 

King Asoka Discovered The Sacred Relic Chamber 

King Asoka was able to locate the spot. “This must be the place where King Ajãtasattu 
deposited the relics,” he decided and ordered the excavations. Clearing the overgrowth of 
vegetation, they íottnd the stone stupa, and when the stupa and the earth underneath were 
removed the rock platíorm was revealed. Then tearing away the bricks and mortar, the 
depository came to view. They saw in wonderment the seven jewels spread on the ílooring, 
and the wheeling blades held in the hands of a formidable ring of demon statues. 

King Asoka engaged necromancers to try to halt the protective mechanism but they could 
not solve the mystery of the whirling blades. Then King Asoka invoked the devas: “I intend 
to enshrine and honour these relics in the various monasteries numbering eighty-four 
thousand. May the devas do not cause hindrance to my sincere efforts!” 

At that moment Sakka, King of Devas, was on his round of travels and saw the event. He 
said to Visukamma: “My good Visukamma, King Asoka is now inside the precinct of the 
relic depository, wishing to get the relics. You now go and remove the protective 
mechanism.” Then Visukamma took on the appearance of a young boy with five knots of 
hair. He went up to King Asoka with a bow in hand and said: “Great King, I shall remove 
those mechanical demons.” The King (gladly) said: “Go on, please, son!” Then Visukamma 
in the guise of a young boy sent a shaít aimed at the key spot in the mechanical device and 
all the demon statues fell into pieces. 

Then King Asoka inspected the padlock at the entrance and saw the inscription on the 
gold plate which reads: “Let some needy king of some íuture date utilise the ruby to meet 
the expenses of doing honour to the relics.” 

King Asoka was displeased with the inscription. “How dare anyone say of me as a 
‘needy’ king!” he remarked. Then after repeated eííorts, he removed the many obstacles 
placed at the entrance and got inside the relic depository. 

He found the lamps lít some two hundred and eighteen years ago still alight. The brown 
lotus were as fresh as ever, and so were the bed of flowers strewn about the floor. The 
perfumes were as íragrant as íreshly prepared. 

King Asoka took hold of the gold plate on which the Venerable Mahã Kassapa had 
inscribed the words: 
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“At some íuture date, a prince named Piyadãsa will be enthroned as a righteous 
king by the name of Asoka. That King Asoka will spread these relics throughout 
the Southern Island Continent, Jambãdĩpa.” 

He was exhilarated and cried out: “Friends! the Venerable Mahã Kassapa had rightly 
íoreseen me!” And bending his left arm, he slapped it with his right hand thereby 
producing loud clapping sounds. 

King Asoka then removed much of the relics, leaving only an appropriate amount in the 
depository for local worshippers. He closed all entrances to the depository careíully as 
previously done, and restored the whole ediíice to its original condition. He rebuilt a new 
stone stupa about it. Then he enshrined the relics inside the eight-four thousand 
monasteries that he donated. 

Conclusion of The Chapters on The Buddha 

Dear readers, we ha ve come to the end of the Chapter on the Buddha. You may ha ve 
noticed, in going through this chapter, the seven (auspicious) days connected with the 
Buddha, namely: (1) the day of His conception, (2) the day of His birth, (3) the day He 
renounced the world, (4) the day He attained Períect Enlightenment, (5) the day He 
delivered the fữst sermon, the Dhammacakka-pavattana Sutta, (6) the day He passed away, 
and (7) the day His body was consumed by the Element of heat. These seven dates may be 
noted thus: 

(1) The Buddha-to-be was conceived on Thursday, the full-moon of Wazo ( Ẫsãìhã ) in 
the 67 th year of the Great Era. 

(2) He was bom on 7 th Friday, the full-moon of Kason ( Vesãkha ) in the 68 th year of the 
Great Era. 

(3) He renounced the world on Monday, on the full-moon of Wazo (Ẵsãỉhã) in the 97 th 
year of the Great Era. 

(4) He attained Períect Enlightenment on Wednesday, the full-moon of Kason ( Vesãkha ) 
in the 103 rd year of the Great Era. 

(5) He delivered his íirst sermon on Saturday, the full-moon of Wazo (Ẫsãìhã) in the 
103 rd year of the Great Era. 

(6) He passed away on Tuesday, the full-moon of Kason ( Vesãkha ) in the 148 th year of 
the Great Era. 

(7) His body was consumed by the Element of heat on Sunday, the twelfth vvaning day 
of Kason ( Vesãkha ) in the same year. 

Ledi Sayadaw’s Stanzas venerating The Seven Memorable Days in The Life of The Buddha 

The Late Ledi Sayadavv composed the following rhymes on the above seven days for 
remembering and honouring the Buddha by the devotees: 

1. Being implored in Union by the devas and Brahmãs 
Of the ten thousand universes, 

Lord of the three worlds, object of my adoration, 

Descended (from Tusitã Deva realm) 

Into his royal mother's womb 

On Thursday, the full moon of AsãỊhã 

An occasion promising the peace for devas and humans. 

2. Ten months after conception, 

On Friday, the full moon of Vesãkha, 

In the sixty-eight year of the Great Era, 

The Lord was born in the cool shade of Lumbinĩ Park 
When the great earth quaked 
To honour the ominous event 
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That laid out the road 

To the City of Nibbãna for devas and humans. 

3. At the young age of sixteen, 

Being provided with three princely palaces (as seasonable/ residences) 
He lived in regal splendour for thirteen years. 

Then at the youthíul age of twenty-nine, 

Being overcome by religious emotional avvaking 
on seeing the four omens conjured up by devas, 

He went íorth into a homeless life 
In the quiet seclusion of the íorest. 

That was on Monday, the full moon of Ẵsãìhã. 

4. Aíter six years of seclusion in the íorest, 

Came the time for Períect Enlightenment. 

On Wednesday, the full moon of Vesãkha, 

Sitting on the Throne of Victory, 

With the Tree of Enlightenment as a majestic canopy. 

He vanquished the vexatious hordes (of Mãra). 

Ten thousand universes cheered 
The arising of the Exalted One, 

The great event went heralding spiritual security 
For denizens of the three worlds. 

5. Making his way to Migadãvana Park, 

The Buddha expounded the Doctrine, 

The Dhammacakka-pavattana Sutta, 

To the Group of Five Ascetics 

And an assemblage of devas and Brahmãs 
Corning from ten thousand universes._ 

That was Saturday, the full moon of Ẫsãìhã 

When the great drum of the Dhamma was first sounded. 

6. Then for forty-five years 

The Buddha, by the Dhamma, íerried cross 
To the yonder shore of saíety 
The multitudes of the three worlds 
Belonging to ten thousand universes. 

And at the ripe age of eighty, 

In the year one hundred and íorty-eight, 

On Tuesday, the full moon of Vesãkha, 

Under the twin sal trees at Kusinãra 
In the Province of the Mallas, 

The Buddha realized the ultimate Cessation, 

That cast gloom on the ten thousand universes. 

7. The remains of the Buddha, a wondrous golden corpse, 

Burned by itselí, 

Thanks to the prior resolution of the Bhagavã, 

Leaving for posterity eight portions of relics 
That was Sunday. 

In the vvaxing moon of Vesãkha 


Reílecting on the seven memorable days 
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Connected with the Buddha, 

The Most Exalted One amongst the exalted, 

Lord of the three world, 

I pay my deepest devotion by deed, word and thought 
To the Great Master. 

And for this good deed, 

May every blessing come showering on me! 

This is the conclusion of chapter on the Jewel of the Buddha. 
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cliapter 42 

THE DHAMMA RATANÃ 


T he Dhamma Ratanã is made up of the nine supramundane dhammas, which are the four 
maggas, the four phalas, Nibbãna; and priyatti, all the Teachings of the Buddha 
íorming the Tipitaka or the Buddhist Scriptures, together with the practice of the Doctrine 
(patipatti) as delineated in the texts. It also implies the attributes of the Triple Gem. We 
shall begin this chapter with a discussion of the attributes of the Triple Gem in a treatment 
that is neither too concise nor too elaborate but that will cover all solvent íeatures. 

The Nine Supreme Attributes of The Buddha 

The Buddha is endowed with iníinite noble qualities. However, for ready remembrance 
for the devotees among devas, humans and Brahmãs, only nine special attributes beginning 
with Araharh, were specially taught by the Buddha in the various discourses. (The same 
applies to the teaching about the six supreme attributes of the Dhamma and the nine 
supreme attributes of the Sangha). 

The Nine Supreme Attributes of The Buddha in Pãli 

Itipi so Bhagavã Araharh Sammãsambuddho vỉjjãcarana sampanno sugato ìokavidhũ 
amuttaro purisa damma sãrathi sattliã deva manussãnam Buddho bhagavã. 

Translation: 

(The Myanmar Translation by Ashin Vepullãbhidhaja Aggamahãpandita, Abbot of 
Vejayantã Brick Monastery, Kozaung Taik Myingyan, is rather elaborate and 
ornate. Only its salient íeatures are rendered into English here.) 

The Buddha who has attained Períect Enlightenment after fulfilling thirty kinds of 
períections ( păramĩ ), and has destroyed all deíilements is endowed with the attribute of: 

(1) Araham 

(a) being perfectly pure of deíilements, so that no trace of them, not even a vague 
impression, is left to suggest their presence, 

(b) being incapable of doing evil, even where nobody could know of it, 

(c) having broken up the spokes of the wheel of existence, 

(d) being worthy of homage by all the three worlds of devas, humans and Brahmãs. 

(2) Sammã sambuddho, being períectly Self-Enlightened, in that He truly comprehends the 
Dhamma by His intellect and insight and is able to expound it to others. 

(3) Vijjãcarana sampanno, being endowed with the three knowledges, namely, knowledge 
about past existences of all beings, the Deva Eye and the extinction of all moral taints, 
which knowledges are expandable into eight knowledges together with períect practice 
of morality deíinable in fifteen ways. 

(4) Sugato, because the Buddha proceeds to Nibbãna through the four magga-nãụas; 

because the Buddha speaks only what is beneíicial and true. 

(5) Lokavidũ, because He knows the conditioned arising of all beings, the bases of their 
arising in the various planes of existence, and the conditionality of physical and mental 
phenomena. 

(6) Anuttaro purìsa dammasãrathi, because He is incomparable in taming those who 
deserve to be tamed. 

(7) Sattãdeva manussãnam, because He is the Teacher of devas and humans, showing 
them the Path leading to Nibbãna. 
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(8) Buddha, because He is the Enlightened One, knowing and teaching the Four Ariya 
Truths. 

(9) Bhagavã, because He is endowed with the six exalted qualities, namely, supremacy 
(issariya), knowledge of the nine supramundane íactors, i.e. magga-phaìa-nibbãna 
( Dhamma ), fame and following ( 'yasa ), splendour of physical períection (sin), power 
of accomplishment ( kamma) and diligence ( payatta ). 

Explanation of The Above Attributes 

Although the Buddha is endowed with int'ini te attributes only the above nine are declared, 
in His discourses, as the attributes of the Buddha to the various hearers of the deva and 
human worlds simply to meet the spiritual or intellectual capacity of the hearer. Each of the 
nine attributes should be taken as representative of a category of qualities which may be 
attributed to the Buddha. How the meaning of the nine attributes may be properly 
understood is given below, not too brieíly and yet not too comprehensively. 

(1) Araham. 

Here the attribute, in the abstract sense, and the possessor of the attribute should be 
distinguished. The íormer reíers to the natural States that arise in the mental process of the 
Buddha, while the latter refers to the particular continuum of the five aggregates wherein 
those attributes arise. 

There are five beneíicial qualities included in the attribute of Araham. They are: 

(a) It means the Buddha who has destroyed by the supramundane path ( ìokuttarã-magga ), 
all the deíilements (kiìesas), numbering fifteen hundred, without leaving a trace. 
Deíilements may be compared to one's enemies that always work against one's interest 
and welfare. The deíilements were present in the mind-body continuum of the Buddha- 
to-be; they are termed as ari (enemies). 

When the Buddha, after meditating on (Dependent Origination called) the Mahãvajira 
Vipassanã (as mentioned earlier on), attained Supreme Enlightenment on the Throne of 
Victory. The four supramundane paths enabled Him to destroy all those deíilements 
group by group. So, the Supramundane Dhamma, the Four Ariya Paths, are the 
attribute called Araharh whereas the Buddha's mind-body continuum of five aggregates 
is the possessor of that attribute. 

(b) Then there is the derivation of the word araharh from its root araha, meaning ‘the one 
who has distanced himselí from the deíilements.’ As explained under (a) above, the 
Buddha has destroyed all the deíilements together with subtle proclivity to some form 
of habit without leaving a trace; not even a vague impression to suggest their presence. 
The deíilements and the proclivities have no possibility of ever arising in the Buddha. 
It is in this sense that the Buddha has distanced Himseir from the deíilements and the 
proclivities. He has banished them thoroughly. This absolute casting off of all 
deíilements together with proclivities is the attribute of Araham and the Buddha’s 
mind-body continuum of five aggregates is the possessor of that attribute. This 
attribute is derived from the four Ariya Paths. 

(The above attributes explained under (a) and (b) above are not possessed by other 
arahats ; they are not entitled to be called Araharh. The reason is this: all arahats ha ve 
destroyed all the one thousand five hundred kiìesas, but unlike the Buddha, certain vague 
impressions or traces of their proclivity to some habits still remain with them. 

The vague impression is some subtle proclivity remaining in the ordinary amhat's mental 
makeup which can involuntarily cause some action to arise in him as in the case of a 
worldling. This is because of lingering tendencies for certain action that had repeatedly 
occurred in the previous existences of the arahat concerned, in whom they remained as a 
residual íorce even after destruction of all deíilements. 

An example of this phenomenon is íound in the Venerable Pilindavaccha, an arahat who 
lived during the Buddha’s times. He had been, for five hundred successive existences, a 
brahmin of a haughty clan. Members of that clan considered every person outside of their 
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clan as a scoundrel and the íuture Pilindavaccha used to address all outsiders as 
“scoundrels”. This habit became ingrained in him for so long a Chain of existences that 
even after becoming an arahat, the Venerable Pilindavaccha could not help himselí with 
addressing all others, though inadvertently, as “you scoundrel”. This was not through any 
deíilement of conceit of birth but merely habituated action of the past. 

(c) Araharh can be interpreted as “one who has no secret place for doing evil” ịa + raha). 
There are some people who pose themselves as wise men or good men who put on 
appearances only but who are prone to evil in private. As for the Buddha, since He has 
destroyed all deíilements absolutely together with proclivity to any habitual actions, 
there can be no secret place for Him to do evil nor does He do any evil in any secret 
place. This noble quality of having no secret place for evil is the attribute of araharh 
and the Buddha's mind-body continuum of five aggregates is the possessor of that 
attribute. 

(d) Araharh can also mean “one who has broken up into pieces the spokes that make up 
the wheel of existences” (am + hata). Existence in the three spheres, which are the 
Sensuous Sphere, the Fine Material Sphere and the Non-Material Sphere, are 
íiguratively called “the carriage of the round of existences.” The continuous arising of 
the aggregates (khandã), and the sense-bases (ãyatana) and elements (dhãtu) is 
íiguratively called “the wheel of existences” which is the essential part of the carriage 
of the round of existences. In that wheel, there are ignorance and craving for existence 
as its hub, while volitional activities (punnãbhi-sankhãra) that find their expression in 
meritorious volitions or meritorious actions pertaining to the Sensuous Sphere and the 
Fine Material Sphere make up the spokes of the wheel that arises in the Sensuous 
Sphere and the Fine Material Sphere. Likewise, demeritorious volitions (apunnãbhi- 
sankhãrà) that cause demeritorious actions pertaining to the four miserable States of 
Apãya make up the spokes of the wheel that arises in the four miserable States. And 
likewise, meritorious volitions (aneậi ãbhi-sankhãra) pertaining to the Non-Material 
Sphere that cause meritorious actions make up the spokes of the wheel that arises in 
the Non-Material Sphere. 

Of the arising of those three types of volitional activities, ignorance and craving for 
existence are called ‘the hub’, since the hub is where the turning of the wheel originates, 
íorming thereby the cause of the sarhsãric cycle. Its íorce is passed on to the rim or tyre, 
íiguratively, the result (that ends in aging and death), by the spokes, the volitional 
activities. (In this íirst mode of presentation, the gist about the twelve íactors of 
Dependent Origination is that Ignorance and Craving are shown as the hub of the wheel; 
aging and death are shown as the tyre; and the three type of volitional activities are 
shown as the spokes of the wheel of sarhsãra. The remaining íactors of Dependent 
Origination are shown as the body of the carriage of the round of existences.) 

It is due to the presence of moral intoxicants (ãsavas) that ignorance (avijjã) arises. 
Ignorance has its source or cause in moral intoxicants. As such, moral intoxicants can be 
seen as the axle that is íixed to the hub of ignorance and craving for ignorance. 

Thus, in the wheel of samsãra, with the axle of moral intoxicants íitted to the hub of 
ignorance and craving for existence, with the spokes of three types of volitional activities 
and the tyre of aging and death, which has been turning since the beginningless sarhsãra, 
that has borne the carriage of existence in the three spheres, the Buddha has, on His 
attaining perfect Enlightenment, broken into pieces, the spokes of the wheel by standing on 
the two feet of mental and physical endeavour, taking firm stand on morality (sTÌa), and 
holding, in His hand of conviction, the pick-axe of magga-nãna (the merit that exhausts 
kamma). 

Thereíore, the breaking up of the spokes of the wheel of sarhsãra by the pick-axe of the 
four magga-nãnas is the attribute of araham; the mind-body continuum of the five 
aggregates of the Buddha is the possessor of this attribute. 


Another explanation: 
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The beginningless round of existences is called the cycle of samsara. This cycle, if 
reviewed in its ultimate sense, is a set of twelve íactors of Dependent Origination. 

Ignorance being the source or cause of rebirth is the hub of the wheel. Aging and death 
being the end of a given existence is the tyre of the wheel. The remaining ten íactors, 
having the hub (ignorance) and the tyre (aging and death) as their two extremities, are the 
spokes of the wheel. 

The Buddha has totally destroyed these spokes of the wheel of sarhsãra. Thereíore the 
breaking up of the ten íactors of Dependent Origination by the four strokes of the sword of 
magga-nãna is the attribute of araharh in this íourth interpretation. The mind-body 
continuum of the five aggregates of the Buddha is the possessor of this attribute. 

(e) Araharh can also be interpreted as “he who is worthy of hornage by devas, humans and 
Brahmãs.” That is because the Buddha is the noblest person worthy of receiving the 
special olTcrings of the four bhikkhu requisites by all the three worlds. That is why 
when the Buddha arises in the world, powerful devas and humans do not make their 
oíìermgs and pay homage to any other deity but the Buddha. 

Let us take some important instances of this fact: Brahmã Sahampati made a special 
oííering of a posy of flowers the size of Mount Sineru to the Buddha. Other devas and 
Kings, such as Bimbisãra, Kosala, etc., made the greatest olTcrings they could afford to 
the Buddha; íurther, aíter the passing away of the Buddha, King Asoka spent ninety-six 
crores of money to build eighty-four thousand monasteries throughout the Southern 
Island Continent of Jambũdĩpa in honour of the Buddha. 

Thereíore, the incomparable morality (sĩla), concentration (samãdhi), wisdom ( pannã ), 
emancipation ( vimutti ) and knowledge leading to emancipation (vimutti nãna dassana), 
are the noble qualities that make the Buddha worthy of homage by devas, humans and 
Brahmãs, that is, the attribute of araharh. The mind-body continuum of the five 
aggregates of the Buddha is the possessor of this attribute. (The reader is asked to relate 
these five interpretations to the meaning of araharh given earlier.) 

(2) Sammãsambuddha 

(Sammã, truly, correctly, sam, on one's own; buddho knower of all knowable things.) 

The Buddha discovered the Truth by His own intellect and insight, unaided by anyone. 
Paccekabuddhas also discover the Truth by their own intellect and insight. But they are not 
able to teach the Truth, which they discover, to other persons, they do not deserve the 
epithet Sammãsambuddha. They are only called Saríibuddha. The arỉya disciples know the 
Truth only with the assistance of some teachers and they are able to preach it to others, but, 
since they do not discover the Truth by themselves, they are also not called 
Sammãsambuddha. They are only called Sammãbuddha. The Buddhas are Sarhbuddha, 
knower of the Truth and all knowable things through Self-Enlightenment. They are also 
Sammãbuddha because they can teach the Four Truths to their disciples each according to 
their capacity, and in the language they can understand. So, a combination of these two 
qualities makes the Buddha deserving of the title Sammãsambuddha. 

Thereíore, the four magga-nãnas that enable the Buddha to know, unaided, all knovvable 
things with Omniscience at the highest level, is this attribute called Sammãsambuddha. The 
mind-body continuum of the five aggregates of the Buddha is the possessor of this 
attribute. 


(3) Vijjacarana sampanno 

The One endowed with the three knowledges or the eight knovvledges and the íiíteen 
íorms of períect practice of morality. 

The three knowledges are taught by the Buddha in Bhayabherava Sutta (Majjhima Nikãya. 
Mullapannãsa), the eight knowledges are taught by the Buddha in Ambattha Sutta (Dĩgha 
Nikãya). The two ways of teaching knowledge in three categories and eight categories is 
adopted by the Buddhas through compassionate consideration of the mental framework of 
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The Three Knowledges: 

(i) Knowledge of past existences ( pubbenivãsa-năụa) : By this knowledge, the Buddha 
can see the past existences of Himselí and other beings. 

(ii) Knowledge of the deva eye c dibbacakkhu-ũãna): By this knowledge, the Buddha can 
see things at far away places, things concealed, and things too subtle for the ordinary 
human eyes to see. 

(iii) Knowledge of the extinction of moral intoxicants ( ãsavakkhaya-nãụa) : This is 
arahatta-phala-năna which extinguishes all the four moral intoxicants 

The Eight Knowledges: 

(i) to (iii) as above and 

(iv) Insight Knowledge ( vipassanã-nãna ): Understanding the impermanence, woefulness 
and unsubstantiality of all conditioned mental and physical phenomena. 

(v) Psychic power of the mind (manomayiddhi-nãna): Power to assume various forms 
through mastery of mind accomplished by jhãna practice. 

(vi) Multiíarious kinds of psychic power ( ỉddhividha-nãna ): Power to conjure up great 
numbers of various forms, human or otherwise. 

(vii) Knowledge of the Deva Ear ( dibbasota-Mna ): Power to hear sounds from far away 
places, sounds muffled up and sounds too subtle to hear by the ordinary human ear. 

(viii) Knowledge of reading the mind of others (. cetopariya-ũãna ): The Buddha can know 
the mind of others in sixteen diíTerent ways. 

Of the above eight knowledges, the íourth knowledge, Insight Knowledge, is knowledge 
pertaining to the sensuous sphere. The third knowledge, knowledge of extinction of ãsavas 
is supramundane knovvledge. The remaining six knowledges pertain to the Fine Material 
Sphere jhãnic powers called (rũpãvacara kriyă abhinnã nãna.) 

The Fifteen Forms of Perfect Practice of Moralitv. Carana. 

(i) Morality of restraint (sĩìa sanvara ): Observance of bhikkhu precepts of restraint, 
Pãtimokkha Sanvara Sĩìa. 

(ii) Control of the íaculties (indriyesugutta dvãratã ): Keeping watch over the doors of 
eye, ear, nose, tongue, body and mind with constant mindíulness so as not to allow 
any demeritoriousness to enter. 

(iii) Knowing the proper extent regarding food ( bojane matanutã ): Knowing the proper 
extent in receiving alms-food and in enjoying it. In receiving alms-food, the Buddha 
considers the degree of devotion of the donor. If the devotion is strong but the gift 
is small, the Buddha does not scorn the gift for its smallness but accepts it. On the 
hand, if the gift is big but the donor's devotion is weak, the Buddha accepts only a 
small amount of the gift, considering the weak devotion of the donor. If the gift is 
big and the donor's devotion is strong, the Buddha accepts just an appropriate 
amount to satisíy His need. This is called knowing the proper extent regarding 
acceptance of alms-food. In enjoying the food thus collected, the Buddha never eats 
to the full but stops four or five morsels short of íilling His stomach. More 
important, He never takes food without cultivating the bhikkhu's contemplation 
while eating. 

(iv) Wakefulness ( ịãgariyã nuyoga ): Wakefulness does not mean not just remaining 
without sleep. The Buddha spends the whole day; during the íirst watch of the night 
and the last watch of the night in meditation, while walking or sitting, thus keeping 
away the hindrances. This purposeíul waking is called wakefulness. Out of twenty- 
four hours in a day, the Buddha sleeps just four hours, i.e. between lOp.m. and 
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2a.m., to recuperate His energy; the remaining twenty hours are spent in meditation 
and bhikkhu practice. 

(v - xi): The Seven Properties of vừtuous persons: 

(v) Coníidence in the Triple Gem, saddhã. 

(vi) Mindíulness, sa ti. 

(vii) Sense of shame to do evil, hirĩ 
(viii) Sense of horror to do evil, ottapa. 

(ix) Wide learning (of the doctrine), bãhusacca. 

(x) Diligence, vĩrỉya. 

(xi) Knowledge, paũíĩã. 

(xii - xv) The four Fine Material Sphere Jhãnas: These refer to the four jhãnas of the 
Fine Material Sphere under the fourfold reckoning of jhãnas. 

(The above fifteen forms of períect practice of morality lead straight to Nibbãna, the 
Deathless Element, which as worldlings, the disciples never have realized beíore. Hence 
they are called Carana. 

Knowledge (vijjã) and períect practice of morality ( carana ) are complementary to each 
other. The íormer is like the eyes, whereas the latter is like the legs. To get to a desired 
place the eyes without the legs cannot accomplish it any more than the legs without the 
eyes. Thereíore, knowledge and períect practice of morality should be cultivated 
together. 

(It might be asked: “Are not knowledge and períect practice of morality attainable by the 
arỳ/a-disciples?” The answer is yes and no. The ariyas can attain them but they cannot be 
said to have the attribute of vijjãcarana sampannã which belongs to the Buddha alone for 
the reasons given below: 

There are two íactors in this attribute, they are, being accomplished in knowledge, and 
being accomplished in períect practice of morality. The Buddha’s accomplishment of 
knowledge is the source of Omniscience. His accomplishment of períect practice of 
morality is the source of His being the Compassionate One. Being thus accomplished in 
two ways, the Buddha, by His knowledge, knows what is beneíicial to each individual 
being and what is not. Further, the Buddha, by His períect practice of morality, extends 
His Compassion on all beings to cause them to abstain from what is not beneíicial to 
them and to adopt what is beneficial to them. His accomplishment of knowledge and 
accomplishment of períect practice of morality, thereíore, together make His Teaching 
the doctrine of liberation. It also ensures His disciples that their practice is the righteous, 
correct practice.) 

Thereíore, the accomplishment of knowledge and the accomplishment of períect practice 
of morality combined together are called the attribute of Vijjãcarana Sampanno. The mind- 
body continuum of the five aggregates of the Buddha is the possessor of this attribute. 
(Here go back to the meaning of this attribute given earlier on to ponder on it and recite it.) 

(4) Sugato 

The Commentary explains this attribute in four ways: 

(a) Su, well; gata, gone. Thus the going, i.e. the attaining of the Ariya Path, hence the 
“One who has attained the Ariya Paths” is the first meaning. The Ariya Path is 
íaultless or flawless and thereíore is magniíicent. Thereíore, the Buddha is called 
sugata because He proceeds to the haven from all dangers, by the magniíicent Path, 
in an unattached attitude. (Under this interpretation, the Ariya Path is the attribute and 
the mind-body continuum of the five aggregates of the Buddha is the possessor of 
that attribute.) 

(b) Su, Nibbãna, the excellent goal; ga la: proceeds there by means of knowledge. 
Nibbãna is the excellent goal because it is the end of all striíe and is the Ultimate 
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Peace. Attaining that excellent goal with magga-nãna at one sitting is the Buddha’s 
attribute. (Here the Ariya Path is the attribute and the mind-body continuum of the 
five aggregates of the Buddha is the possessor of that attribute.) In both these two 
interpretations, proceeding to Nibbãna means having Nibbãna as object of thought. 
The going or proceeding here is by means of knowledge only and does not, cannot, 
connote the physical act of going which applies where a certain geographical place is 
the destination. 

(c) Su: Sammã well; gaia: gone to Nibbãna by means of Path Knowledge (Magga-nãna). 
Here the adverb “well” denotes íreedom from deíilements. The going is well since 
the deíilements destroyed by the four Path Knowledges do not arise in the Buddha 
any more. 

In all the above three interpretations the ultimate sense is the same: having 
Nibbãna as object of thought through the four maggas. This is the íirst 
explanation of sugata in the brieí meaning given earlier on. 

(d) Su: Sammũ, well; gata, speaks appropriately on appropriate occasions. Here gada is 
the root that is changed into gata. The appropriate speech or speaking well is íurther 
explained thus: 

“There are six kinds of speech among people; of these six, four should be rejected, i.e. not 
resorted to, and only two should be adopted.” 

(i) There is the kind of speech which is not true, which is not beneficial and not liked by 
the other party, (e.g. saying that a virtuous person is wicked.) The Buddha avoids this 
kind of speech. 

(ii) There is the kind of speech which is true but which is of no beneíit to, and not 
acceptable to the other party, (e.g. calling a bad man a bad man, not intending to 
correct him but merely out of malice.) The Buddha avoids this kind of speech also. 

(iii) There is the kind of speech which is true, which is beneíicial but is not liked by the 
other party to hear it. (e.g. Reíerring to Devadatta as the one heading for Niraya — 
spoken by the Buddha out of compassion for him.) The Buddha speaks this kind of 
speech when occasion demands it. 

(iv) There is the kind of speech which is not true, which is not beneíicial to the other 
party, but is liked by him. (e.g. quoting the Vedas and claiming that an evil deed such 
as killing will lead to the good destinations.) The Buddha avoids this kind of speech 
also. 

(v) There is the kind of speech which is true but is not beneíicial to the other party, and 
he likes to hear it. (e.g. a true statement which is going to drive a wedge between the 
other parties.) The Buddha avoids this kind of speech also. 

(vi) There is the kind of speech which is true, which is beneficial to the other party, and 
he likes to hear it. (e.g. discourse on alms-giving, morality, etc. given on appropriate 
occasions.) The Buddha speaks this kind of speech when the occasion is appropriate. 

Out of the above six kinds of speech, the Buddha speaks only the third and the sixth kinds 
only. 

Regarding the third kind above, if a statement is true and is beneíicial to the other party, 
although he does not like to hear it, the Buddha would say it because it would beneíit other 
people who hear it, and will be for the good of the world at large. 

Thus, if a statement is true and is beneíicial to the hearer, the Buddha says it whether the 
hearer likes it or not. Thereíore the Buddha is called Sugata, the One who speaks what is 
beneíicial and true. The speaking of what is beneíicial and true is the attribute, and the 
mind-body continuum of the five aggregates of the Buddha is the possessor of this 
attribute. (reíer to the brieí meaning of this attribute given earlier on.) 

Abhaya Rãjakumãra Sutta In Brief 

The six kinds of speech are featured in Majjhima Nikãya, 1. Gahapati vagga, 8: Abhaya 
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Rajakumara Sutta; a brieí account follows: 

At one time, the Buddha was staying in VeỊuvana monastery at Rãjagaha. During that 
time, Prince Abhaya, son of King Bimbisãra approached his teacher, Nigantha Nãtaputta, 
and, making obeisance to him and sat in a suitable place. Then Nigantha Nãtaputta said to 
Prince Abhaya: 

“Go, Prince, to Samana Gotama and accuse Him with íalsity in doctrine. If you can 
accuse Him you will gain wide fame as one who can accuse even Samana Gotama 
with íalsity in doctrine.” 

“But, Venerable Sir,” said Prince Abhaya, “how am I to accuse Samana Gotama, 
who is so powerful, of íalsity in doctrine?” 

(1) “Prince, go to Sarnana Gotama and say this: ‘Venerable Sir, would you say 
something that is unacceptable or unwelcome to someone?’ And if Samana Gotama 
were to reply: ‘Prince, the Tathãgata would say something that is unacceptable or 
unwelcome to someone.’ In thĩat case, you should say to Sarnana Gotama: 
‘Venerable Sừ, if that is so, what is the diííerence between the Venerable One and 
any other vvorldling? For any worldling would say something unacceptable or 
unwelcome to someone.’ 

(2) “If, on the other hand, Samana Gotama replies: ‘Prince, the Tathãgata would 
not say something that is unacceptable or unwelcome to someone.’ In that case, 
you should say to Samana Gotama: ‘Venerable Sừ, if that is so, why did the 
Venerable One said to Devadatta: ‘You, Devadatta who is heading for the niraya 
realms, Devadatta who is going to suffer in the niraya realm throughout an aeon, 
Devadatta who is irredeemable?’ If I may add, the Venerable Devadatta is very 
angry and miserable at those remarks.' 

“Prince, if you only confront Samana Gotama with the above questions, which 
allows no escape for Him, that Samana Gotama will be just helpless, like a man 
who has swallowed a fish-hook.” 

(It took Nigantha Nãtaputta four months to think out the above questions with which to 
harass the Buddha. Then he taught it to his disciple, Prince Abhaya. Beíore the advent of 
the Buddha there were six religious teachers who led their own sects, claiming themselves 
as Buddhas. People could not discriminate truth from untruth and went, (each aíter his or 
her liking) to these teachers. Only when the Buddha appeared in the world, these 
adherents, who possessed previous merit, left them in large numbers and becarne 
disciples of the Buddha. 

Nigantha Nãtaputta was sore with the thought that Samana Gotama had won over his 
followers. He thought hard how to discredit the Buddha: “I must find a question to 
coníront Samana Gotama, a question so neat that Samana Gotama would be caught 
helplessly.” He fed himselí well on the oííerings of daily food sent to him from his royal 
disciple, Prince Abhaya and spent days thinking of a problem that would coníound 
Samana Gotama. When a question came to his thought, he turned it over in his mind and 
íound a flaw which the Buddha would easily point out. And, when he thought of another 
question, he would later detect a flaw there, and had to drop it. And thus he spent four 
hard months in thinking out a ‘really hard nut to crack.’ At last, he got the question: 
“Would the Buddha speak something that would be unacceptable or unwelcome to 
someone?” 

Nigantha Nãtaputta was sure that he had íound a question which Samana Gotama would 
be quite at a loss to find íault, either in its presentation or in its ansvver. He then thought 
about some suitable agent who would conlmnt the Buddha. He remembered Prince 
Abhaya whom he believed was wise. So, he taught the question to the Prince and 
persuaded him to go and present it to the Buddha.) 

Prince Abhaya was a censorious person and so gladly undertook to do what his master 
asked. “Very well, Master,” he said, and aíter making obeisance to Nigantha Nãtaputta, left 
him. He went to the VeỊuvana monastery where the Buddha was staying, and aíter making 
obeisance to the Buddha, he sat in a suitable place. Then he looked at the sun which was 
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about to set. He thought: “It took four months for my teacher to íormulate this question. If 
such a profound question were to be taken up point by point, there would be no suHicient 
time for today. I will coníront the Buddha tomorrow at my palace,” he thought to himselí. 
So he said to the Buddha: “Venerable Sir, may the Venerable One, for the sake of my 
merit, kindly accept oííering of food to the Venerable One and three bhikkhus (at my 
palace) tomorrow.” 

(The number of three bhikkhus only being invited by Prince Abhaya is based on two 
considerations: (1) If a big company of bhikkhus were present on the occasion of his 
putting the question, even though the question itselí is in a few words only, there might 
be wide discussions by the company and other matters and other discourses might arise, 
in which case controversy and heated debates might occur. (2) If no bhikkhus were 
invited to accompany the Buddha, people might think: “This Prince Abhaya is a stingy 
man. He knows the Bhagavã goes on the daily alms-round accompanied by hundreds of 
bhikkhus, and yet he invites only the Bhagavã.”) 

The Buddha accepted the invitation of Prince Abhaya by remaining silent. Prince Abhaya, 
having noted that his invitation was accepted, rose from his Seat and, making obeisance to 
the Buddha, returned to his palace. 

In the next morning, the Buddha went to the palace of Prince Abhaya and took His meal 
there. Aíter the meal was íinished Prince Abhaya took his Seat at a lower place and 
addressed the Buddha as taught by Nigantha Nãtaputta thus: 

“Venerable Sir, would the Venerable One say something that is unacceptable or 
unwelcome to someone?” The Buddha said to Prince Abhaya: “Prince Abhaya, regarding 
your question, no single ansvver can be given in a straight ‘yes’ or ‘no’. (The Buddha, in 
effect, said: “A speech of this nature as described by you, may or may not be spoken by 
the Tathãgata. If by saying it, there is beneíit (to the other party), the Tathãgata would say 
it. If there is no beneíit the Tathãgata would not say it.”) 

By this single statement the Buddha crushed the question like a mountain shattered by a 
thunder bolt, thus disposing of the weighty question which took four months for Nigantha 
Nãtaputta to íormulate. 

Thereupon Prince Abhaya could no longer challenge the Buddha and said to Him: 
“Venerable Sừ, by this question all Nigantha ha ve gone to wreck and ruin!” “Prince, why 
do you say: ‘Venerable Sừ, by this question all Nigantha have gone to wreck and ruin?’ ” 
Prince Abhaya then recounted the whole episode about his visit to Nigantha Nãtaputta and 
the mission he was assigned by his master. 

At that time, Prince Abhaya had on his lap his iníant child who could only lie Hat on its 
back. (The Prince placed the baby there on purpose. Wherever dogmatic persons enter into 
a debate on a matter of doctrine they used to keep something handy with them, such as a 
íruit or a flower or a book. As the debate proceeds, and if one of the disputants is gaining 
his points, he would trounce the opponent relentlessly. But if the going is tougher than is 
expected and deíeat is likely, he would pretend to be smellmg the flower, or tasting the 
fruit, or reading the book that is in his hand, as if he was not following the trend of the 
arguments. Here, Prince Abhaya placed the iníant on his lap for the same purpose. He 
thought to himselí: “Samana Gotama is a great man who has won many a debate on 
doctrine. He is the one who quashes others’ doctrines. If I were to win, it is well and good. 
But if I should be cornered, I would pinch the baby and announce: ‘O íriends, how the 
baby cries! Let us break the debate now and continue later.’ ” 

The Buddha, being iníinitely wiser than Prince Abhaya, chose to make the iníant itselí' to 
trounce the prince. And even beíore Prince Abhaya could find time to pinch the baby, the 
Buddha asked Prince Abhaya thus: “Prince Abhaya, what do you think of this? You may 
ansvver whatever you think fit. Suppose this iníant on your lap, either due to your 
negligence or to the negligence of its nurse, were to put a piece of wood or a potsherd or a 
broken piece of glass bottle, in its mouth, what would you do to it (the iníant)?” 

And Prince Abhaya answered: “Venerable Sir, I would take out the piece of wood or 
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potsherd or broken glass from the baby quickly. If there should be diííiculty in taking it 
out at the íirst attempt, then I would hold the baby's head fast with my left hand, and, with 
the bent íoreíinger of my right hand, I would dislodge the piece of wood or potsherd or 
broken glass from its mouth even if that operation might draw blood. I would do it because 
I have great love and compassion on my baby.” 

“Prince Abhaya, on the same analogy, there are these six kinds of speech: 

(1) The Tathãgata does not speak that kind of speech which is not true, which is not 
beneíicial and which is unacceptable to the other party. 

(2) The Tathãgata does not speak that kind of speech which is true but is not beneíicial 
and which is unacceptable to the other party. 

(3) The Tathãgata would, if occasion demands, speak that kind of speech which is true, 
which is beneficial but which is unwelcome by the other party. 

(4) The Tathãgata does not speak that kind of speech which is not true, which is not 
beneíicial, but which is welcome by the other party. 

(5) The Tathãgata does not speak that kind of speech which is true, which is not 
beneíicial but which is welcome by the other party. 

(6) The Tathãgata would, if he sees beneíit to the hearers, speak that kind of speech 
which is true, which is beneíicial, and which is welcome by the other party. 

“Prince Abhaya, out of these six kinds of speech, the Tathãgata avoids four of them 
and speaks two of them. This is because I have great good will and compassion on 
all beings." 

(The gist is that the Buddha speaks what is beneíicial and true regardless of whether the 

other party likes it or not.) 

(The Commentary terms the íourth kind of speech above as Atthãnĩya kathã, an absurdity, 

i.e. a speech that is not true, and not beneíicial, but is liked by the other party, and 

illustrates it with the story of a rustic old man. It is related below for general knowledge.) 

The Story of A Rustic Old Man 

A rustic old man was drinking in a liquor shop in town. A group of swindlers joined him 
and conspired between themselves to divest the old man of his possessions by trickery. 
They agreed among themselves: “We shall relate our experiences each in turn. Anyone who 
says he does not believe it will lose all his possessions to the story-teller and also become 
his slave.” And they said to the old man: “Grand uncle, do you agree to this proposition?” 
The old man replied: “So be it boys, so be it.” 

Then the íirst town dweller at the drinking party related his story thus: 

“Friends, when my mother conceived me, she had a particular longing to eat the wood 
apple. And as she had no one to pick the íruit for her she sent me to pick a wood apple. 
Then, I, who was in my mother's womb, went to a wood apple tree. As I could not climb 
up the tree, I took hold of my two legs and threw them upwards into the tree as I would a 
wooden Club. Then I went from one bough to the other and picked the wood apples. Aíter 
that I íound myselí unable to climb down the tree and so I went back home, took a ladder 
and used it to get down. I gave the íruit, to my mother. They were of a size as big as a 
water pot. 

All the wood apples were carried down the tree in my pouch íashioned from the loin cloth 
I was wearing. Out of my gathering of wood apples my mother ate sixty of them at one 
sitting till she satisíied herselí with the special longing during conception. The remainder 
of the íruit, aíter my mother had eaten, were for distribution to all the villagers, both 
young and old. The front room (living room) of our house is sixteen cubits wide, we stored 
the wood apples in it aíter removing all íurniture from there. The íruit íilled the room to 
the roof. The surplus íruit had to be piled up outside the house and it was as high as a 
hillock of eighty cubits high. Now, íriends, what do you say? Do you believe the story or 
not?” 
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The rustic old man remained silent. The town folks at the drinking party answered (in the 
positive). Then they asked the old man: “Do you believe the story?” The old man replied: 
“Well, this is a vast country. It is believable in this vast country.” 

The remaining men at the drinking party told their tall stories in turn. And then it was the 
old man's turn. “Now listen to my story,” he said. “Not only are the houses in your town 
big and grand, houses in our village are also big and grand. I want you to note that our 
íamily specializes in cotton plantation. We have hundreds of acres under cotton crib. 

Amidst the vast cotton plantation, we had a particularly big cotton plant that grew to a 
height of eighty cubits. There were five branches in it. Of those five the four were 
íruitless, but the fifth one turning to the east bore a huge cotton pod as big as a water jar. 
From that pod with six compartments there bloomed íorth six blossoms of cotton flower. 

“I shaved myselí, bathed, and after applying unguent to my body, I went to the cotton íield 
and when I saw the six big cotton blossoms from the same pod I was very pleased. I 
reached out to them and plucked them. Then lo and behold! In place of these six cotton 
blossoms there were in my hands six strong slave men. These six slave men of mine left 
me and ran away to other places. I have not seen them for a long time. Now only, I have 
found them. They are none other than the six of you. You, my boy, is Nanda my slave. 
And you are Ponna my slave. And you are Vaddhamãna my slave. And you are Citta my 
slave. And you are Mangala my slave. And you are Potthinya my slave.” Then the old men 
rose up suddenly and stood holding the six knots of the six men íirmly in his hand. 

The six town dwellers who were at the drinking party could not deny that the story was not 
true, for if they did, they would, under the terms of agreement, become slaves to the old 
man, all the same. The old man then took the six men to the court where they were 
officially branded as slaves and they remained so for as long as the old man lived. 

This sort of nonsensical speech may be amusing but it is not true and is not beneíicial. 
This kind of speech is never spoken by the Buddha. 

Then Prince Abhaya said to the Buddha: “Venerable Sir, when wise princes, wise 
brahmins, wise householders and wise bhikkhus come to you with their various questions, 
do you have thought out beíorehand and answers to fit their possible questions? Or do the 
ansvvers come to mind instantly?” 

The Buddha said to the Prince: “Prince Abhaya, in that case, I will put a question to you. 
You may answer it in any way you like. Now, what do you think of this? You are an expert 
in chariots, are you not?” 

“That is true, Venerable Sir, I am an expert about the chariot and its various 
components.” 

“Prince, what do you think of this? If anybody should ask you: ‘What is this part of the 
chariot called?’ Would you ha ve the answer thought out beíorehand, or would you answer 
it straight away instantly?” 

“"Venerable Sừ, I am reputed as an expert about chariots. I am skilíul about all the 
components of a chariot. All the components of the chariot are clear in my mind. Thereíore 
any question concerning a chariot is at my íinger tips.” 

“Prince, in much the same way, when wise princes, wise brahmins, wise householders, 
and wise bhikkhus come to me with their various questions, the answer comes to My mind 
instantly. This is because the Tathãgata is possessed of the dhamma-dhãtu, which is 
Omniscience, the penetrating knowledge about all things knowable.” 

When this was said in a wonderfully amiable manner, Prince Abhaya was deeply 
impressed. He begged of the Buddha to be his reíuge, the Dhamma to be his reíuge, the 
Sangha to be his reíuge, and became a disciple of the Buddha 

(Later Prince Abhaya became a bhikkhu, and taking up bhikkhu practice ardently, he 

attained arahatship with the four Discrimination ( patisambhidã ), the six special 

apperceptions ( chaỉabhinãa ) and knowledge of five outstanding íeatures, namely, 

penetration, íacility, quickness, breadth and brilliance. (For details reíer to Apãdãna Pãli, 
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Volume II). 

(5) Lokavidũ 

Loka, the five aggregate that are clung to (upãdãna-khanadha); (in another sense), 
the world of sentient beings (satta-ìoka), the world of conditioned, phenomena, 

( sankhũra-loka ), the world as the bases of various planes of existence (okãsa-loka). 
Vidu, the one who has analytical knowledge and complete comprehension. 

The Visuddhi-magga explains lokavidũ in two ways: 

(1) Under the íirst method, ìoka is interpreted as the five aggregates that are clung to. 
These five are understood: (a) as being woeful ( dukkha ), (b) as originating in craving 
(taụhẩ), (c) as ceasing when Nibbãna is realized and (d) that the Ariya Path is the true 
path leading to Nibbãna, the cessation of the aggregates. Thus ìokavidũ means the 
Buddha that has complete knowledge about the five aggregates that are clung to. 

In knowing about the world of the five aggregates that are clung to, the Buddha knows 
not only the five aggregates but knows them in their four aspects that make His 
knowledge complete and períect. The four aspects are: (a) He understands that the five 
aggregates that are clung to are woeful indeed (dukkha)', (b) He understands the 
originating aspect of these five aggregates, that craving is the origin of the five 
aggregates; (c) He understands Nibbãna, the cessation aspect of the five aggregates; (d) 
He understands the way leading to cessation, i.e. the Ariya Path. Thus the Buddha has 
a complete understanding of the five aggregates that are clung to. That is why the 
Buddha is called Lokovidũ. Under the íirst method, the complete all-round knowledge 
from the four aspects of the five aggregates of clinging is the attribute of ìokavidũ. 
The five aggregates of the Buddha is the possessor of that attribute. 

(2) Although the first method of interpretation is complete about the world of the five 
aggregates, the method does not describe ìoka íully yet. Thereíore, the Commentary 
gives a second interpretation. 

Under the second method, ìoka is taken to mean the world of sentient beings (satta- 
ìoka), the world of conditioned phenomena (sankhãra-ỉoka) and the world constituting 
the bases for the various planes of existence ( okãsa-ìoka ). Loka means that which rises 
and íalls, that undergoes rises and íalls. In Abhidhamma point of view, the aggregates 
of living things are called indriyabaddha-khandã (the aggregates connected with 
íaculties). The aggregates of non-living things are called cmindriyabaddha-khandhã 
(the aggregates divested of íaculties). 

a) The aggregates of living things are liable to attachment to visible objects, etc. and 
hence called Sa tia. Since these aggregates form the bases of merit or demerit that 
rise and fall, they are (also) called ( Loka ). Thus, we have the term satta-loka. 

b) The aggregates of non-living things, such as the iníinite world-systems 
(cakkavãìa), the bases of sentient existence ( bhũmi ) and mansions, etc. are the 
bases where sentient beings exist, whether they are liable to get ữightened as in 
the case of worldlings, Stream-Enterers and Once-Returners, or are free from fear 
as in the case of Non-Returners and arahats, and are called Okãsa. And since 
these bases are the places where sentient beings rise and fall, they are called Loka. 
Thus we have the term okãsa-loka. 

c) Both the living things and non-living things are conditioned by causes and are 
called Sankhãra. The world is subject to rising and íalling, and hence called Loka. 
Thus we have the term sankhãra-loka. This sankhãra-ỉoka is íully understood by 
the Buddha. 

We shall expand on this as explained in the Visuddhi-magga: (2) “Eko loko sabbe sattã 
ãhãrathitikã — all beings have each its own conditioning íaetors: this is a world in itselí” 
(Patisambhidã-magga quoted here). Thereíore, ìoka here means sankhãm-ìoka. (This is 
because although reíerence is made to all beings, the crucial point here is the conditioned 
nature which is causing the rise and fall of all beings.) 
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(1) The Buddha has full knowledge about the conditioned world in that He knows it (i) as 
a single íactor that causes all conditioned things; (ii) as two conditioned things, mind 
and matter; (iii) as three conditioned things in the three kinds of sensation; (iv) as four 
conditioned things in the four conditional íactors, ãhãra; (v) as five conditioned things 
in the five aggregates that are clung to; (vi) as six conditioned things in the internal 
sense-bases; (vii) as seven conditioned things in the seven stations of consciousness; 
(viii) as eight conditioned things in the eight worldly conditions; (ix) as nine 
conditioned things in the nine bases of existence for beings; (x) as ten conditioned 
things in the ten corporeal sense-bases; (xi) as twelve conditioned things in the twelve 
sense bases; (xii) as eighteen conditioned things in the eighteen elements. 

(2) Just as the Buddha has full knowledge of the conditioned world, so also He knows 
fully about the world of living beings in that: (a) He knows the proclivities of 
individuals, ãsaya. (b) He knows the latent tendencies in individuals, anusaya. (c) He 
knows the habitual conduct of individuals, carỉta. (d) He knows the leanings or 
dispositions of individuals, adhimuttỉ. He knows individuals who have little dust of 
deíilements in their eye of wisdom, and he knows individuals who have a thick layer 
of dust of deíilements in their eye of wisdom. He knows individuals who have Sharp 
íaculties such as conviction, and he knows individuals who have dull íaculties. He 
knows individuals who have a natural desire for liberation and individuals who have 
little desire for liberation. He knows individuals who are endowed with righteousness 
such as conviction and wisdom that íacilitate them to win Path knowledge, and 
individuals not so endowed. He knows individuals who are free from drawbacks in 
their previous deeds, deíilements and resultants that mar the attainment of Path 
knowledge and individuals not so free. 

(a) Ẫsaya (Proclivities) 

Ẫsaya means the mental bent or disposition of individuals. For example, a íorest deer 
is naturally bent to live in the forest; he may go out to the íields to graze but his horne 
is the íorest. Similarly, individuals attend their mind to various sense objects but, aíter 
wandering about from object to object, the mind of those who are bent on íaring in the 
round of existences remain in wrong views, whereas the mind of those who are bent on 
liberation from the round of existences, are pure, and remain in knowledge. So wrong 
views and knowledge are called ãsaya (proclivities). 

The proclivity of wrong views, ditthi-ãsaya, is again of two kinds: the proclivity towards 
the wrong view of annihilation, uccheda-ditthỉ, and the proclivity towards the wrong view 
of eternalism, sassata-ditthi. 

The proclivity of knowledge, pannã-ãsaya, also is of two kinds: Insight-knowledge 
tending to Path-knowledge, vipassanãpannã-ãsaya, and Path-knowledge itselí which is the 
knowledge in seeing things as they really are, yathãbhuta nãna-ãsaya. 

In knowing the proclivities of individuals, the Buddha knows: (i) that this individual is 
bent on íaring in the round of existences and has a proclivity towards the wrong view of 
annihilation; (ii) that this individual is bent on íaring in the round of existences and has a 
proclivity tovvards the wrong view of eternalism; (iii) that this individual is bent on 
liberation from the round of existences, a pure being, and has Insight-knowledge; and (iv) 
that this individual is bent on liberation from the round of existences and has Path- 
knowledge. 

(b) Anusaya (Latent Tendencies) 

These are deíilements that have not been eradicated by magga-nãna and are liable to 
arise perceptibly whenever circumstances prevail. These anusayas are of seven kinds. 
They are called the elements of latent tendencies. They are: (i) Kămarãgãnusaya, the 
seed element of greed, (ii) Bhavarãgãnusaya, the seed element of attachment to 
existence, (iii) Patighãnusaya, the seed element of hatred, (iv) Mãnãnusaya, the seed 
element of conceit, (v) Diưhãnusaya, the seed element of wrong view, (vi) 
Vicikicchãnusaya, the seed element of uncertainty, (vii) Avijjãnusaya, the seed element 
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of bewilderment. 

In knowing the latent tendencies of individuals, the Buddha knows: that this individual is 
full of the seed element of greed; that this individual is full of the seed element of 
attachment to existence, (p:) that this individual is full of the seed element of hatred, 
...(repeat /?:)... the seed element of conceit, ... (repeat p:).. .the seed element of wrong 
views, ... (repeat p:)... the seed element of uncertainty, ...(repeat p:). ..the seed element of 
bewilderment. 

Anusaya kiìesa, it should be noted, is of three degrees according to its tendency to occur, 
namely: (i) latent seed element of defilements; (ii) deíilements that have actually arisen 
with their three phases of arising (upãda), developing (or momentary presence ( thĩti )), and 
dissolution (bharigay, (iii) deíilements that have exploded into physical or verbal 
misconduct. 

(Let us illustrate this:) 

Supposing some worldling in whom deíilements have not yet been eradicated by magga- 
nãna were making an offering. Even during the meritorious act while sublime meritorious 
thoughts, mahã-kusala cittas, are arising in his mind, if he were to meet with some pleasant 
sense object, this cừcumstance tends to bring alive sensuous thoughts (seed element of 
greed) in the donor because (being a worldling,) he has not eradicated greed. When íurther 
contact occurs with the sense object that is agreeable to him, that seed element of greed 
grows into decidedly deíiled thoughts called Pariyutthãna-kilesa. Then, if he checks 
himselí with right attention, the thoughts deíiled by greed may subside. If, however, 
instead of right attention, he is driven by wrong attention, the deíiled thoughts becorne 
translated into wicked acts, either bodily or verbally. This is the explosive stage of the 
deíilement of greed, vĩtikkama-kilesa. This is an example of the way the deíilement of 
greed grows from its latent tendency or seed element to overt acts in three Progressive 
stages. The same principle also applies to other deíilements, such as hatred, etc. 

(c) Carìta (habitual conduct) 

Carỉta means meritorious action or demeritorious action. In another sense, it reíers to 
six kinds of habituated action or habitual conduct that occurs írequently in the present 
life, namely, attachment or greed ( rãga ), hatred or anger ( dosa ), bevvilderment ( moha ), 
faith, wisdom ( bhuddhi ), and cogitation ( vitakka ). 

(The two Pãli terms carỉta and vãsanã should be distinguished. The vague impression of 
habituated acts, whether good or bad, in previous existences that persist till the present 
existence, is called vãsanã. The kind of conduct, out of the six kinds described above, the 
one which is apt to occur for most of the time in the present existence is called carita.) 
The Buddha knows the carita of every individual, such as this individual is predominantly 
of good conduct ( sucarita ); this individual is predominantly of evil conduct ( duccarita ); 
this individual is predominantly of greedy (lustíul) conduct ( rũga-carita ); this individual is 
predominantly of hateíul conduct ( dosa-carita ); this individual is predominantly of 
bewildered conduct ( moha carita)', this individual is predominantly of faithful conduct 
( saddhã-carita ); this individual is predominantly of wise conduct ( bhuddhi-carita ); this 
individual is predominantly of a cogitative conduct (vitakka carỉta). Further, the Buddha 
also knows the nature of these six types of conduct, the deíiling conditions, the puriíying 
conditions, the essential conditions, the results, and the consequences of these six types of 
conduct. 

(d) Adhỉmutti (Leaning or disposition) 

Adhimutti means the natural disposition of individuals. There are two kinds of 
adhimutti, namely, the natural preference for or leaning towards evil (hĩnadhi-mutti), 
and the natural preíerence for, or leaning toward noble things ( panĩtadhi-mutti ). People 
(generally) associate with persons of like nature; those of evil disposition associate with 
persons of evil disposition; those of noble disposition associate with persons of noble 
disposition. 

The Buddha knows the type of leaning in every individual, such as whether a certain 
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person is of evil disposition or of noble disposition. 

Further, the Buddha knows the degree of disposition in each individual, such as whether 
it is high, or lower, or lowest. For disposition depends on the degree of íaith, endeavour, 
mindíulness, concentration, and knowledge, which are the Five Faculties. 

Thus the Buddha knows íully about living beings in respect of the four proclivities 
(ãsaya), the seven latent tendencies ( anusaya ); the three volitional activities 
(abhisarikhãras ) or the six types of habitual conduct (carita), and the types and degrees of 
leaning or disposition (i adhimutti ). 

(3) Just as the Buddha has complete knowledge of the world of living beings, he also has 
complete knowledge of the world of non-living things — the places where living 
beings have their abodes, such as the world-systems (cakkavãìa), mansions, íorests and 
mountains, etc. 

Here is the explanation: 

A world-system called Cakkavãìa or Lokadhãtu is bounded on four sides with tall 
mountains like a stone íencing. (cakka, circular; vãịa, encircling ring of mountains.) The 
term Cakkavãìa comes to be so called because it is a world-system encircled by rocky 
mountains. A world-system is 1,203,450 (one million two hundred and three thousand, four 
hundred and fifty) yọịanas from east to west, and from South to north. The circumíerence 
of this world-system is 3,610,350 (three million six hundred and ten thousand, three 
hundred and fifty) yọịanas. 

In a world-system, the earth's thickness is 240,000 (two hundred and forty thousand) 
yojanas, the upper half of it being earth and the lower half being rock in structure. 

The earth is supported by a mass of vvater which is 480,000 (four hundred and eighty 
thousand) yojanas in thickness. Beneath the mass of water there is the mass of air which is 
960,000 (nine hundred and sixty thousand) yọịanas supporting it. And beneath the mass of 
air is the iníinite expanse of space. This is the íoundational structure of a world-system. 

At the centre of the earth's suríace, there arises Mount Sineru. The lower part of which is 
submerged in the ocean that is 84,000 (eighty-íour thousand) yojanas deep and rises 84,000 
(eighty-íourth thousand) yọịanas above the water. 

(1) Encircling Mount Sineru, there is the íirst ring of mountains called Yugandhara, (half) 
of which 42,000 (forty-two thousand) yoịanas is submerged in the ocean and (half) of 
which 42,000 (forty-two thousand) yọịanas rises up above the water. 

(2) Beyond (the íirst) ring of Yugandhara mountains, there is the (second) ring of 
mountains called Isadhara of which 21,000 (twenty-one thousand) yoỳanas is 
submerged in the ocean and 21,000 (twenty-one thousand) yọịanas rises up above the 
water. 

(3) Beyond the (second) ring of Isadhara mountains, there is the (third) ring of mountains 
called Karavĩka of which 10,500 (ten thousand and five hundred) yojanas is submerged 
in the ocean and 10,500 (ten thousand and five hundred) yọịanas rises up above the 
water. 

(4) Beyond the (third) ring of Karavĩka mountains, there is the (íourth) ring of mountains 
called Sudassana of which 5,250 (five thousand two hundred and fifty) yojanas is 
submerged in the water and 5,250 (five thousand two hundred and fifty) yọịanas rises 
up above the water. 

(5) Beyond the (íourth) ring of Sudassana mountains, there is the (fifth) ring of mountains 
called Nemindhara of which 2,625 (two thousand six hundred and twenty-five) yoịanas 
is submerged in the ocean and 2,625 (two thousand six hundred and twenty-five) 
yoýanas rises up above the water. 

(6) Beyond the (fifth) ring of Nemindhara mountains, there is the (sixth) ring of mountains 
called Vinataka of which 1,312 (thirteen hundred and twelve) yoịanas is submerged in 
the ocean and 1,312 (thirteen hundred and twelve) yọịanas rises up above the water. 
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(7) Beyond the (sixth) ring of Vinataka mountains, there is the (seventh) ring of mountains 
called. Assakanna of which 656 (six hundred and fifty-six) yọịanas is submerged in the 
ocean and 656 (six hundred and fifty-six) yojanas rises up above the water. 

Between Mount Sineru and between the encircling rings of mountains, there are seven 
rings of rivers called Sĩdã. 

In the ocean, lying to the Southern side of Mount Sineru, there is the Southern Island 
Continent called Jambudipa, called aíter the Rose Apple tree growing at the forefront of 
the Island, and this Island is surrounded by five hundred lesser Islands. 

Similarly, in the ocean, lying to the western side of Mount Sineru, there is the western 
Island Continent called Aparagoyãna; on the northern side, the northern Island Continent of 
Uttarakuru; add on the eastern side, the Eastern Island continent called Pubbavideha, each 
of them surrounded by five hundred lesser islands. 

In the Southern Island Continent of Jambũdĩpa, the Himavantã mountain is five hundred 
yọịanas high and three thousand yoịanas broad lengthwise and breadthwise. It is graced by 
eighty-four thousand peaks. 

The Rose Apple tree grovving at the íoreíront of lambũdĩpa Island Continent is of these 
dimensions: its crown is íiíteen yoịanas across; from the ground up to the trunk where the 
big boughs branch out, the height of the trunk is fifty yọịanas, the big boughs are each fifty 
yojanas long, each with a íoliage a hundred ycýanas across, and a hundred yoịanas high. 

Of the same dimensions, the following six other great trees which last till the end of the 
world-system: the Trumpet flower tree in the realm of Asurã at the old site of Tãvatimsa 
devas, at the foot of Mount Sineru; the Silk Cotton tree in the realm of Garudas, the Nudea 
Sessiliíolia in the western Island Continent, the wishing tree in the northern Island 
Continent, the Rain tree in the Eastern Island Continent, and the Indian Coral tree in the 
Tãvatimsa Deva realm. 

The circular ring of mountain that marks the limit of the universe has 82,000 (eighty-two 
thousand) yoịanas submerged under the ocean and 82,000 (eighty-two thousand) yoịanas 
rising up above the water. 

The shape of the lambũdĩpa Island Continent is a trapezium (the shape of the íront 
purl of a bullock-cart); the western Island Continent is of the shape of a brass 
mirror (i.e., circular); the Eastern Island Continent is a crescent; and the Northern 
Island Continent is a square. The inhabitants of those Island Continents are said to 
have íaces that have the same shape as that of the respective Island Continents). 

— Visuddhi-magga Mahãtĩkã, Volume I — 

In each world-system there is (the mansion of) the Moon which has a diameter of forty- 
nine yojanas; (the mansion of) the Sun which has a diameter of fifty yojanas. 

The realm of Tãvatimsa devas, the realm of Asuras, the Avĩci Niraya, the lambũdĩpa 
Island Continent — each of these four places is ten thousand yọịanas wide. They are called 
the Four Areas of Ten-thousand (yọịanas) width. 

The Northern Island Continent is seven thousand yọịanas wide; the Eastern Island 
Continent is of the same size; the Northern Island Continent is eight thousand yoịanas 
wide. 

All the above íeatures constitute one world-system. The void spaces where three of the 
world-systems touch one another are the Lokantarika desolate regions. 

In each world-system, the three miserable States, namely, the animal world, the petas' 
realm and the realm of asurakãyas, have their abodes on the earth, side by side with the 
human world. Underneath the layer of earth lie the eight niraya realms, each below the 
other, and each surrounded by lesser realms of continuous suííering called Ussada Nirayas. 
The Niraya realms, the animal world, petas and asurakãyas are called the four miserable 
States of apãya. 

The human world is located on the earth. The deva realm of the Four Great Kings is 
located on the summit of Mount Yugandhara, at half the height of Mount Sineru. The 
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Tãvatimsa Deva realm is located on the summit of Mount Sineru. These two deva realms 
are, thereíore, terrestrial. Above the Tãvatimsa Deva realms lies Yãma Deva realrn; above 
that realm, Tusitã Deva realm; above that realm lies Nimmãnarati Deva realm; above that 
realm lies Paranimmita-vasavatti Deva realm. These six deva realms, together with the 
human world, are called the Seven Fortunate Sensuous realms ( Kãma sugati bhũmi). These 
Seven Fortunate realms and the four miserable States of apãya together are called the 
eleven Sensuous Realms (Kãma bhũmis). 

Above the six deva realms pertaining to the Sensuous Sphere, there are three Brahmã 
realms of Brahmapãrisajjã (Brahmas' retinue), Brahmapurohitã (Brahmas' Ministers) and 
Mahãbrahmã (Great Brahmas) which are the three Brahmã realms pertaining to the first 
jhãna of the Fine Material Sphere ( Rũpã-vacara). They are on the same plane. 

Above the three Brahmã realms pertaining to the íirst jhãna of the Fine Material Spheres, 
there are the three Brahmã realms pertaining to the second jhãna of the Fine Material 
Sphere on the same plane, namely, Parittãbhã (Brahmas of limited radiance), Appamãnãbhă 
(Brahmas of measureless radiance), and Abhassarã (Brahmas of streaming radiance). 

Above the three Brahmã realms pertaining to the second jhãna of the Fine Material 
Sphere, there are the three Brahmã realms pertaining to the third jhãna of the Fine Material 
Sphere on the same plane, namely, Parittasubhã (Brahmas of limited glory), 
Appamãnãsubha (Brahmas of measureless glory), and Subbhakinna (Brahmas of reíulgent 
gíory). 

Above these realms there are two Brahmã realms (also pertaining to the Fine Material 
Sphere) on the same level, namely, Vehapphaìa (‘very fruitfuF) and AsaMasatta (non- 
percipient beings). Above these are the Avihã (‘bathed in their own prosperity’), Atappã 
(‘untormenting’), Sudassã (‘fair-to-see’), Sudasĩ (‘clear-sighted’) and Akanittha (‘Supreme’) 
— five pure Abodes, lying one above the other successively. Vehapphala, Asaũnasatta and 
the Five Pure Abodes pertain to the í ourth jhãna of the Fine Material Sphere. Thus there 
are altogether sixteen Brahmã realms pertaining to the Fine Material Sphere. 

Above the sixteen Brahmã realms pertaining to the Fine Material Sphere, there are the 
four Brahmã realms pertaining to the Non-Material Sphere, narnely, Akãsãnancã-yatana 
(Iníinity of Space), Vinnănancã-yatana (Iníinity of Consciousness), Akincannã-yatana 
(Nothingness), and Nevasannãvãsannă-yatana (Neither-Consciousness-nor-Non- 
Consciousness), lying one above the other successively. 

Thus, there are sixteen Brahmã realms of Fine Material Sphere and four Brahmã realms 
of Non-Material Sphere, altogether making twenty Brahmã realms. When the eleven realms 
of the Sensuous Sphere are added to them, there are the thirty-one realms in a world- 
system. This is a brieí description of their location. 

In the íoregoing manner, the Buddha has a complete knowledge of the iníinite world- 
systems as bases for sentient existence. This complete and clear knowledge of the world of 
living beings, the world of conditioned phenomena and the world of non-living things is 
the attribute of ỉokavidũ. The five aggregates of the Buddha is the possessor of that 
attribute. (Reíer to the brief meaning given earlier on). 

(6) Anuttaropurisa damma sãrathi 

Visuddhi-magga gives anuttaropurisadammasărathi in two separate meanings: anutaro 

explained as one attribute and dammasãrathi as another. And it also gives, as another 

interpretation, a combined meaning as one attribute. We shall describe both the 

interpretations here: 

(a) Anuttaro : The Buddha is incomparable in morality, etc. in all the world so that He 
reigns supreme in this attribute among the world of living beings. To explain this 
íurther: the Buddha reigns supreme in morality, in concentration, in wisdom, in 
emancipation, and in knowledge leading to emancipation. This supremacy is the 
attribute of anuttaro; the five aggregates of the Buddha is possessor of that attribute. 

(b) Purỉsadammasãrathi'. “He who tames those who deserve to be tamed.” 
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(purisadamma, those beings deserving to be tamed; sarathi, tamer, i.e. skilíul teacher 
or instructor). Those deserving to be tamed include devas, humans and Brahmãs. For 
example, the Buddha tamed nãga kings, namely, Apalãla, CũỊodara, Mahodara, 
Aggisikha, Dhũmasikha, and AravãỊa, Dhanapãla the elephant king, etc. and made 
them leave their savagery and get established in the Three Reíuges. Then the Buddha 
tamed Saccaka the vvandering ascetic, son of Nigantha; Ambattha, the young man; 
Brahmins Pokkharasãti, Sonadanta and Kũtadanta, etc. He also tamed powerful 
devas, such as AỊavaka, Sũciloma, Kharaloma and even Sakka, the King of Devas. 

The Buddha not only tamed individuals from their savage stage into His disciples, but 
also upliíted those virtuous persons who had had purity of morality to attain the íirst jhãna, 
or the ariyas who were Stream-enterers, to attain the three higher maggas by showing the 
method of training. So His 'taming' also includes leading already half tamed persons to 
arahatship. Thereíore, Purỉsadammasãrathi means making savage beings to be established 
in the lower morality, and to guide those possessed of lower morality (i.e. half tamed) to 
attain the higher beneíits leading to arahatta-phala. This knowledge of instructing others is 
the attribute of dammasãrathi. The five aggregates of the Buddha is the possessor of this 
attribute. 

In the combined interpretation of annutaro and purỉsadammasãrathi, only a single 
attribute is counted, to mean “the Buddha, who is unrivalled in taming those who are 
untamed”. To explain this: when a horse tamer trains a horse, he does not and cannot train 
it into the desired State in a day. He has to train it over many days repeatedly. (The same 
holds true with other animals, such as elephants, bullocks, etc.) Even when a horse is 
supposed to be tamed it is not free from pranks. (The same holds true with other animals.) 
But the Buddha can tame a person at one sitting (i.e. in the course of one dialogue) to attain 
the eight vimokkha-jhãnas or attain arahatta-phala. When the disciple has attained 
arahatta-phala he becomes completely tamed never showing any more mad írolics. 
Thereíore the Buddha is unrivalled in taming the untamed persons. The knowledge of 
tutoring untutored (i.e. ignorant) persons is the attribute of anuttaropurỉsadammasãrathv, 
the five aggregates of the Buddha is the possessor of this attribute. 

(7) Satthãdevamanũssãnam 

This means the Buddha who guides devas and humans to gain for themselves the beneíits 
at present, the beneíits in the íuture, and the ultimate beneíit of Nibbãna. This is indeed so. 
The Buddha teaches, exhorts and instructs all beings to gain present beneíits for some; to 
gain beneíit in (li tu re existences, for others and to attain the ultimate beneíit of Nibbãna, 
for others; each according to his or her suííiciency of past merit. Thereíore the knowledge 
in helping devas and humans to gain present beneíits, beneíits in the íuture, and the beneíit 
of Nibbãna is the attribute of satthãdeva-manussãnarh. The five aggregates of the Buddha 
is the possessor of this attribute. 

Another explanation: The Buddha is like the master of a caravan, hence He is called 

Satthãdeva-manusãnarh. 

To explain it further: 

A wise leader of a caravan conducts the caravan saíely over a difficult and dangerous 
journey. There are five kinds of diííicult and dangerous journeys, namely, (i) a journey 
notorious for highway robbers; (ii) a journey through wild country where (erocious beasts, 
such as lions or tigers, roam; (iii) a barren stretch of land where food resources are not 
available; (iv) a journey over parched country with no water resources and (v) a journey 
passing through a country iníested with yakkhas (demons). Just as a good leader of a 
caravan saíely conducts the caravan through the above five kinds of hazardous journey, so 
also the Buddha gives protection to the way-farers of the journey of life against the hazards 
of journey marked by rebirth, aging, disease and death, grieí, lamentation, physical pain, 
sorrow and anguish, lust (attachment), hatred, bewilderment, conceit, wrong view and 
demeritorious acts, and conducts them to the saíety of Nibbãna. Thereíore, the Doctrine of 
the Buddha vvhich lead beings to Nibbãna is the attribute of satthãdeva-manussãnam; the 
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five aggregates of the Buddha is the possessor of this attribute. 

(The attribute sattãdeva-manussãnarh should not be taken only to mean to cover 
devas and humans. The term devamanuussãnarh is used to give prominence to 
beings of the íortunate existences and who are fit to become liberated. However, 
the Buddha also gives appropriate guidance and counsel to animals so that they also 
beneíit from it and are thereby equipped with sufficing condition to attain magga- 
phala in their next existence or in the third existence. The Commentary gives the 
example of Mandũka Devaputta which is related below.) 

The Story of Mandũka Devaputta 

At one time, the Buddha was staying at a monastery close to Gaggarã Lake, near the City 
of Campã, which served as His place for collecting daily alms-food. One morning, on His 
usual Buddha-routine of entering the absorption of Compassion, He saw that, if He held a 
sermon in the evening, a frog would come and being absorbed in the sound of the Dhamma 
speech, it would be killed accidentally, and be reborn in the deva realm. And that deva 
would come to Him, accompanied by his big retinue which would be seen by the large 
audience who would gain knowledge of the Four Truths and so make an end of suffering. 
After having this foreknowledge through His absorption of Compassion, the Buddha went 
into the City of Campã for alms-round in the morning. When the morning meal was 
íinished, He went to the monastery, received the homage paid by the bhikkhus, and went 
into seclusion in His Scented chamber, spending the day in the bliss of the absorption of 
arahatta-phala. 

In the evening, when the four kinds of assembly were gathered at the lecture hall near 
Gaggarã Lake, the Buddha came out of His Scented Chamber, took His Seat in the lecture 
hall, and delivered a sermon. 

At that time, a frog came out from the lake, listened to the voice of the Buddha, and 
knowing that “this is the voice of the Dhamma”, was absorbed in it. (Although animals do 
not have the capacity to understand the meaning of the discourse, at least they can know 
the voice as one of Dhamma or righteousness or as one of wrongness, as the case may be.) 

Then a cowherd came upon the scene and being deeply impressed by the Buddha’s 
splendour in delivering the sermon and the deep silence in vvhich the audience were 
listening to the sermon, he stood there leaning on his staff in hand. He did not notice that 
there was a flog on whose head his staff was resting. 

The frog died on the spot, even while it was absorbed in the sweet voice of the Dhamma. 
As it died in full consciousness of the clear conviction in the goodness of the Dhamma, it 
was reborn in the Tãvatimsa Deva realm, with a golden mansion twelve yojanas wide as his 
residence, waited upon by a large retinue of deva maidens. Then he pondered on his new 
State: “How have I got into this deva existence? I was just a frog in my previous existence. 
What merit sent me, a mere animal to this high State?” And he saw no other merit than his 
getting absorbed in the voice of the Buddha’s sermon which was the voice of the Dhamma. 

Then he went to the Buddha, while himselí staying in his mansion, in the company of 
deva maidens. He and his deva maidens descended from the mansion in full view of the 
human audience and stood beíore the Buddha in worshipping attitude. 

The Buddha knew the deva, who was the flog which was stamped to death just a moment 
ago. Still, to let the audience realize the workings of kamma, as well as to show the 
abnormal psychic power of the Buddha (in seeing the past existences of all beings), He said 
to the deva in the following verse: 

“Surrounded by a large retinue, 

Shedding resplendent light all around 

with such powerful possession of personal aura, 

who is it that pays hornage to me?” 

And the deva who, just a moment ago, had been a frog replied: 
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“(Venerable Sir,) in my previous existence, 

I had been a frog, 

Born and brought up in the water. 

Even while I was absorbed in your voice of the Dhamma, 

A cowherd caused my death with his staff. 

“(Venerable Sir,) just at the instant of my death, 

Due to the serenity of my mind in listening to the Bhagavấs 
voice, 

I was reborn a de va. And now (Venerable Sir,) 

See my glorious State, replete with retinue, 
my personal appearance and everything, 

And, above all, my eííulgence that reaches twelve yojanas\ 

“O Gotama, those, who have for a long time 
Listened to the Dhamma taught by you, 
attain the Peace of Nibbãna through Path-knowledge 
And become free from all sorrow.” 

Then the Buddha delivered the discourse in detail, suited to the audience, by judging their 
past merits that would serve as suííicing condition for enlightenment. By the end of the 
discourse, eighty-four thousand beings comprehended the Four Truths and made an end of 
suffering. The deva who had been a frog attained Stream-entry. He made obeisance to the 
Buddha, turned round with the Buddha on his right, and also worshipping the Sangha, 
returned to the de va realm in the company of his large retinue of deva maidens. 

(8) Buddha 

He is called the Buddha because He knows íully all knowable things. In another 
sense, He is the Knower of the Truths and also makes the Four Truths known to 
being fit to know them. Hence, He is called the Buddha. 

The distinction between the second attribute of sammãsambuddha and the eighth attribute 
of Buddha lies in that the íormer reíers to the Four Truths, while the latter reíers to the 
All-knowing wisdom, Sabbannutã-nãụa. If, however, the attribute buddho is taken as 
supreme knowledge as the same for sammãsambuddho, then the íormer relates to the 
penetrative aspect (Pativedha Nãna) of the Buddha’s wisdom while the latter relates to the 
skilíul aspect ( Desanã Nãna) of the Buddhấs wisdom in enlightening others. 

(9) Bhagava 

This attribute of the Buddha is explained in a variety of ways in the Mahã Niddesa 
Pãli. The Commentary also explains it in six diííerent ways, while Visuddhi-magga 
Mahãtìkã gives seven diíTerent interpretations. Here we shall discuss the first 
method of explanation in the Pãli which is also the third method of explanation in 
the Commentary. This is the meaning generally given by Myanmar translators in 
their close literal renderings of the word, i.e. “he who is endowed with six íorms 
of glory.” ( Bhaga , the six exalted qualities; vanta, being possessed of.) 

The Buddha is called the Bhagavã because He is endowed with six exalted qualities 
(unattainable by the disciples) namely: (i) Issariya, (ii) Dhamma, (iii) Yasa, (iv) Sin, (v) 
Kamma, and (vi) Payatta. 

(i) Issariya (Supremacy) 

It means the innate power of the Buddha to bend things to His will. ỉssariya is of 
two kinds, lokuttarãcỉttissarỉya (supramundane will power) and lokĩcittissariya 
(mundane will power). 

As regards supramundane will power, the Buddha has unsurpassed will power. In 
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displaying the Twin Miracle, to get a stream of water from the desired part of His body, 
He enters into the prelimmary absorption of ãpo-kasina and then makes the resolve: “May 
there be a stream of water” which is a separate impulsion thought process (i aditthãna-vĩthi ). 
Then He enters into the preliminary absorption of ãpo-kasina again. Then the special 
apperception (impulsion) thought-process ( abhinnãụa-vĩthi ) arises that causes the stream of 
water appear from whatever part of His body as He has vvilled. 

Thus, to effect a stream of water from the desired part of His body, the Buddha has to go 
through four diíTcrent thought-processes. Likewise, to get a stream of fire glow from the 
desired part of His body, the Buddha enters into the preliminary absorption of tejo-kasina 
and then makes the resolve: “May there be a stream of fire” which is a separate impulsion 
thought-process. Then He enters into the preliminary absorption of tejo-kasina again. Then 
the special apperception (impulsion) thought-process arises that causes the stream of fire 
appear from whatever part of His body He has willed. 

Brieíly speaking, to get a stream of water flow from the body, the Buddha has to go 
through four separate thought-processes. The same is required to get a stream of fire glow 
from the body. The mastery of the Buddha’s will power is such that in going through the 
thought-process in entering into the preliminary absorptions, He can bring to a stop the 
thought-process in any number of thought-moments He chooses. The life continuum 
thought-moments (bhavanga-citta) that have to intervene between the separate thought- 
processes are also limited to two. (Compare this to the case with the disciples who would 
need as many life-continuum thought-moments as they feel necessary.) The mastery in 
arranging the separate thought-processes and the life continuum thought-moments as 
desired, are the astonishing íeatures of the Buddha’s accomplishment in will power. This is 
the power in controlling mundane jhãnic absorption. 

Likewise, in supramundane consciousness of arahatta-phala, the Buddha has unsurpassed 
power of will. Due to this power, He enters into the absorption of arahatta-phala at such 
little odd moments when He takes a pause between making a point in His discourse and 
going on to the next, during which the audience would be saying “Sãdhu!” (“good!”). As a 
matter of fact, there is not the shortest of odd moments when the Buddha does not dwell in 
the absorption of arahatta-phala. (Ref: Atthasalinĩ Mũlatĩkã). This is how the Buddha has 
amazing control of will power in supramundane consciousness. 

Eight Mundane Features of The Buddha’s Willpower 

In the Teaching, eight mundane íeatures of the Buddha’s willpower are generally cited. 
The eight are brieíly described below: 

(a) Animã: The Buddha can transíorm Himselí as small as small can be, even to an 
atomic size. This was the power He employed in taming Brahmã Baka, where 
assuming the power of invisibility was the bet between them. 

(b) Mahimã: He can transíorm himselí as big as big can be, even making Himsell' taller 
than Mount Sineru (to any conceivable size up to one that might cover up the entire 
world-system), and still appear proportionate and glorious. This was the power He 
employed to impress the Lord of Asurã (who had previously thought he might have 
to look down on the Buddha because of his own enormous size). 

(c) Laghimã : He can levitate at will and travel in the air due to this power which causes 
lightness of the body comparable to His lightness (buoyancy) of the mind. 

(d) Patti'. He can travel to any far away place at will. Ordinary people lacking in this 
power cannot travel bodily to far-off places as fast as their mind can travel. The 
Buddha can travel even to the deva realms and Brahmã realms bodily in an instant. 

(e) Pãkamma: He can accomplish anything that He wishes. In the eight assemblies He 
resolved to appear as one of their kind (i.e. among devas in deva realm He appears as 
a deva, etc.) (Ref: Chapter 50 on the Passing Away of the Buddha). In preaching the 
Doctrine to the inhabitants of the other world-systems, He assumes the form, the 
voice, etc. of one of the kings of those places. 
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(f) Isitã: Dominating the will of others. All the Buddha-routine is accomplished through 
this power; all beings having to fulfil the wishes of the Buddha. 

(g) Vasitã : Mastery of psychic powers and absorptions. This is the power used to tame 
very powerful and arrogant individuals such as Uruvelã Naga, overpowering their 
powers in every respect, such as emitting fire, vapour, etc. 

(h) Yatthamavasạyita: He has complete control over jhanic absorptions and in displaying 
miracles being able to terminate them as He wills. It is this power which 
accomplishes the Twin Miracle of fire and water strewing out of the various parts of 
His body, with fire glowing from the upper part of the body while water flowing 
from the lower part of the body, and then suddenly even when the audience are 
watching in awe, making fire glowing from the lower part of the body while water is 
flowing from the upper part of the body, etc. 

The above eight powers of the will in mundane consciousness are included in iddhividha 
abhinnã, knowledge by which supernormal powers are accomplished. The Buddha stands 
unrivalled in this knowledge. 

These eight mundane powers and the mastery in mundane willpower and supramundane 
willpower mentioned above together are called the íirst of the six exalted qualities, i.e. 
issariya (supremacy). 

Verse in Adoration of The Exalted Quality of Supremacy 

"O Exalted One! Your arahatta-phala consciousness is marked by the mastery of 
supramundane will-power as well as the eight íorms of mastery of mundane will- 
power such as in turning Yourselí' into an iníinitesimal form. o Exalted One! May 
this be my humble adoration to you!" 

(ii) Dhamma (Knowledge of the Nine Supramundane Factors) 

This glorious quality is the knowledge of the Buddha in His unique attainment of 
the nine íactors of the supramundane sphere, namely, the four maggas, the four 
phaìas and Nibbãna, that destroy all deíilements so completely that no íaint 
suggestion of their presence due to past habits remains. The meaning is obvious. 

Verse in adoration of the exalted quality of Dhamma 

"O Steadíast One! 

You are imbued with the four ariya-maggas, 
the four ariya-phalas. 

And Nibbãna, 

That destroy all deíilements, 

Leaving not the íaintest trace. 
o Glorious font of the Dhamma! 

May this be my humble adoration to You!” 

(iii) Yasa (Fame and Followership) 

The glorious reputation surrounding the Buddha is no empty boast but true to its 
every detail, and well deserved. In that sense the Buddha’s reputation is pure, 
unadulterated, un-exaggerated. There are certain personages of wide repute, 
deserving of them but their repute does not reach the three worlds (i.e. the deva- 
world, the human world, the Brahmã-world). 

The reputation attributed to the Buddha is such that the achievers of non-material 
absorptions, ( arũpa jhãna ) can remain in the non-material Brahmã-world ( arũpa Brahmã) 
and contemplate on the nine supreme attributes of the Buddha. Since the Buddha’s fame 
reaches even the non-material Brahmã-world, it hardly needs saying that this fame spreads 
in the Fine Material Sphere and the Sensuous Sphere as well. 

Verse in Adoration of The Exalted Quality of Fame and Following 

“O Steadíast One! 
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You are attributed with glorious fame 
Spreading over the three worlds, 

Purely deserved by You. 
o paragon of personal repute! 

May this be my humble adoration to You.” 

(iv) Sứĩ (Splendour of Physical Períection) 

The Buddha’s glorious quality of physical períection was such that all devas, 
humans and Brahmãs could never satisíy themselves in gazing at His superb 
appearance. For, He was endowed with the thirty-two marks of the Great man as 
well as eighty lesser characteristics. Those who went to see the Buddha had to 
leave only because the proper time to stay beíore His presence had run out but they 
felt uncontented with íeasting their eyes on the sheer majesty of the person of the 
Buddha. 

Verse in Adoration of The Exalted Quality of Physical Períection 

“O Resplendent One? 

You are endowed with physical excellence 
In every aspect. 

That makes You the cynosure of all devas, humans and 
Brahmãs. 

o íairest of all men! 

May this be my humble adoration to You!” 

(v) Kãma (Power of accomplishment) 

The Buddha accomplished all He sets out to accomplish and the steadíast purpose, 
the steady effort underlying this power of accomplishment, is called Kãma. Since 
as Bodhisatta Sumedhã, He received the assurance of íuture Buddhahood from 
Buddha Dĩpankarã, He had set His mind on leading humanity to liberation: 

“May I become enlightened and may I be able to lead the multitudes to 
enlightenment ( Bitddho bodheyyam). 

“May I attain liberation from the round of rebirth, and may I be able to lead the 
multitudes to liberation ( Mutto moceyyam). 

“May I cross over to the shore of saíety and may I be able to ferry across the 
multitudes to the shore of saíety ựĩinno tăreyyam).” 

That earnest desire, that steadíast purpose, had never waned in the Buddha. It was that 
purposeíulness that led Him to attain períect Enlightenment through magga-phaìa, thus 
íulíilling His earnest desire. He had thus gained Enlightenment, had gained liberation from 
the round of rebirth, and had crossed over to the safe shore that is Nibbãna. 

There are some people who may have earlier desired for the good and welfare of oneselí 
as well as of others. But once their welfare is íulíilled, they are apt to íorget about others' 
welfare, or are unable to carry our their set purpose concerning others. The Buddha 
attaining Buddhahood was reiníorced by the Path-Knowledge in devoting Himselí to the 
originally set task of helping others. This zeal was the Principal cause of His 
accomplishment in making the multitudes see the Four Truths, enabling them to cross over 
to the safe shore of Nibbãna. Thereíore the steadíast wish ( adhigama-chanda ) that was 
responsible for the glorious accomplishment of the Buddha's mission both for Himselí and 
for others, is Kãma. 

Verse in Adoration of The Exalted Quality of Accomplishment 

“O Steadíast One! 

You have long wished for the good of Yourselí 
as well as of others. 

That earnest wish has íound íulíilment now. 
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o Achieving One! 

May this be my humble adoration to You!” 

(vi) Payatta (Diligence) 

Payatta means unrivalled diligence. (Consider the (ivetold Buddha routine 1 2 3 4 5 carried 
out untiringly every day.) His untiring zeal in keeping up the íiveíold Buddha 
routine earned Him the love and esteem of the living world. The Right Effort 
(sammã vayana) that entitles him to the warm regard of the whole living world is 
the glorious quality of Payatta. 

Verse in Adoration of The Glorious Quality of Diligence 

“O Diligent One! 

You possessed Right Effort, 

That steadíastness which won the highest esteem by the 

whole world. 

o steadíast One! 

May this be my humble adoration to You!” 

Miscellaneous Remarks about The attributes of The Buddha 

The attributes of the Buddha are iníinite. Out of them, the nine (or ten) supreme attributes 
are mentioned in the Scriptures for easy understanding and memorizing by devas, humans 
and Brahmãs. 

The Buddha's Attributes in A Nutshell 

All of the Buddha’s glorious attributes can be put into two main categories: (1) The 
attributes that proclaim the accomplishment of the Buddha by Himselí, ịattahita sampatti) 
and (2) the attributes that stand testimony to the Buddha's Service to the general weal of the 
multitudes, ( parahita patipatti). 

In the íirst category there are two aspects, (i) the success the Buddha achieves in 
overcoming the deíiling tendencies, and (ii) the endowment of a variety of Knowledges. 
(The innate powers of the Buddha that He is invested with flow from these two sources.) 

In the second category of the Buddha’s attributes too, there are two aspects: (i) the 
severity of effort in preaching the Dhamma to the multitudes purely out of compassion, 
untinged with any expectation of gain or fame; and (ii) the iníinite patience in wishing well 
even to persons antagonistic to Him and in avvaiting the ripeness of time on the part of the 
hearers to comprehend His Teaching. The Buddha's acceptance of oííerings of the four 
bhikkhu requisites is another form of doing useíul Service to the donors who thereby gain 
great merit. Thus the nine attributes such as Araham, are taught to signiíy the two above 
aspects of His own accomplishments and His Service for the welfare of others. 

The nine supreme attributes are read into the above two aspects in the following way: 
Araharh clearly describes the Buddha’s success in getting rid of all deíilements. 
Sammãsambuddha and Lokavidũ clearly describe the Buddha’s endowment of 
variety of knowledges. (Here, it might be asked: “Does Lokavidũ also not stand for 
Períect Self-Enlightenment?” The ansvver is: “Yes, it does.” However, there is this 
distinction: Sammãsambuddho stands for the efficacy of Períect Self- 


1. Five fold Buddha routine: 

1. Early morning routine — Going on alms-round, acceptance of meals by donors, giving 
discourses of appreciation to douors. 

2. Aíter meal routine — Advice to Sangha, meditation practice suitable for each bhikkhu, short 
rest, survey of loka to see sentient beings ready for liberation, discourse to laity in the aíternoon. 

3. First watch of the night — Bathing, slight rest, discourse to Sangha. 

4. Middle watch of the night — Discourse to devas, brahmas. 

5. Last watch of the night — Walking exercise, sleep four hours 10 p.m. to 2 a.m., survey of loka 
for sentient beings ready for liberation. 
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Enlightenment while Lokavidũ signiíies the efficacy of the Buddha’s discriminating 
knowledge about the mental framework of His hearers, such as tendencies, etc. 
Hence two diííerent attributes are proclaimed.) 

Viịịãcarana sampanno completely conveys the comprehensive accomplishment of 
the Buddha by Himselí . 

Sugata proclaims both the Buddha’s accomplishment by Himselí and the 
achievement in working for the welfare of others, together with the underlying 
cause of both. 

Anuttaropurisadammasãrathi and satthãdevamanussãna clearly demonstrate the 
Buddha’s achievement in bringing the welfare of others. 

Buddho brings out the meaning of accomplishment by Himselí' as well as 
accomplishment for the good of others. (Aíter mentioning Sammãsambuddho, the 
Buddha íurther proclaims Buddho because the íormer indicates His penetrative 
knowledge whereas the latter conveys His knowledge in imparting knowledge.) 
Bhagavã highlights both the Buddha’s accomplishment for Himselí and the success 
in bringing the welfare of others. 

Considered in another light, the supreme attributes of the Buddha fall under three 
categories, namely: (i) Attributes that are root causes (hetu), (ii) attributes that are results 
(phaìa), and (iii) attributes that bring welfare to others (sattũ pakãrà). (These three may be 
called success in root cause, success in result, and success in welfare of the world.) 

The first four attributes, viz. Araharh, Sammãsambuddho, Vijjãcaranasampanno, 
Lokavidũ, portray the root causes of attributes that the Buddha is endowed with. 

Anuttaropurisadammasãrathi and Sattãdevamanussănarh clearly describe the 
Buddha’s success in working for the good of others. 

Buddho clearly points out to the Buddha's endowment of happy root cause as well 
as accomplishment for the good of others. 

Sugata and Bhagavã reveal the endowment of the three kinds of success, i.e. in 
root cause, in result and in the welfare of the world. 

(These two modes of explanation are taken from Visuddhi-magga Mahãựkã, Volume I) 

Contemplation of The Buddha (Buddhã-nussati Bhãvanã) 

Myanmar devotees, who can read Pãli and know only the Myanmar language, should 
commit to memory the nine attributes of the Buddha in Pãli and Myanmar as given above. 
They should recite each of them at a speed neither too slowly nor too fast, reílecting on its 
meaning. One who reílects on the attributes of the Buddha, while doing so, prevents the 
arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which 
clears the mind of lethargy and distraction, and rendering it possible for a righteous 
thought-process to arise through the equanimous attitude of straight mental exercise. 

When the concentration gets stronger through this meditation practice, the hindrances 
(nĩvarana) fall off, and deíilements are quelled and consequently, five íaculties such as 
faith (saddhã) become very pure and effective. The repeated retlection on the Buddha 
sharpens initial application of the mind ( vitakka ) and sustained application of the mind 
(vicãra ). When these two íactors are íunctioning well, delightíul satisíaction (pĩti) arises. 
Due to the delightíul satisíaction, serenity of mental concomitants and serenity of mind 
arise, as the result of which physical and mental uneasiness (deíilements associated with 
subtle íorms of distraction) are quelled. When there is serenity of mind and serenity of 
mental concomitants, happiness that causes the arising of concentration becomes 
pronounced. The thought-process being enriched by happiness is íirmly fixed on the object 
of meditation. 

Thus the íactors involved in meditation, beginning from initial application of the mind, 
become more and more efficient stage by stage. The mind is neither retarded nor distracted 
so that the medium attitude of mental exercise or equanimity is maintained and the five 
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íaculties such as faith are íunctioning in a balanced way. Now, the five íactors of jhãna, 
viz. initial application of the mind, sustained application of the mind, delightíul 
satisíaction, happiness and one-pointedness of mind, arise simultaneously at every thought 
moment with the great meritorious consciousness ( mahã kusala citta) of the contemplation 
on the Buddha which is mental cultivation pertaining to the Sensuous Sphere ( kãma-vacara 
bhãvanã). Thus, neighbourhood concentration or threshold concentration ( upacăra-jhãna ) is 
achieved. When this concentration arises together with the great meritorious consciousness 
of the contemplation of the Buddha, which is mental cultivation pertaining to the Sensuous 
Sphere, the meditator is called one who has achieved upacãra-jhãna of the contemplation 
of the Buddha. 

(Contemplation of the Buddha can, at best, reach the level of threshold or 
neighbourhood concentration (ụpacãra-jhãna) pertaining to the Sensuous Sphere 
only, and not appana (rũpã-vacarà) jhãna. Why is it so? It is because the attributes 
of the Buddha are ultimate dhammas and are too profound to be íully concentrated 
up to the appanã-jhãna stage. It is like a vessel that cannot remain stable on very 
deep vvaters.) 

It might then be asked: “In contemplating the attributes of the Buddha, the names of the 
ultimate dhammas of the nine attributes, such as Araham, etc. are still made objects of 
contemplation. Why are these names said to be ultimate dhammas?” The answer is, again, 
that the attributes of the Buddha are so proíound that, although at the initial stage of 
meditation, these names (such as araharh) are made as objects of meditation, when 
concentration is developed, the mind passes on from mere names to ultimate reality. 

Again, one might íurther ask: “Are not some ultimate dhammas such as the íirst non- 
material consciousness ( pathamã-ruppa vinnăna) used as object of meditation and appanã 
jhãna, such as the second non-material jhãna, achieved thereby?” That is true, but that is a 
case of single object of meditation. The attributes of the Buddha are not a single object. 
They are a complex variety. So the comparison is not valid. 

It may then be questioned: “A yogi contemplating on the thirty-two aspects or parts of the 
body, although starting with a number of them, aíter concentration becomes developed, 
íixes his mind on a single aspect or part only and achieves the íirst Fine Material Jhãna. 
Then why is the same process not true in the case of the contemplation of the Buddha?” 
This is not an appropriate analogy. For, although there are as many as thirty-two aspects or 
parts of the body, all of them have a single reality, which is loathsomeness of the body 
which truly becomes the object of meditation leading to achievement of appanã-jhãna. In 
the case of the attributes of the Buddha, they are replete with meaning in a variety of ways, 
and hence concentration achievable belongs only to the Sensuous Sphere, and only up to 
upacãra-jliãna stage. 

“Why not concentrate on only one of the nine attributes then?” 

The answer is: when concentration becomes developed, the attributes of the Buddha are 
comprehended by the yogi so that he cannot fix his mind on any one of them only because 
his íaith grows so much as to know no bounds. 

Beneíits of Contemplation of The Buddha 

A virtuous one, who repeatedly contemplates the attributes of the Buddha, has 
exceptional esteem of Him which is comparable to the ariyas' devotion to Him. Repeated 
recollection of the Buddha develops his mind such that he has a stable mindíulness. The 
proíundity of the Buddha's attributes, on which his mind is trained, makes him a person of 
proíound wisdom. The nine attributes in themselves are the íertile íield for sowing merit, 
thereíore constant recollection of them is highly meritorious. 

ReHection on the Buddha is a mental exercise conducive to delightful satisíaction (pĩti), 
one of the even íactors of Enlightenment. The yogi becomes possessed of much delightíul 
satisíaction, íirst of the feeble kind but, later, of an ecstatic kind. The mindfulness that 
dwells on the attributes of the Buddha overcomes fear, thereíore the yogi becomes 
indifferent to fear and dread, great or small. Since this mental exercise has the nature of 
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vvarding off physical pain, the yogi acquires a kind of tolerance to pain. He also íeels that 
he is together with the Buddha. The body of one, whose mind is absorbed in the thoughts 
of the Buddha, is like a shrine containing the Buddha so that it becomes worthy of 
adoration. His mind is alvvays inclined to Supreme Enlightenment. 

The yogi’s mind is constantly reminded of the attributes of the Buddha with the result 
that any evil thought that might arise is driven away before evil word or deed is committed, 
as if being shameíul to do it, and being abhorrent to do it in the presence of the Buddha. 
Contemplation of the Buddha is a basis for gaining magga-phaìa. If the yogi does not gain 
magga-phaìa in this existence for want of suííicient past merit, he is reborn in the 
íortunate existences. 

These are the beneíits of contemplating the Buddha as explained in Visuddhi-magga. For 
greater details the reader may reíer to Subhũti Thera Apãdãna in the Thera Apãdãna Pãli 
(and Myanmar translations). 

The Six Supreme Attributes of The Dhamma 

Svãkkhãto bhagavatã dhammo sanditthiko akãỉiko ehi passiko opaneyyiko pacattam 
veditabbo vinnuhi. 

i) The Dhamma consisting of magga-phaìa, Nibbãna and pariyat is well-expounded, 
svãkkhãto, because: (a) it is excellent in the beginning, excellent in the middle and 
excellent at the end, in the utterance of each word in strict accordance with the six 
rules of grammar and ten rules of articulation of the Magadhan tongue; (b) and (c) 
because it shows the middle way, avoiding the two extremes, and because it quells the 
fires of deíilements and completely extinguishes them; (d) because it explains the 
nature of Permanence, Stability, Paciíication and Deathlessness. 

ii) The Dhamma, i.e. the four maggas the four phaìas and Nibbãna, is sandithiko because 
it is practiced and realừed by the ariyas who have thus exhausted the deíilements; and 
also because it is the instant destroyer of deíilements, it wins the laurels of victory. 

iii) The Dhamma, the nine supramundane íactors, is akãìiko because it íructiíies 
immediately, in that the íruit ( phaìa ) of the Path (magga) is attainable without a 
moments delay. 

iv) The Dhamma is ehipassiko because it is clearly visible like the majestic moon in a 
clear sky, free of mist, smoke, cloud etc. or like the Manohara gem that is íound on 
Mount Vepulla, inviting all to come and see for themselves. 

v) The Dhamma is opaneyyiko because the four maggas serve as the raft for Crossing 
over to the saíety of Nibbãna, while phaìa and Nibbãna bestow upon the ariyas with 
the realừation of a safe haven. 

vi) The Dhamma is paccattarh vedetahbo because it must be realized, through individual 
effort, by the wise. 

Explanation of The Above Attribute 

(1) Svãkkhãtã 

In Svãtkkhãta, Dhamma reíers to the Doctrine ( pariyat ), the four maggas, the four phaỉas 
and Nibbãna (the pariyat and the nine supramundane íactors). 

The pariyat is excellent in the beginning, excellent in the middle and excellent at the end 
because it is períect in meaning and in words and because it proclaims the threeíold 
training and the Ariya Path ( Magga ), as the pure and complete way of practice. 

The pariyat is períect because even within a single stanza, its first line is períect, and 
thereíore períect in the beginning; its second and third lines are períect and thereíore 
períect in the middle; its íourth line is perfect and therefore períect at the end. In a 
discourse, it has an introduction that makes it períect in the beginning. It has a conclusion 
that makes it períect at the end. And the middle portion, with its logical connections 
between various points, makes it perfect in the middle. In a discourse consisting of a 
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number of connected thoughts, the first connection of logical relationships is períection in 
the beginning. The last connection of logical relationship is períection at the end. The 
remaming logical relationships are períection in the middle. (These remarks are for 

Suttanta Pitaka.) 

(In another way:) In the Suttanta and Vinaya PiỊakas, all of the discourses mention the 
place where the event took place (Savatthi, Rặjagaha, etc.) which is períection in the 
beginning. The compatibility of the discourse with the natural bent of the hearers on that 
particular occasion, the incontrovertible truth contained in the meaning of the discourse, the 
substance, and the illustrations make the middle períect. The beneíit gained by the audience 
through their íaith and conviction, the proper conclusion of the theme, make the end 
períect. 

In brieí, the whole of the Pariyatti Dhamma, comprising the Three Pitakas, essentially 
proclaim Morality, Concentration, Insight-vvisdom, Magga, Phaìa and Nibbãna. They 
pronounce the true Buddha, the true Dhamma, the true Sangha. They clearly prescribe the 
noble and correct practice that leads to Buddhahood, or Períect Self-Enlightenment, 
Paccekabuddhahood and arahatship or enlightenment as a disciple. Thus, the three Pitakas 
have the intrinsic excellence in the beginning in Morality; the intrinsic excellence of the 
middle in Concentration and Insight-wisdom; the intrinsic excellence at the end in Nibbãna. 
Or taken in another light, they are excellent in the beginning through Morality and 
Concentration; excellent in the middle through Insight wisdom, and magga; and excellent at 
the end through phaìa and Nibbãna. 

Or, put it in another way, they are excellent in the beginning by declaring the true 
Buddha, excellent in the middle by declaring the true Dhamma, and excellent at the end by 
declaring the true Sangha. Again, anyone, who takes up the practice as shown in the 
Pariyatta Dhamma or the Three Pitakas can attain any of the three classes of 
Enlightenment, and are thereíore excellent in the beginning through Períect Self- 
Enlightenment; excellent in the middle through Paccekabuddhahood, and excellent at the 
end through Enlightenment as a disciple. 

The Buddha’s Doctrine requires His disciples two steps to take: the íirst step is for them 
to listen attentively with a certain íaith, and the second is to take up the practice of the 
Dhamma. When the above steps are taken in their order and the proper practise is done, a 
disciple attains arahatta-phala. Thereíore, in listening to the Doctrine, if you have the 
ultimate objective of arahatta-phala, you gain the knowledge of what has been heard, 
Sutamaya nãna, the repeated arising of which can put away the hindrances of the mind. 
Hence paying good attention to the Doctrine is excellence in the beginning. If you take up 
the Practice of the Dhamma aíter repeatedly listening to it, you get the calm that comes 
with concentration, samatha-sukha, and then if pursued correctly, you gain insight into 
phenomena which gives you peace and satisíaction, vipassanã-sukha. Thus the practice of 
the Dhamma is excellence in the middle. Since proper practice leads to arahatta-phala, the 
result of the practice is the excellent at the end. In this way is the Pariyat Doctrine excellent 
in the beginning, in the middle and at the end, and thereíore it is truly acclaimed as 
Svãkkhãto. 

The Buddha’s Pariyat Doctrine clearly chalks out two modes of the practice, the practice 
eoníorming to the teaching, sãsana brahmã cariya, and the noble practice of the Path, 
magga brahmã cariya. (Of those two, the íirst reíers ordinarily to the threeíold training 
and kindred teachings while the second reíers to the very essence of the threeíold training 
and the successíul measure of the threeíold training, namely, the ariya-magga.) In teaching 
these two modes of the practice, the Buddha deíined the Noble Practice in terms of the 
deepest signiíicance in meaning. For instance, if a religious teacher were to give emphasis 
on such mundane words as gruel, rice, or men or women, these terms do not have any 
intrinsic value that can lead to the ending of the woefulness of the round of existences. So, 
such words do not carry any signiíicant meaning from a truly religious point of view. The 
Buddha rejects giving emphasis on these mundane terms but expounds the Four 
Foundations of Steadíast Mindíulness ( Satipatthãna ), the Four Earnest Endeavours 
(Sammappadhãna), etc. in detail which have the effect of gaining release from the round of 
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existences. Thus, the Pariyat Doctrine deíines the Noble Practice in these signiíicant 
absolute terms, replete with profound meaning. 

Further, the Noble Practice is expounded in words and phrases that are pcríect. In this 
matter there are ten important rules of enunciation of words. They are: 

i) Sithiìa akkharas, unstressed words (e.g.) ka, ca, ta. 

ii) Dhanita akkharas, strongly stressed words (e.g.) kha, gha, In the five-letter groups of 
Pãli alphabet, the second five letters and the íourth five letters are strongly stressed 
words. 

iii) Dĩgha akkharas, letters associated with long vowels, (e.g.) kã kũ, ke, ko. 

iv) Rassa akkharas, letters associated with short vowels, (e.g.) ka, ki, ku. 

v) Gaur akkharas, 'weighty' words all the dĩgha akkharas and short sounding words 
with conjunct-consonants trailing behind belong to this class. (e.g.) In Santa (sa anta): 
the short-sounding word, sa becomes san here, which is a gant akkhara. 

vi) La hu akkhara, all other short-sounding words ( rassa akkhams ) with no conjunct- 
consonants. 

vii) Niggahita akkharas : words uttered with a closed mouth (the sound produced by 
closing the mouth without letting the sound and the air caused by the respective 
organ of speech escape is called niggahita). 

viii) Vinutta akkharas : words uttered with the mouth opened (e.g.) Kã. 

ix) Sambandha akkharas: two successive words with a connected sound (e.g.) In 
upasampadã pekkho, no pause is to intervene between dã and pek, but the whole 
word is to be uttered without break in between. 

x) Vavatthita akkharas : separately sounded words (e.g.) In sunãtu me, there must be a 
pause between sunãtu and me. 

The above ten rules are called the Ten Vyaiyana buddhis. Vyaiyana means words uttered 
as vocal expressions of the mind. Vyaíịịanabhuddhi means the mind and mental 
concomitants that cause the utterance of words. The words thus uttered also are called 
Vyaiyanabuddhi in a metaphorical sense. 

It is not all the languages that coníorm to the above ten rules of enunciation. For instance, 
in Tamil only one or two of the rules are met with. In Kirãta there are no labial sounds. In 
Yun every word is pronounced heavily. In Pãrasika (Pãdasika) all words are pronounced as 
niggahĩta. A discourse made by anyone in those tongues is thereíore deíicient in the 
linguistic aspect. 

The Buddha expounds the Pariyat Doctrine in accordance with the ten rules of 
enunciation. Hence the Pariyat Doctrine the Noble Practice is períect in words and phrases. 
(The períection of the words and phrases is discussed along the grammatical rules, such as 
Netti, etc., in Visuddhi-magga and the great Sub-commentary, other Commentaries and 
Sub-commentaries. Here we are not going into these details.) 

Furthermore, the Pariyat Doctrine expounded by the Buddha is pcrlect because it contains 
the five qualities, namely, Morality, Concentration, Wisdom, Emancipation and Insight 
leading to emancipation so that there is no essential thing or no other pure element to add 
to it. 

Again, the Pariyat Doctrine expounded by the Buddha is períect in the sense that there is 
nothing that is harmíul and is to be discarded, for it has no trace of the deíiling things such 
as wrong view or conceit, but is purely productive of liberation from the woeful round of 
existences. In another sense, there is no flaw whatever in this Pariyat Doctrine since it is 
not something that is delivered to anyone with an eye on material gain or for fame and 
applause. Thereíore, it is pure in all aspects. 

Thus the Pariyat Doctrine preached by the Buddha is truly well expounded ( Svãkkhãta ) 
because of its períection in meaning, in words and phrases, and is by its very nature 
períectly pure, laying down the Practice of Purity in its two fold modes. 



THE GREAT CHRONICLE OF BUDDHAS 

Taken in yet another light, the Pariyat Doctrine preached by the Buddha is well- 
expounded because it does not deviate from the avowed claim. Consider this: Holders of 
doctrines, other than the Buddha's, preach their gospel of impediments which are not truly 
impediments, and their gospels of emancipation which are not productive of emancipation. 
Hence, their doctrines deviate from the avowed claim, and are thereíore not well- 
expounded, but only ill-expounded. 

The veracity of the Buddha's Pariyat Doctrine is never called in question. What the 
Buddha declares as impediments to the attainment of jhãna, magga, phaìa, and Nibbãna are 
truly impediments. What the Buddha declares as íactors conducive to emancipation are 
truly so. Nowhere does the Pariyat Doctrine deviate from its avowed claims. That is why 
the Pariyat Doctrine is truly well-expounded, Svãkkhãto. 

The above two interpretations of the attribute of svãkkhăta is all the more remarkable 
when they are seen in association with the four kinds of Períect Self-confidence of the 
Buddha ( catuvesãrajjanãụa ). The Commentaries usually relate svãkkhãta with these four 
íactors (Knowledges). The four are given below: 

The Four Kinds of Perfect Self-confidence (Vesãrajja-nãna) 

(1) The Buddha made His bold admission that “I am the Supremely Enlightened Buddha 
endowed with the All-knowing Wisdom,” and truly is He possessed of the All-knowing 
Wisdom. 

(2) He made His bold admission that “I am an arahat who has destroyed all the 
deíilements,” and truly is He an arahat. 

(3) He boldly declared with His All-knowing Wisdom that “Such and Such íactors are 
impediments to go to good destinations, to jhãna, magga and phala and truly are 
those íactors of impediments. 

(4) He boldly declared with His All-knowing Wisdom that “Such and such íactors are 
those that lead to emancipation from the woeful round of existences,” and truly are 
those íactors productive of emancipation. 

(1) That being so, there is no one who can challenge the Buddha on good grounds 
saying: “You claim to be Omniscient, but you do not know such and such thing.” And there 
is indeed not a single thing that the Buddha does not know, that would provide good 
ground for anyone to make such a challenge. Knowing Himselí thus unassailable, the 
Buddha has períect self-confidence that His attainment of Períect Enlightenment is truly 
períect; and this self-confidence gives Him great delightíul satisíaction coupled with the 
reviewing Knowledge of His own attainment. [This is one kind of Períect Self-confidence 
(Knowledge) dependent on his successíul Knowledge.] 

(2) Likewise, there is no one who can question the Buddha’s claim about purity. No one 
can challenge him, on good grounds saying: “You claim to be completely pure, yet you still 
have such and such impurity or deíilement.” For there is indeed no deíilement that the 
Buddha has not rid Himselí of, that would provide good reasons for anyone to make such a 
challenge. Knowing Himselí thus unassailable, the Buddha has períect self-confidence that 
His purity is truly períect; and this self-confidence gives Him great delightíul satisíaction 
coupled with the reviewing Knowledge of His purity. [This is one kind of períect Self- 
confidence (Knowledge) dependent on His successíul abandonment of deíilements.] 

(3) Likewise, there is no one who can challenge the Buddha, on good grounds, saying: 
“The íactors that you declare to be obstructions against going to the good destinations, to 
jhãna, magga, phala, and Nibbãna, have no obstructing eííects on those who resort to 
them.” For there is indeed no impediment that íails to obstruct achievement of due results 
of the practice of the Dhamma. Knowing Himselí thus unassailable, the Buddha has períect 
Self-confidence that what He has declared to be impediments are truly impediments to the 
Noble practice; and this self-confidence gives Him great delightíul satisíaction coupled 
with the reviewing Knowledge of His own Doctrine. [This is one kind of períect Self- 
coníidence (Knowledge) dependent on His special accomplishment in imparting 
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knovvledge.] 

(4) Likewise, there is no one who can challenge the Buddha, on good grounds, saying: 
“The íactors, that you declare to be leading to emancipation from the woefulness of the 
round of existences, do not lead to emancipation of those who take up these íactors.” For 
there is no íactor of emancipation that does not bring emancipation to the diligent. 
Knowing Himself thus unassailable, the Buddha has perfect self-confidence that what He 
has declared to be emancipating íactors are truly emancipatory; and this self-confidence 
gives Him great delightíul satisíaction coupled with the reviewing Knowledge of His own 
Doctrine. [This is one kind of períect Self-confidence (Knowledge) dependent on the 
peaceíul security of the Dhamma.] 

The above four kinds of Períect Self-confidence of the Buddha are called the four 
Vesãrạịịanãụas. Of these four, the first two go to prove the fact that the Doctrine 
expounded by the Bttddha is well-expounded in that it is excellent in the beginning, in the 
middle and at the end. It is períect in meaning and in wording. It need not be either added 
to or expunged. It is períectly pure in its prescription of the Noble Practice in its two 
modes. (which is the first interpretation of svakkhãta above). 

The remaining two substantiate the fact that the Doctrine is well-expounded because 
whatever is declared as impeding íactors are truly impediments and also because whatever 
is declared as contributory íactors to emancipation are truly emancipatory (which is the 
second interpretation above). (This is how the pariyattỉ dhamma the Doctrine, is svãkkhãto 
or well-expounded). 

The Supramundane is well expounded in that it leads to Nibbãna through the practice of 
the four Paths declared by the Buddha thus: “This is the correct practice, the way to 
Nibbãna, and this is Nibbãna that is attainable by this practice.” (This is how magga and 
Nibbãna are well expounded) 

Of the three aspects of the Supramundane, i.e., Magga, Phala and Nibbãna, the ariya- 
magga is well expounded, in that it avoids the two extremes and steers the middle course as 
the correct practice. The Fruition ( phaìa ) of the Path (magga) i.e. the ordinary Fruitions 
attained by an ariya, which are four in number, are the íactors where no burning 
deíilements exist. And the declaration of this truth that, “The four phaìas are the íactors 
where no burning deíilements remain,” is the attribute of its being well-expounded. 
Nibbãna is permanent, deathless, the ultimate unconditioned element and this Nibbãna is 
declared by the Buddha in terms of permanence, deathlessness, etc. is the attribute of its 
being well-expounded. (This is how Magga, Phata and Nibbãna, the Supramundane íactors, 
are well-expounded.) 

(2) Sanditthiko 

This attribute only relates to the Supramundane Sam (self), dittha (the truth realizable by 
the arỉya). All ariyas, be he a Stream-Enterer, or a Once Returner, or a Never-Returner, 
having destroyed the various deíilements, each according to his status, have no wish of 
harming oneselí or harming another, or harming both because they are not subject to 
deíilements such as attachment ( rãga ). Thereíore, they have no bodily pain. Since the 
deíilements are extinct, they are free Hom mental pain. On pondering over this bodily and 
mental ease, the ariya perceives that his Heedorn Hom physical and mental troubles is due 
to the absence of deíilements, such as attachment which he has destroyed through Path- 
Rnowledge. He knows it Hom personal experience and not Hom hearsay. Thus, the ariya- 
magga is perceivable by the ariya by his own experience, i.e., it is sandiuhiko. 

Explained in another way, an ariya, through the magga-ũãna (Path Knowledge) attained 
by him, experiences its Fruition or Phaìa-nãna and realừes Nibbãna. Just as a person with 
good eye-sight can see visible objects, so also an ariya, by mean of his reviewing 
Knowledge (paccevakkhanã) perceives his own magga-nãna, its Fruition, and Nibbãna. 
Thus the whole of the nine íactors of the Supramundane are said to be perceivable by 
ariyas by their own experience, hence it is sandiịthiko. 
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Another interpretation: (Sam, that which is extolled; dittha, through magga knovvledge; 
the dhamma that overcomes the deíilements). As we say “the king who conquers the 
enemies by means of his chariot”, so also it is through magga-nãna that which is the 
condition, overcomes the deíilements. Nibbãna, through magga-nãna which makes it its 
mind-object, overcomes the deíilements. Thus all the nine íactors of the Supramundane, 
through magga-nãna which is worthy to be extolled, overcome the deíilements, and are 
sarhdiuhỉko. (refer to the meaning of the attribute given above.) 

Yet another interpretation: when the nine supramundane íactors are fully comprehended 
through a good grasp of the mental cultivation and realization, and through the reviewing 
Knowledge, then all the whole set of íactors that constitute the vicious circle of rebirths 
fall away completely. (Remember how the ariyas make an end of dukkha by uprooting all 
deíilements through clear comprehension of the nine supramundane íactors.) 

Here tìie interpretation is: “that the supramundane dhamma are worthy of 
comprehending.” 

(Sanditịharh arahatĩtĩ sanditthiko:) 

Sam dittharh: ‘for comprehending’; arahati: ‘is worthy’ (worthwhile); iti: 

‘thereíore’; sarhditthỉko: ‘it is worth-while knovving’. 

The supramundane dhamma are worthwhile comprehending by anyone who means to 
make an end of dukkha. The supramundane dhamma are thereíore indispensable for those 
who wish to break the bonds of the woeful round of existences. There is no other way to 
attain emancipation. Hence the supramundane dhamma are truly sanditthiko 

(3) Akãlika 

This attribute relates only to the Ariya Path. Reíer to the meaning of akãìiko given above. 
The Ariya Path fructifies without delay, and so it is timeless in bringing beneíit. Consider 
mundane merit and its beneíit which must take a day or at least a few hours to fructify, 
even if it is the type of merit bearing fruit at present. With the supramundane Ariya Path, it 
is not so. No time elapses between the arising of magga-nãna and the Fruition thereoí, 
phala-nãụa. The Path knowledge gives rise to the Fruition Knowledge immediately. Hence 
the supramundane magga is timeless in its íruition, akãìiko. 

The important point to note, in respect of this attribute, is that according to Abhidhamma, 
in a magga thought-process, magga consciousness arises just for one thought-moment, 
after which, not a wink intervenes beíore phaìa consciousness arises, which is the Fruition 
of the Path-Knowledges. An aríya who attains magga is a “maggữ-attainer” just for a 
single thought-moment after which he is a “p/ỉữ/ữ-attainer” in no time. This is because the 
thought-process of the arising of the Path and its Fruition come in a continuous 
uninterrupted flow. Hence the Myanmar rendering describes the process that a magga- 
attainer is called a “younger brother” to a /;/í«/«-attainer. only in a technical sense. 

(4) Ehipassiko 

The nine Supramundane íactors are real things in the ultimate sense. They exist in truth 
and reality. They are beautiíul things because they are pure, not deíiled by mental taints. 
They are worth inspection. “Corne, see for yourselí, experience it yourselí! Try it out 
yourselí!” They seem to be inviting. For example, if you ha ve nothing worthwhile in hand 
to show, such as a piece of gold or silver, you cannot invite others: “Come and see what is 
here.” Again, if you have something horrible or detestable in hand, such as excreta, you 
cannot gladly invite others to come and see it. Rather, something detestable or impure is 
only kept hidden and is not displayed. 

The nine supramundane íactors are real things in the ultimate sense. They are like the full 
disc of the moon in a clear sky, or like a big ruby placed on a white velvet cloth. These 
dhamma are stainless, spotless, períectly pure. They are thereíore worth inspection, worth 
appreciation. They invite anyone to testiíy for himselí their presence and their true worth. 
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(5) Opaneyyiko 

Worldlings do not have the experience of the Supramundane. Their mind has never 
attained ffíagga-consciousness and /;/í«/«-conseiousness. Thereíore, they have never 
realized Nibbãna. It is just because they have never attained ffíữgga-consciousness and 
phaìa- consciousness and never realized Nibbãna that they wallow in the mire of the woeful 
round of existences endlessly. If the lowest level of the supramundane Knowledge, as 
Stream-Entry, is attained, if sotãpatti-magga- consciousness has ever arisen in one, the yogi, 
as an ariya, has realized Nibbãna as clearly and unmistakably as he has seen something 
with his own eyes. Once this realization has taken place, he can make an end of all dukkha 
(i.e., the woeful round of rebirths) in utmost seven íurther existences in the íortunate 
destinations. 

On one occasion, the Buddha placed a pinch of dirt on His finger-nail (by simply wishing 
it to happen so) and said to the Bhikkhus : “Bhikkhus , which is greater, this pinch of dirt on 
my finger-nail or the great earth?” 

And the bhikkhus replied: “Venerable Sừ, the dirt on the finger-nail is iníinitesimal; the 
great earth is far greater beyond comparison.” 

“Similarly, bhikkhus,” said the Buddha, “the number of existences that have been 
prevented from arising by sotãpatti-magga, by an ariya disciple, is as great as the great 
earth. The number of existences that remain to arise for him is as little as the pinch of dirt 
on my finger-nail (only seven at the most).” 

Thus the supramundane íactors have the effect of cutting down the role of the farer in 
sarhsãra into a few íurther existences only, with the ultimate effect of total release from 
sarhsãra, according to the attainment of each individual arỉya. That being so, a virtuous one 
wishing to make an end of dukkha should give top priority to gain magga-phaìa. Even if 
one's head be on fire, the extinguishing of the fire is not such a matter of urgency as the 
gaining of Path-Knowledge because fire on the head can destroy the present life only 
whereas, the fire of deíilements within can cause endless trouble throughout samsãra. The 
supramundane dhamma should be borne in mind diligently until Path-Knowledge with its 
íruition is attained. Nibbãna should be made the mind-object with diligence. Thus, the nine 
supramundane íactors are worthy of being constantly borne in one's mind, opaneyyiko. 

(6) Paccattam Veditabbo 

Under this attribute, three types of ariyas should be noted, namely, (i) the Uggahatitanríũ, 
one who attains magga-phaìa after hearing the gist of a discourse on the Dhamma, (ii) the 
Vipacitannũ, one who realizes magga-phaìa after hearing an explanation of the Dhamma, 
and (iii) the Neyya, one who gradually comes to comprehend the truth after getting íurther 
elaboration and guidance. 

All the three types, after attaining the Path, know for themselves that they have taken up 
the Noble Practice, that they have attained the Path, the Fruition, and have realized Nibbãna 
through their own experience. For the eradication of deíilements is to be accomplished 
directly by oneselí. A close disciple cannot discard his deíilements through the attainment 
of the Path by his master. Nor can he dwell in the Fruition of the Path through the 
attainment of the Fruition by his master. Neither can he make Nibbãna his own mind-object 
through the master's making Nibbãna his (the master's) mind-object. Only by the attainment 
of magga by one's ownself, can one get rid of the deíilements within oneselí. Dvvelling in 
the Fruition is possible only when one has attained the Fruition-Knowledge by oneselí. 
Nibbãna also is likewise a matter for direct experience, and not realizable through another's 
experience. Thus, the nine Supramundane íactors are not to be considered as ornaments 
that adorn other people (and have no real benefit to oneselí) but are only the property of 
the ariyas who only can enjoy them. Since they pertain to the wise, these íactors are 
beyond the pale of íools. 

Thus the nine supramundane íactors are the property of the arỉyas who alone can realize 
them in their mind and enjoy them, paccattam-veditabbo. 
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Contemplation of The Dhamma 

The yogi who wishes to contemplate the Dhamma should commit to memory the six 
attributes of the Dhamma in Pãli and translation as given above. He should recite each of 
them at a speed neither too slowly nor too fast, reílecting on its meaning. One who reílects 
on the attributes of the Dhamma, while doing so, prevents the arising of thoughts of lust, 
hatred and bewilderment, besides gaining concentration which clears the mind of lethargy 
and distraction, and rendering it possible for a righteous thought-process to arise through 
the medium attitude of mental exercise, i.e. equanimity. 

As the concentration gets stronger through this meditation practice, the hindrances fall 
off and consequently the deíilements are quelled. The Five Faculties, such as conviction, 
become very pure and eííective. The repeated reílection on the Dhamma sharpens the 
initial application of the mind and sustained application of the mind. When these two 
íactors are íunctioning well, delightíul satisíaction arises. Due to the delightíul satisíaction, 
serenity of mental concomitants and serenity of mind arise, as the result of which, physical 
and mental uneasiness are stilled. When there is serenity of mind and serenity of mental 
concomitants, happiness that causes the arising of concentration becomes pronounced. The 
thought-process being enriched by happiness is íirmly fixed on the object of meditation. 
(i.e. the Dhamma.) 

Thus the íactors involved in meditation beginning from initial application of the mind 
become more and more cílicient stage by stage. The mind is neither lethargic nor distracted 
so that the medium attitude of meditative practice is maintained and the Five Faculties, 
such as conviction, are íunctioning in harmony. The five íactors of jhãna, namely, initial 
application of the mind, sustained application of the mind, delightíul satisíaction, happiness 
and one-pointedness of mind, arise simultaneously at every thought-moment with the great 
meritorious consciousness of the Contemplation of the Dhamma which is mental 
cultivation pertaining to the Sensuous Sphere. Thus, neighbourhood concentration or 
threshold concentration, upacãra-jhãna, is achieved. When this concentration arises 
together with the great meritorious consciousness of the contemplation of the Dhamma, 
which is mental cultivation pertaining to the Sensuous Sphere, the yogi is called one who 
has achieved upacãra-jhãna of the contemplation of the Dhamma. 

(The possible questions relating to upacãra-jhãna and their ansvvers should be 
treated along the same lines as in the case of contemplation on the Buddha.) 

Benefits of Contemplating The Dhamma 

A yogi, who contemplates the Dhamma repeatedly, is imbued with the intrinsic value of 
the Dhamma, in its being worthy of constant companionship so much so that he feels a 
deep sense of awe and gratitude towards the Buddha, the íount of the Dhamma. For, never 
was this Dhamma propounded by any other teacher. Thus, through the habitual 
contemplation of the Dhamma, one naturally becomes devoted to the Buddha, exceeding 
other person's devotion. Thereíore, his devotion to the Buddha is comparable to that of the 
ariya. He gains a stable mindíulness, a proíound wisdom, and much merit. He becomes 
possessed of much delightíul satisíaction, first of the íeeble kind but later, of an ecstatic 
kind. He becomes indifferent to fearful things, great or small. He becomes tolerant to pain. 
He íeels that he is in the company of the Dhamma. The body of one whose mind is steeped 
in the Dhamma is like a shrine worth paying hornage. His mind is always inclined to and 
desirous of attaining the nine Supramundane íactors. Being constantly aware of the 
attributes of the Dhamma, he is incapable of allowing himselí to commit evil, through 
shame and dread to do it, whenever occasion for it arises. Contemplation of the Dhamma is 
a sure basis for gaining magga-phaìa. If the yogi does not attain magga-phaìa in this 
existence for want of suííicient past merit, he is reborn in the íortunate existences. These 
are the beneíits of contemplating the Dhamma. 

A Special Point to note 

The Commentary says that of the six attributes of the Dhamma, only íirst one, svãkkhãto, 
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relates to the Doctrine as expounded by the Buddha, and that the remaining five relate to 
the nine Supramundane íactors. Visuddhi-magga Mahãtĩkã (Volume I) discusses this matter 
in another light which is brieíly reproduced below: 

“Although the Commentary says that in speciíic terms the five attributes beginning with 
sanditthiko belong to the Supramundane, they can also be considered as belonging to the 
Doctrine or pariyatti-dhamma on the following grounds: 

A wise person, who is learned, who has memorized much Pãli, who is of very stable 
mindfulness, can perceive the Doctrine as being excellent in the beginning, etc and so the 
Doctrine is sanditthiko, as sanditthiko is deíined as “ Sanditthiya jayatĩti sandiưhiko — that 
the knowledge of the Doctrine can be a tool to conquer believers of other doctrines” — it 
is speciíically sanditthiko. In conquering the deíilements, knowledge of the Doctrine is a 
contributing íactor and so the Doctrine is by iníerence sanditthiko. As another deíinition 
puts it: “Sandittham arahatĩti sanditthiko — that the Doctrine has been expounded to clear 
away all deíiling íactors” and directed at the promotion of pure meritorious íaetors, it is 
worthy to be studied closely to gain perception. Hence it is sandiưhiko. 

Since the Doctrine is the true condition for the attainment of the supramundane magga, 
which may be realized at all times, it is akãliko, considered from the point of probable 
result. 

The Doctrine itselí is real and is perfectly pure. So it also is open to inspection and can 
invite all the world to come and see it, to learn it, and to examine it. Hence it is also 
ehipassiko. 

Being replete with these attributes, the Doctrine is worthy of being constantly borne in 
mind by the wise who wish to make an end of dukkha. Therefore it is opaneyyiko. 

One who studies the Doctrine with a mind intent on arahatship, will get delightíul 
satisíaction both on account of its excellence in language and excellence in meaning. This 
quality of giving delightíul satisíaction to the wise individually, according to their capacity, 
is truly paccattariiveditabbo. 

This is the explanation given in Visuddhi-magga Mahã Tika about how the five 
later attributes of the Dhamma can also belong to the Doctrine. 

The Nine Supreme Attributes of The Sangha 

Suppatipanno bhagavato sãvakasarìiglĩo lýnppatipanno bhagavato sãvakasarìigho, 
nãyappatipanno bhagavato sãvakasarìigho sãmĩcippatipanno bhagavato 
sãvakciscirìigho. Yadidam cattãri purìsayugãni atthapurisci puggalã esa bhagavato 
sãvakasaríigho ãhuneyyo pãhimeyyo dakkhineyyo aíyaỉĩkaranĩyo anuttaram 
punnakhettam lokassa. 

(The Pãli text of the nine supreme attributes of the Sangha) Its meaning: 

(1) The community of the disciples of the Buddha, i.e. the eight classes of the ariya 
Sangha, take up the bhikkhu practice well, and hence are snppatipanno. 

(2) The community of the ariya disciples of the Buddha are endowed with straight- 
forward uprightness (lỳnppatipaimo) because they follow the straight Middle way. 

(3) The community of the ariya disciples of the Buddha strive to attain Nibbãna, hence 
they are nãyapatippanno. 

(4) The community of the ariya disciples of the Buddha are endowed with correctness of 
practice, being ashamed to do evil and abhorrent to do evil, being always mindíul, and 
controlling their conduct, even being prepared to die rather than lose morality, hence 
they are sãmĩcippatipcinno. 

The disciples of the Buddha, the Ariya Sangha consisting of eight categories of disciples 
in four pairs. These really great persons:- 

(5) - are worthy of receiving oííerings brought even from afar; (ãhuneyyo) 

(6) - are worthy of receiving oíTerings specially set aside for special guests; ( pãhuneyyo) 
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(7) - are worthy of receiving offerings made for the sake of Nibbãna; (dakkhineyyo) 

(8) - are worthy of receiving obeisance by the three worlds; ( aiyalĩkaranĩyo ) 

(9) - are the incomparably íertile soil for all to sow the seed of merit; (punnakhettarh 
lokassà) 

Miscellaneous Notes 

Sãvakasatighã: The eight classes of ariyas are Sãvakasaúghã in their true meaning. 
However, the virtuous bhikkhus are also called, in an extended meaning, Sãvakasarighã 
since they also follow the Teaching of the Buddha obediently. The word ‘ sãvaka ’ is deíined 
as: “Sakaccaríi sunantĩti sãvaka —he who listens (the Teaching) respectíully.” Here, ‘to 
listen respectíully’ means to live up to the Teaching that will lead to arahatship. According 
to this deíinition, only ariyas are Sãvakasanghã in the true sense and worldlings are called 
Sãvakasanghã as an extended meaning. (Listening respectíully is accomplished only by the 
arahats who have accomplished the noble Practice. However, worldlings who are on the 
noble Path are sure to attain arahatship and so they are also called Sãvakasaúghã in an 
extended sense of the word.) 

Sangha : the community who are of the same moral Standard. Hence 'Sangha' in the true 
sense reíers only to ariyas. This is because ariyas have their morality based on magga and 
are of the same purity just as a bullion cut up in two pieces in the middle are of equal 
value. 

Suppatipano, etc. 

In the nine attributes of the Sangha, the íirst four beginning with siippatipano, are the 
conditions that have the five latter ones as consequence. 

The four conditions (attributes) are in fact not four diííerent kinds of practice: if the right 
practice which is shown as the ariya-magga is carried out, all the four attributes are 
accomplished. 

This is because the Buddha’s Teaching, in the last analysis, is right practice as a 
constituent of the Ariya Path. It is this right practice that was presented to the multitudes 
over the forty-five years of the Buddha’s mission in a multitude of ways to suit the natural 
bent of the hearer. Thus the right practice is the Buddha’s true message, the essential 
íeature of His entire Teaching. One who follows the right practice is one who practices 
well, a suppatipannãpuggalo. 

(1) The Community of the Disciples of the Buddha are endowed with the proper practice 
because they follow the right practice. 

(2) The right practice, which is a constituent of Ariya Path, has the quality of destroying 
the opposing íactors which are deíilements. Therefore, the right-practice is the practice 
that is uníailing and straight. The Community of the Disciples of the Buddha who 
follow the right practice are thereíore called The Noble Ones who are endovved with 
the straightforward upright practice. 

(3) The right practice, which is a constituent of the Ariya Path, is the practice that does not 
go against Nibbãna, but is in coníormity with Nibbãna. The Community of the 
Disciples who take upon themselves the right practice that coníorms to Nibbãna, that is 
not against Nibbãna, are endowed with the practice leading to Nibbãna. 

(4) The right practice, vvhich is a constituent of the Ariya Path, is the practice that is in 
coníormity with the nine Supramundane íactors, and is thereíore called The Righteous 
Practice, the practice that coníorms to the Dhamma. Hence the Sangha are endowed 
with correctness of practice. 

Of the eight categories of arỉyas, the four, who are established in Path Knowledge, are 
endowed with the above (four aspects of) the right practice, which is a constituent of the 
Ariya Path. The four who are established in the Fruition Knowledge are endowed with the 
above right practice in the sense that it was through that right practice that they now enjoy 
the Fruit of the Path and Nibbãna. 
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Further Explanation 

(1) The Ariya Sangha take upon themselves the Doctrine and discipline as taught by the 
Buddha. This is taking up the true practice, the faultless practice. Hence they are 
endowed with the true practice. 

(2) The Sangha take up the eight constituents of the Path and thereby steer the middle 
course, avoiding the two extremes (of sense-gratiíication and self-mortification). This 
practice is also straight, without the slightest deviation or crookedness, in any 
examples of the three examples of crookedness. Hence they are endowed with the 
straightforward upright practice. 

(3) Nibbãna, which is penetrable only by magga-phala-nãna is called Nãna (knowledge). 
Since the Sangha strive for realizing nũnu. they are endowed with the practice leading 
to Nibbãna. 

(4) Worshipping, welcoming, raising joined palms by way of obeisance, and offering of 
the four bhikkhu requisites are acts of veneration called Samĩcikamma. Devas and men 
períorm these acts of veneration towards the Sangha, having regard for the morality, 
concentration and wisdom of the Sangha. Anyone, lacking in morality, concentration 
and wisdom, does not deserve veneration. As for the Community of the Disciples of 
the Buddha, the taking up of the right practice which is the Ariya Path, endows them 
with morality, concentration and wisdom as the necessary threeíold training. And so 
they deserve veneration. Since they conduct themselves to be worthy of veneration 
through their noble practice, they are endowed with samĩcỉpatipanno. These four 
attributes are the conditions for their homage worthiness. 

The Eight Categories of Ariyas Ũ 1 Four Pairs 

(a) The aríya established in the First Path or the Stream-Enterer and the ariya established 
in the Fruition thereoí; 

(b) The ariya established in the Second Path or the Once-Returner and the ariya 
established in the Fruition thereof; 

(c) The ariya established in the Third Path or the Never-Returner and the ariya established 
in the Fruition thereoí; 

(d) The ariya established in the Fourth Path or the arahatta-magga puggaìo and the ariya 
established in the Fruition thereof or the arahatta-phala puggalo (The arahat). 

Ẫhuneyyo, etc. 

Those four pairs, making eight categories of ariyas, being endowed with the four 
attributes as conditions, such as suppatipanno, are entitled to the five noble privileges such 
as ãhuneyyo which also are their attributes as consequences. 

(5) Ẫhuneyyo: (a: even brought from afar; huna, the four requisites as offerings; eyya, 
entitled to receive). The Ariya Sangha can, on account of their four attributes as conditions 
such as suppatipanno bestow great merit to the donors who offer them the four bhikkhu 
requisites. Thereíore, if the donor has these articles ready to offer when the aríya Sangha 
goes for alms-collection, he should offer them gladly. If those articles are not at hand, he 
should try and procure them even from afar and offer them. Those articles brought from 
afar and offered are called ãhuna. The ariya Sangha who are endowed with the four 
conditions are entitled to receive those offerings brought from afar and more so because in 
accepting them, the donors earn great merit. Thereíore the Ariya Sangha are possessed of 
the attribute of ãhuneyyo. 

(Another interpretation:) («; even brought from afar; huneyya, worthy to offer the four 
bhikkhu requisites) The Ariya Sangha can bestow much merit on the donor because they 
are endowed with the four noble conditions. Thereíore the donor, wishing to gain much 
merit, should make offerings not only when the Sangha goes to them on alms-collection, 
but should go and make offerings to the Sangha at their monastery which may necessitate a 
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long journeỵ. The four requisites that are offered after making a journey for that purpose 
are called Ahana. The Ariya Sangha deserve to receive such offerings on account of the 
four conditions that they are endowed with. In this sense also the Ariya Sangha are 
possessed of ãhuneyyo. 

(Still another interpretation:) The Ariya Sangha are endowed with ãhuneyyo because they 
deserve to receive offerings from Sakka, King of Devas, and such powerful personages. 
Taken in another light, in the brãhmana tradition, they keep a sacriíicial fire called 
ãhavaniya (which has the same meaning as ãhuneyyo.) They believe that, if they feed butter 
to this fire as oííering, they earn much merit. If the oíìcring to the sacriíicial fire brings 
merit, and is thus called ãhavaniya, the Ariya Sangha who can bestow great merit to the 
donor are truly ãhuneyyo. For the so-called ãhavaniya of the brahmins do not bring any 
real beneíit: the butter that they feed the sacriíicial fire just gets consumed and becomes 
ash. The Ariya Sangha, being possessed of the four noble attributes as condition, 
uníailingly bestow much merit to the donor, and are truly ãhuneyyo. 

Yo ca vassasatarii jantu 
aggin paricare vane 
ekaíĩca bhãvitattãnarh 
muhuttamapi pĩjaye 
sã yeva pụịanã seyyo 
yance vassasatam hutarh. 

One may tend the sacriíicial fire in the íorest for a hundred years. 

One may, on the other hand, 

Make oííerings reverentially just once 

To those noble ones who dwell in insight-meditation. 

This offering is indeed of greater beneíit 

Than a hundred years of tending the sacriíicial fire. 

— Dhammapada V, 107; Sahassa Vagga — 

The above stanza brings out the signiíicance of the ãhuneyyo attribute of the Ariya 
Sangha. 

(6) Pãhuneyyo: Guests who visit you from all the various quarters are called pãhuna. 
Giíts and offerings such as food, made ready for them are also called pãhuna. In this 
context the second meaning applies. ( Pãhuna , giíts and offerings meant for guests; eyya, 
deserve to receive.) Giíts and offerings set aside for guests should be oííered to the 
Sangha, if the Sangha visits your place, i.e., Guests come only next to the sangha. The 
Sangha deserve top priority because they are endowed with the four attributes discussed 
above. That indeed is so because (however important one's guests may be,) the ariya 
Sangha appear in the world only when the Buddha appears. And the arising of a Buddha 
takes incalculable aeons. Further, the Sangha are so imbued with noble qualities that they 
are a source of pleasure, and are the incomparable íriend or relative that call at your door. 
For these reasons the Sangha are entitled to receive special offerings meant for one's 
valued guests, Pãhuneyyo. 


(7) Dakkhineyyo: ‘Dakkhinã’ has been deíined as: “Dakkhanti etãya sattã yathãdippetãhi 
sampattĩhi vadậhantĩti dakkhinã. — The volition, through which beings are blessed with 
whatever they wish to have or to be, is called Dakkhinã.” This means that the gift or 
offering made with a view for íuture wellbeing is called Dakkhiụũ. If someone does not 
believe in the hereaíter, i.e. if he holds an annihilist view, then he will not make oữerings 
for íuture wellbeing. 

According to the Buddha's doctrine, arahats, i.e. the Buddha and His ara/ỉaí-disciples, 
having eradicated ignorance and craving for existence, which are the root causes of the 
round of existences, will not be reborn in a new existence. Until the two root causes have 
been eradicated, rebirth is inevitable (however much one holds an annihilist view). Just as a 
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tree whose tap roots are not cut off will remain growing and bear fruit, but when its tap 
roots are completely cut off it cannot thrive and cannot bear íruit, so also ignorance and 
craving for existence must be understood as the tap roots of rebirth. All worldlings, 
Stream-enterers, Once-returners, Non-returners will have rebirth because these two tap 
roots have not been completely destroyed. Only on attaining arahatship are the two tap 
roots completely destroyed and rebirth is stopped. 

Only one, who does not hold the wrong view of annihilism, believes in aíterliíe. Only 
when existence after death is believed, will there be alms-giving for one's own wellbeing in 
íuture existences. Only when volitional acts of giving are done, can there be the íulíilment 
of whatever one may aspire to as the result. Thus, any act of giving with the belieí in its 
good result in the íuture existences is called Dakkhinã. (Thereíore dakkhiụã means an 
object that is given, motivated by the belieí in íuture beneíit.) 

The Ariya Sangha can make that object of oííering eííicacious as is desired by the donor 
because they are endowed with the four supreme attributes mentioned above. In that sense, 
they deserve to receive oííerings that are called Dakkhinã. Hence they are possessed of the 
noble attribute of Dakkhineyyo. 

(Another interpretation:) The Ariya Sangha puriíy the object that is being offered 
(dakkhinã ) in the sense that they bestow the merit on it (through their nobility). 
“Dakkhinãya hito Dakkhineyyo — the Ariya Sangha who bestow merit on the offering.” 
This is another meaning by which the attribute of Dakkhineyyo may be understood. 

(8) Aũjalikaranĩyo\ Being endowed with the four noble qualities based on their right 
practice, the Ariya Sangha are worthy of being venerated with joined palms raised to the 
head. The term for this attribute is deíined as: “aiyalĩkaranĩya etthãti aiyalikaranĩyo — 
Those wishing to earn merit pay obeisance to these eight ariyas, hence the Ariya Sangha 
are aíyalikaranĩyo.” 

(9) Anuttaraiii punnakhattam lokassa: 

Anuttararh: “atthi ito uttaranti amttararh ” 

(Deíinition) “There is no better íield for sowing merit than the Ariya Sangha.” Although 
by deíinition “there is no better íield than the Ariya Sangha,” but, in fact there is not even 
any íield of merit equal to the Ariya Sangha. Hence this attribute has been rendered as “the 
incomparably íertile field for sowing merit.” 

Khetta means a íield for cultivation of crops. Punna khetta means a field where merit is 
cultivated, a metaphor for the Ariya Sangha. Just as a íield nurtures the seeds sown in it, so 
also the Ariya Sangha nurture the seeds of good deeds (acts of merit) sown in them (done 
towards them). Here the Sangha nurture the good deeds of the donors through the morality, 
concentration and wisdom which are like the nutrients of the soil. Thus the Ariya Sangha 
bestow great merit to the good deeds done tovvards them, and are called the íield that 
nurtures the seeds of merit. 

A field where the king sows his seeds is called the king's field. Likewise, the Ariya 
Sangha where all the three worlds sow their seeds of merit are called the incomparably 
íertile íield where the whole world sow their seeds of merit, anuttararh puníĩakhettarh 
lokassa. 


Contemplation of The Sangha 

The yogi who wishes to contemplate on the Sangha should commit to memory the nine 
attributes of the Sangha in Pãli and its translation as given above. He should recite each of 
them, such as suppatipanno, at a speed neither too slow nor too fast, reHecting on its 
meaning. One who reílects on the attributes of the Sangha, while doing so, prevents the 
arising of thoughts of lust, hatred and bewilderment, besides gaining concentration which 
clears the mind of lethargy and distraction, and rendering it possible for a righteous 
thought process to arise through the medium attitude of mental exercise, i.e. equanimity. 
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As the concentration gets stronger through this meditation practice, the hindrances fall 
off and consequently the deíilements are quelled. The five íaculties, such as conviction, 
become very pure and effective. The repeated reílection on the Sangha sharpens the initial 
application of the mind and the sustained application of the mind. When these two íactors 
are íunctioning well, delightíul satisíaction arises. Due to the delightíul satisíaction, 
serenity of mental concomitants and serenity of mind arise, as the result of which, physical 
and mental uneasiness are stilled. When there is serenity of mind and mental concomitants, 
happiness that causes the arising of concentration becomes pronounced. The thought- 
process, being enriched by happiness, is íirnily íixed on the object of meditation (i.e. the 
Sangha) 

Thus, the íactors involved in meditation, beginning with initial application of the mind, 
become more and more eííicient stage by stage. The mind is neither lethargic nor distracted 
so that the medium attitude in mental exercise is maintained and the Five Faculties, such as 
conviction, are íunctioning in harmony. The five íactors of jhãna, namely, initial 
application of the mind, sustained application of the mind, delightíul satisíaction, happiness 
and one-pointedness of mind, arise simultaneously at every thought moment with the great 
meritorious consciousness of the contemplation of the Sangha which is mental cultivation 
pertaining to the Sensuous Sphere. Thus neighbourhood concentration or threshold 
concentration, upacãra-jhãna, is achieved. When this concentration arises together with the 
great meritorious consciousness of the contemplation of the Sangha, which is mental 
cultivation pertaining to the Sensuous Sphere, the yogi is called one who has achieved 
upacãra-jhãna of the contemplation of the Sangha. (The possible question relating to 
upacãra-jhãna and their ansvvers should be treated along the same lines as in the case of 
contemplation on the Buddha.) 

The Beneíits of Contemplating The Sangha 

The virtuous one, who repeatedly contemplates on the Sangha, becomes exceptionally 
devoted to the Sangha comparable to the ariyas devotion to the Sangha. He gains a stable 
mindfulness, a proíound wisdom, and much merit. He becomes possessed of delightíul 
satisíaction, at first of the íeeble kind, but later of an ecstatic kind. He becomes indiíTcrent 
to íearíul things, great or small. He becomes tolerant to pain. He feels that he is always in 
the company of the Sangha. His mind is alvvays ennobled by the awareness of the attributes 
of the Sangha so that his body is like a congregation chamber of the Sangha (Sima) where 
the Sangha are being assembled, and thereíore is worthy of veneration. His mind is bent on 
acquiring the attributes of the Sangha. Being constantly aware of the attributes of the 
Sangha, he íeels like one in the very presence of the Sangha and is incapable of committmg 
any evil, through shame and dread to do it, whenever occasion for it arises. Making the 
contemplation of the Sangha as the bases, one may (aíter gaining concentration) meditate 
for gaining insight into conditioned phenomena with íacility and succeed in it. If he does 
not attain magga-phaìa in this existence for want of suííicient past merit, he is reborn in 
the (ortunate existences. These are the beneíits of contemplating the Sangha. 

Two Kinds of Meditation 

Contemplation of the Buddha, Contemplation of the Dhamma and Contemplation of the 
Sangha are all various íorms of meditation. Meditation is of two kinds: meditation for 
reíreshing the mind and meditation for Insight. 

Explanation: 

(1) A yogi, who contemplates loathsomeness of the body through reílecting on the ten 
stages of the dead body, may feel repulsed by the unpleasant object and his mind may stray 
like an untamed bull. In such a case, he should shiít his object of meditation from the 
original object of the dead body and contemplate on the Buddha or the Dhamma or the 
Sangha. Then the mind will become refreshed and invigorated. The hindrances then fall 
away. Then he can go back to his original contemplation on loathsomeness of the body. 

It is like the case of a strong man trying to cut down a big tree to build a pinnacle for a 
shrine. His sword or hatchet might get blunt aíter cutting off just the branches of the big 
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tree and he might find it unusable for íelling the tree. Then he would go to the blacksmith 
and get his blunt blade sharpened. After which, equipped with the sharpened blade, he 
could successíully chop down the whole tree. 

The yogi, after reíreshing his mind by contemplating on the Buddha or the Dhamma or the 
Sangha resumes his contemplation on the loathsomeness of the body. When he gains 
concentration and achieves the first jhãna of the Fine Material Sphere, he meditates on the 
five íactors of the jhãna as being impermanent, woeful and insubstantial. And when the 
mind gains the ten stages of insight into conditioned phenomena, it matures into Magga- 
Knowledge and its Fruition. (This is the first kind of meditation) 

(2) A yogi contemplating on the Buddha or the Dhamma or the Sangha first strives to 
achieve the threshold concentration or upacăra-jhãna. Then he meditates on the very nature 
of his mental exercise. If he has been contemplating the Buddha, he applies his mind to the 
question: “Who is it that is meditating? Is it a man or a woman? Is he a man, or deva, or a 
mãra, or a Brahmã?” He views the question objectively to get at the ultimate fact. Then he 
will come to perceive the fact that, in the ultimate sense, there is no such thing as a man or 
a woman, or deva, or mãra, or a Brahmã; and that, in truth and reality, it is just the mind 
that is mindíul of the object under meditation that is recollecting the attribute of the 
Buddha such as "Araham". Then he comes to understand that the mind that is being 
mindíul of the mind-object is the aggregate of consciousness ( vinnănakkhandhấ ); that the 
sensation that is associated with the consciousness is the aggregate of sensation 
(vedanãkkhandhã ); that the perceiving (of the sensation) associated with the consciousness 
is the aggregate of perception ( sannãkkhandhã ); that the contact ( phassa ) with the sensation 
that arise together with the consciousness is the aggregate of volitional activities 
(sarìkhãrakkhandhã). Thus he understands the nature of mind and the four mental 
aggregates which are mental phenomena. Further, he examines through the insight gained 
so far: On what do the mental aggregates depend? He perceives first, the physical base of 
mental phenomena ( hadaya vatthu ). Next he perceives that the physical base is dependent 
on the Four Primary Elements (mahã bhũta rũpà). Then he goes on meditating on other 
corporeality that are dependent on the Four Primary Elements. He exercises his mind 
diligently and in due course comprehends the natnre of corporeality that such is the 
aggregate of corporeality, which is just physical phenomena devoid of any real person or 
being, and that, in truth and reality, there is no “I” or “he/she”, “man”, “woman”, etc. apart 
from the physical phenomena. He now gains insight into the two different kinds of 
phenomena, that is, mental and physical, in the last analysis, and understands that these two 
different phenomena are composed of five aggregates on a detailed analysis. Then he 
understands that these five aggregates are, in truth and reality, unsatisíactory and woeful 
and thus understands the truth of dukkha. Then he also knows that craving (greed) is the 
cause of dukkha; and that cessation of both dukkha and the cause of dukkha is the truth of 
cessation; and that the Ariya Path of Eight constituents is the practice that is the condition 
for cessation. Thus having penetrating knowledge of the Four Truths, the yogi develops the 
insight, stage by stage, until it culminates in the Fruition of the Path Knowledge and 
becomes an ariya. The meditation thus culminating in Ariyahood is the kind of 
contemplation directed towards insight. 

(These remarks are extracted from the Commentary on the Anguttara Nikãya, the 

Ones, ekãka) 

Dependent Origination: Paticcasamuppãda 

In Chapter 17 we ha ve undertaken to deal with Dependent Origination and this is the 
occasion for it. We shall explain Dependent Origination in a manner neither too brieí nor 
too detailed. 


Saccam satto patiscindhi paccayakarameva ca 
Duddassã caturo dhammã desetniĩca sudukkarã. 

“(i) The veracity of the Four Truths, (ii) the illusion of a 'being' as regards 
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the five aggregates, (iii) the process of rebirth that links up existences, (iv) 
the conditionality of all things such as ignorance - these four subjects are 
diííicult for one to understand and, having understood, are diííicult to 
explain them to others.” So say the Sammohavinodanĩ Commentary and 
others. 

Paticcasamuppãda, being one of the diíTicult subjects to understand, will now be 
explained to the reader in a manner neither too brief nor too elaborate, using the brieí 
exposition in the text, based on the late Ledi Sayadaw’s 13 expository, Myanmar verses on 
Paticca-samuppãda. 

The Text: Paticca-samuppãda Uddesa:- 

Avijjã paccaya sankhãra saúkhãra paccaya vinnãnam viiỉnãna paccaya nãmarũparh 
nãmarũpa paccaya saỊãyatanarh saỊãyatana paccaya phasso phassa paccaya vedanã 
vedãna paccaya tanhã tanhã paccaya upãdãnarh upãdãna paccaya bhavo bhava paccaya 
jãti jãti paccaya jarãmaranam soka paridevci dukkha domanassupãyãsã sambhavanti 
evametassa kevaìassa diikkhakkhandhassa samudayo hoti. 

Avijjã paccaya sarikhữra: With ignorance of the Truth as condition, i.e. due to the 
inability to see things as they truly are, volitional activities that pertain to the present and 
íuture existences come about. 

Sankhãra paccaya vinnãnarh'. With volitional activities, pertaining to the present and 
íuture existences as condition, birth-linking Consciousness comes about. 

Vỉnnãna paccaya nãmarũparh : With birth-linking Consciousness as condition, mind and 
body cornes about. 

Nãmarũpa paccaya saỊặyatanam: With mind-and-body as condition, the six kinds of 
sensitive corporeality, called the six Sense-doors, come about. 

Saịãyatana paccaya phasso : With the six Sense-doors as condition, the six kinds of 
contact, with their respective sense objects, come about. 

Phassa paccaya vedanữ : With the six kinds of contact as condition, six kinds of 
sensation, that cognize or experience the sense objects, come about. 

Vedanã paccaya tanhữ. With the six kinds of sensation as condition, the six kinds of 
craving or attachment, for the six sense objects (i.e., sensual objects), come about. 

Tanhãpaccaya upãdãnam : With the six kinds of craving as condition, clinging, i.e. deep- 
rooted attachment, comes about. 

Upãdãna paccaya bhavo : With clinging as condition, the causal process of ones' own 
actions, with their results in the present and in future existences, comes about. 

Bhava paccaya jãti: With the causal process of one's own actions as condition, recurrence 
of íresh existences or rebirth comes about. 

Jãti paccaya jarãmarana soka parỉdeva dukkhadomanassũpayasa sambhavanti: With 
rebirth as condition, ageing-and-death, grief, lamentation, bodily pain, distress of mind, 
and agony, come about. 

— Ledi Sayadaw's rendering — 
Ledi Sayadaw's verses on Dependent Origination 

(Gist of the Myanmar Verses) 

Homage to the Peerless Lord of all Devas, who has the penetrative Knowledge of 
the Four Truths! I shall now explain the causal law that governs the ceaseless 
rounds of existences in the three Spheres (i.e. the Sensuous Sphere, the Fine 
Material Sphere and the Non-Material Sphere.) Not knowing the Four Truths on 
account of the great darkness of ignorance, the worldling does not understand the 
íires of deíilements in him and so, being deeply attached to the five aggregates that 
are merely fuel to the burning deíilements, commits demeritorious deeds with heart 
and soul every day. Thinking the glorious existences in the human world and the 
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deva-world as real happiness; he also períonns meritorious deeds of ten kinds 
which tend to rebirth in the Sensuous Sphere and the Fine Material Sphere on the 
one hand, or to the Non-Material Sphere on the other hand. Thus he does volitional 
actions that result in endless rebirth in the three Spheres. 

Verse One 

(1) Avijjãpaccaya sankhãra 

Dependent on Ignorance, volitional activities arise, i.e. thoughts, deeds and acts are 
caused by a certain motive or volition that are conditioned by Ignorance. There are an 
iníinite number of beings that live in the i n ti ni te world-systems but all of them, in the 
ultimate sense, are representations of just the twelve íactors of Dependent Origination, 
namely, Ignorance, Volitional activities, Birth-linking consciousness, Mind and matter, the 
six Sense-bases, Contact, Sensation, Craving, Clinging, Kammic process, Rebirth, Ageing- 
and-death. (Paticca, dependent on or conditioned by (cause); Samuppãda arising of 
Sarikhãra, etc. (results). 

Elucidations 

Of these twelve íactors, Ignorance is the root condition of the earlier part of sarhsãra. 
Hence it is mentioned íirst, as between avijjã and sarikhãra, the íormer is the cause and the 
latter the result. Sarikhãra means volitional thoughts, words and deeds. 

Avịịịã is one of the 52 mental concomitants ( cetasika ). It is essentially bewilderment 
( moha), a demeritorious State of mind. Moha is variously rendered as ‘not knowing’, 
‘unskilled’, ‘unknowing’, ‘Ignorance’, ‘darkness of delusion’. 

Ignorance means: (1) not knowing the Truth of Dukkha i.e. not perceiving the truth that 
the five mundane aggregates pertaining to the three Spheres are dukkhcr, (2) not knowing 
the Origin of Dukkha, i.e. not perceiving the Truth that Craving (tanhã) is the cause of 
dukkha; (3) not knowing the Truth of Cessation, i.e. not perceiving the truth that Nibbãna is 
the cessation of dukkha; (4) not knowing the Truth of the Path, i.e. not perceiving the Truth 
that Ariya Path of eight constituents is the way that leads to Nibbãna. 

The fourfold ignorance of the Four Truths are the condition whereby all worldlings, 
blinded by their own Ignorance, commit evil deeds that send them down to the four 
miserable States of apãya, or pcríorm good deeds that send them to the seven íortunate 
existences and the sixteen Fine Material realms of Brahmãs, or to the four Non-Material 
realms of Brahmãs. The evil deeds are motivated by evil volitions called apunnabhi 
sankhãra. The good deeds that tend to the seven íortunate existences and the Fine Material 
realms are motivated by good volitions called Punnãbhisankhãra. The volitions in the four 
types of good deeds leading to the four Brahmã realms of the Non-Material Sphere are 
called Aneiy abhisankhãrã. Thereíore the Buddha declares that with Ignorance as condition, 
three types of volitional activities of the mundane meritoriousness and mundane 
demeritoriousness come to be. 

(Now with reference to Verse One above.) 

In the eulogistic reíerence to the Buddha at the beginning of this stanza: 

- the Penetrative Knowledge is compared to the Jotữasa ruby, one of the seven boons of 
a Universal Monarch; 

- the Four Truths is symbolised by the Four Island Continents over which a Universal 
monarch reigns; 

- the Analytical exposition of the Four Truths is symbolised by the roaming of the four 
Island continents by the Universal Monarch. 

And the act of reverence is períormed by the poet, Ledi Sayadavv, mentally, 
verbally and physically. 

In Buddhist literature there are three kinds of worthy persons or devas, namely, the devas 
who are born instantly as mature individuals are upapatti devas, the rulers who have 
sovereignty over a country are sammuti devas, and arahats, the Pure Ones, are visuddhi 
devas. Amongst the arahats the Buddha is peerless. 
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The poet calls his subject matter “the train of sarhsãra that speeds along the three 
Spheres” because Paịiccasamuppãda is the ceaseless round of causal íactors that give rise 
to the aggregates, Sense-bases and Elements pertaining to the three Spheres of existence. 

Avijjă is called the great darkness of delusion, mahãtama. The darkness of Ignorance is 
usually described as having four contributory íactors, namely, darkness that prevails on a 
first-moon night where no moon shines; at midnight, in the heart of a deep íorest, shrouded 
with rain clouds. The fourfold Ignorance of the worldling is comparable to the four 
íactored darkness. 

The worldling shrouded by Ignorance commits evil deeds for his immediate welfare 
through twelve demeritorious thoughts; these volitional activities are the 
apunnãbhisarhkhãra that tend to the miserable existences. 

Ignorance does not only drive the blinded worldling to commit evil actions, it also drives 
him to períorm good actions that send him to high existences of the deva and Brahmã- 
worlds. This is because whereas the first two truths of the Four Truths, i.e. the Truth of 
Dukkha and the Truth of the Cause of Dukkha are mundane truths which are of a burning 
nature, the latter two truths, i.e. the Truth of Cessation and the Truth of the Path are 
Supramundane Truths which have a cool and tranquil nature. The worldling (especially a 
worldling who cherishes rebirth) whose mental makeup is shrouded by Ignorance, does not 
understand that the two mundane truths are of a burning nature and so he resorts to them 
and becomes a slave to his own craving. 

When craving overpowers the worldling, particularly those with a natural inclination to 
annihilist view, rejecting aíterliíe, he sets his sights on the present life only. He is prepared 
to perpetrate any vicious act for his immediate welfare. He would kill or steal or commit 
any deed as his demeritorious volition (apunnãbhi-sankhãra), urges him. The worldlings 
who believe in continued existence or the eternity view, on the other hand, would aspire to 
higher existences in the íuture. They would períorm meritorious deeds to go to íortunate 
existences or to be reborn in the Non-Material Sphere according to their hearts’ desire, all 
of which are not conducive to gaining magga, phala and Nibbãna. These deeds are, as the 
case may be, either meritorious volitions (punnãbhi-sankhãra) that lead to the Sensuous 
Sphere and the Fine Material Sphere or unshakable volitions (anenjãbhi-sankhãra) that lead 
to the Non-Material Sphere. 

As the result of such volitional activities, íresh existences occur and there is an endless 
recurrence of dukkha. 

(This is Ledi Sayadaw's verse explained on its salient points. Ledi Sayadavv has 
explained them in detail in his Paticcasamuppãda Dĩpanĩ.) 

Verse Two 

(2) Sarìkhãra paccaya vinnãnam 

As the result of volitional actions of three types, rebirth in appropriate realms of 
existence, i.e. in the miserable States of apãya, or in the human realm, or in the deva realms 
or in the Brahmã realms takes place. In the new existence, consciousness which is the key 
mental íactor arises. Consciousness is of six kinds according to the six sense doors, i.e. 
eye, ear, nose, tongue, body and mind. The six kinds of consciousness each of which arises 
together with mental concomitants take cognisance of their respective sense objects and 
enjoy the sense pleasures. In so enjoying, a mistaken view of personal identity such as “I 
see it”, “I hear it”, “I smell it”, etc. arises, and so also the wrong concept of man or deva, 
he or she, etc. arises. All these misconceptions are due to the six kinds of consciousness. 
And so rebirth in all íorms of existence, mostly in the miserable States of apặya is 
perpetuated. 

Elucidations 

Demeritorious volitions lead to the miserable States of apãya with the appropriate birth 
linking consciousness in the Sensuous Sphere and in the Fine Material Sphere, followed by 
appropriate resultant consciousness. Meritorious volitions lead to the seven íortunate planes 
of existence, i.e. the human plane and the six deva realms. These nine types of birth-linking 
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consciousness arise at the moment of rebirth, and at the maniíested stage of rebirth, sixteen 
types of meritorious resultant consciousness arise in the Sensuous Sphere and in the Fine 
Material Sphere. The meritorious pertaining to the Fine Material Sphere leads to fifteen 
realms of Fine Material Sphere where birth-linking consciousness followed by resultant 
consciousness of the Fine Material Sphere arises. The meritorious volition pertaining to the 
Non-Material Sphere, the Unshakable type of volition, leads to the Four realms of Non- 
Material Sphere where birth-linking consciousness followed by resultant consciousness of 
the Non-Material Sphere arises. 

In the matter of good or bad volitions giving rise to resultant consciousness which are 
appropriate to them, the Four stages of endowment ịsamarìgĩtã) should be brieHy 
understood thus: 

i) When an action, good or bad, is done, the appropriate volition arises to give effect to 
it, as good volition or bad volition. That is the endovvment of volition at the moment of 
its arising. The act is being endovved with its appropriate volition (cetanã-samangĩtă). 

ii) Aíter a lapse of three phases of consciousness, i.e. the three thought-moments, the 
volition vanishes. However, it does not (like other resultant consciousness) disappear 
completely; it leaves behind the kammic potential that will arise later when 
circumstances permit as a resultant consciousness. This kammic potential is potent 
throughout the successive existences unless it becomes inoperative. This mental 
phenomenon of being endowed with kammic potential is called endowment of 
kamma ( kamma-samangĩtã). 

iii) When the time is ripe for the kammic potential of a past deed, whether good or bad, 
there appear beíore the appropriate sense-door of the doer the very act he/she had 
done, or something connected with the act, such as buildings or tools, etc., or sign of 
the oncoming existence. (Except for arahats this form of prescience always presents 
itselí to the dying person in suííicient vividness that makes him/her take cognisance 
of.) This presentation of any of these three signs at the moment of death is called 
endowment of the oncoming existence (upathãna-samangĩtã ). 

iv) Aíter that, one passes away and there arises the birth linking consciousness, followed 
(in the maniíestation stage of the íresh existence) the resultant consciousness beíitting 
the past deed. This resultant consciousness íunctions as the life continuum (bhavanga) 
and is alvvays present throughout that existence when no other thought-process occurs. 
This arising of rebirth consciousness and resultant consciousness is called endowment 
of resultant ( vipãka-samangĩtã). 

Vipãka is nothing but the maturity of the kammic potential or kamma samangĩta into a 
speciíic consciousness in the ultimate sense. It will be seen that resultant consciousness 
begins as volitional activity or endowment of volition. Thereíore, the Buddha declares in 
brieí that “dependent on volitional activities, the six kinds of consciousness arise.” 

Now with Reference to Verse Two 

The three types of volitional activities are the cause of renewed existence. As the Poet 
puts it, they are the Capital, out of which renewed existence takes shape. Through the 
natural process of “endowments”, i.e. the four samangĩtã, outlined above, a volitional act is 
possessed of its appropriate resultant. In the renewed existence where the resultant 
consciousness arises, this consciousness reigns supreme throughout that particular 
existence. The poet calls it “His Lordship”, for it is the key íactor of all mental phenomena, 
just as the element of heat is the key íactor in all physical phenomena. (For details the 
reader should consult the Paticcasamuppãda Dĩpanĩ). 

Resultant consciousness, function-wise, is of six kinds, namely, eye-consciousness, ear- 
consciousness, nose-consciousness, tongue-consciousness, body-consciousness and mind- 
consciousness. As there are six sense-doors, i.e. eye, ear, nose, tongue, body and mind, eye- 
consciousness is the supreme consciousness at the eye-door; ear consciousness is the 
supreme consciousness at the ear-door, nose consciousness is the supreme consciousness at 
the nose-door; tongue-consciousness is the supreme consciousness at the tongue-door; 
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body-consciousness is the supreme consciousness at the body-door; and mind- 
consciousness is the supreme consciousness at the mind-door. 

The supremacy of the six kinds of consciousness may be understood thus: Take Eye- 
consciousness for example. Just as when a powerful prince arises, he has the retinue, the 
throne and the regal paraphernalia at his command, so also whenever a certain 
consciousness arises, seven mental concomitants arise together with it that enable it to 
íunction properly, serving it like the retinue of the prince. The Eye-base or eye door is like 
the throne of the prince. The eye-sensitivity is like the paraphernalia of the prince. Just as 
the prince reigns supreme amidst these retinue and regal paraphernalia, so also eye- 
consciousness enjoys visible objects íully and completely, having dominance over the eye- 
decad and associated íorms of corporeality. The same principle holds true in respect of the 
other (five) kinds of consciousness. 

The daily activities of a person, when analyzed in the ultimate sense, consists of just the 
six kinds of sense-consciousness, i.e. seeing, hearing, smelling, tasting, touching and 
thinking or cognizing. That is why all the physical, verbal and mental activities that are 
carried out day in and day out fall within the six kinds of consciousness. 

Since all human activity is dominated by the six kinds of consciousness for all the days, 
months and years of a person's life, there cornes to be the misconception of a personal 
identity such as, “I”, “he”, “she”, “man”, “deva”; and personalised ideas of “I see it”, “I 
hear it”, “I smell it”, “I eat it”, “I touch it”, “I take cognizance of it”, or “He sees it”, “He 
hears it”, etc. When this misconception arises, then that person is heading for íurther 
existences such as the four miserable States of apãya. All this is due to the six kinds of 
consciousness. 

(3) Vinnãna paccaya nămarũpam 

Due to the workings of the six kinds of consciousness, a wonderfully intricate body of 
mental phenomena, such as contact, volition, perception, initial application of the mind, etc. 
appear, as fume that accompanies fire; and also, arising together with the body of mental 
phenomena there is the body of physical phenomena with the Four Primary elements as the 
basis, on which twenty-four types of corporeality depend, thus making twenty-eight types 
of corporeality. A combination of mental phenomena and physical phenomena, or mind 
and body arise, maniíesting itselí in an infinite variety of shapes, forms and sizes. Thus, in 
the various places of existence, various beings, such as devas, humans and animals, that 
live in water, that live on land, etc. noble beings, lowly beings, having various 
characteristics, all of them a compound of mind and matter, appear in the world. 

Elucidations 

The six kinds of consciousness give rise to their respective mental concomitants like the 
retinue of a powerful prince and also an endless variety of corporeality like the regal 
paraphernalia of the prince. 

Now with Reíerence to Verse Three 

As fire always arises with fume, so also consciousness always arises with its mental 
concomitants like the multi-coloured strand inside the gem called cat’s-eye. Mental States 
íunction wonderfully well to enable the consciousness to accomplish whatever end it is 
directed to. For instance, there is contact that joins up sense-organ and its respective sense 
object; sensation that makes the experiencing of sense objects possible discriminately; 
volition that motivates all the co-arising mental concomitants to carry out their respective 
tasks; and so on. Together with the mental phenomena, there also arise simultaneously the 
four Primary Elements and the twenty-four types of corporeality that arise dependent on 
them. 

The mind and matter, arising due to the six kinds of consciousness, takes an iníinite 
variety of shapes and forms in various places of existence, ranging from noble beings to 
lowly beings. 

No two individuals have the same appearance or the same type of mentality. This 
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diversity is due to the diversity of vvishes of individuals that are associated with craving. As 
one's craving íancies, so will a person wish for this or that kind of appearance and this or 
that type of mentality, and commit acts, good or bad, towards that end. (Thus diversity of 
craving determine diversity of action.) The diversity of one's past volitional acts produce a 
diversity of existences with a diversity of individual character, even within the same place 
of existence. (Thus, diversity of action determines diversity of destinations of beings.) 

(4) Nãmarũpa paccaya saịãyatanarh 

Of mind-body complex that arises due to consciousness, the body of physical phenomena 
( rũpa-kãya ), gives rise to the five types of sensitive corporeality, such as eye-sensitivity, 
ear-sensitivity, nose-sensitivity, tongue-sensitivity, and body-sensitivity. And the body of 
mental phenomena (nãma-kăya ), gives rise to mind which is mind-sensitivity. Each 
sensitivity has its separate íunction. Eye-sensitivity cognizes visible objects; Ear-sensitivity 
cognizes sounds; Nose-sensitivity cognizes smells; Tongue-sensitivity cognizes tastes; 
Body-sensitivity cognizes tangible objects; Mind-sensitivity cognizes thoughts and ideas 
besides doing its own thinking. As the seeing, hearing, smelling, tasting, touching or bodily 
impression and thinking occur ceaselessly, the worldling considers all these events as, “I 
see it”, “I hear it”, “I smell it”, “I taste it”, “I touch it”, “I know”, “I think”, “I am stupid”, 
“I am wise”, etc. all in an egocentric view. Thus the six kinds of sensitivity give rise to the 
fire of false view regarding the five aggregates. 

Elucidation 

From this verse onwards the elucidations will be mostly based on the verses. 

There are four types of beings: 

i) Beings that take birth in an egg, 

ii) Beings that are conceived in the mother's womb, 

iii) Beings that spring from moisture, such as moss or lotus flower, etc., 

iv) Beings that appear as adults at birth. 

Just as a íruit acquữes its seed at the appropriate stage of its development, so also the 
egg-born beings and the womb-born beings acquire their eye-sensitivity, ear-sensitivity, 
nose-sensitivity and tongue-sensitivity at the appropriate stage of development, at the 
respective sense-organs, such as eye, ear, nose and tongue. Body-sensitivity arises 
simultaneously with birth-linking consciousness. With the instant-adult type of birth and 
moisture-sprung type of birth, all the five kinds of sensitive corporality arise 
simultaneously with birth-linking consciousness. 

In the case of Brahmãs, there are no nose-sensitivity, tongue-sensitivity and body- 
sensitivity. 

Beings are endowed with past merit to acquire a pair of eyes. Due to that merit kamma- 
born corporeality arise in the present existence. The Four Primary Elements that are 
produced by kamma of kamma -born corporeality is the base on which eye-sensitivity, a 
kind of dependent corporeality, arises. Likewise, ear-sensitivity, nose-sensitivity, tongue- 
sensitivity and body-sensitivity are kinds of dependent corporeality that arise dependent on 
the Four Primary Elements. All of them are kamma-born corporeality. (This is how the 
body of physical phenomena ( rũpa-kãya ), gives rise to the five kinds of sensitive 
corporeality.) 

The body of mental phenomena (nãma-kặya), comprising contact, sensation, volition, 
gives rise to mind or mind-sensitivity that causes the arising of mind-consciousness. Mind- 
sensitivity is mind-consciousness itselí. Here, it has been stated previously that “dependent 
on consciousness, mind and body arises.” Now this mind-sensitivity becomes mind- 
consciousness. Does it amount to saying that “from the oííspring, the mother comes to be?" 
Here consider the analogy of a tree. A tree grows from the seed. The tree again produces 
the seed. The íirst seed is quite distinct from the seed produced by the tree. Similarly, out 
of fifty-two mental concomitants, consciousness may at times be dominated by initial 
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application of the mind and sustained application of the mind; it may at times be dominated 
by energy (vĩriya); it may at times be dominated by delightíul satisíaction; it may at times 
be dominated by desire, or dominated by greed, or dominated by anger, etc. When initial 
application of the mind is dominant, consciousness obeys the dictates of initial application 
of the mind. Similarly, consciousness arises under the dominant intluence of sustained 
application of the mind, or greed, or anger, as the case may be. Thus mental concomitants 
give rise to mind-sensitivity. Or take another analogy: fire gives rise to wind, and wind 
helps fire to grow. Consciousness is like fire; mental concomitants are like wind. Mental 
concomitants arise due to consciousness, and consciousness is also conditioned by the 
mental concomitants. 

Or take another analogy. The Four Primary Elements are interdependent. Wherever one 
of them arises, the three others also arise. Similarly, whenever consciousness arises, the 
appropriate mental concomitants arise together. Whenever mental concomitants arise, there 
is also consciousness that arises together with them. (This is how the body of mental 
phenomena gives rise to mind or mind-sensitivity.) 

A living being is able to íunction only due to the presence of the six sense-bases; 
otherwise, he/she would be inert as a log. The sense-bases are also called six sense-doors. 
They are not doors in the sense that they are opening but they are only sensitive to sense- 
stimuli, like glass pane windows through which light can enter. Eye sensitivity arises at the 
eye; ear-sensitivity arises at the ear; nose sensitivity arises at the nose; tongue sensitivity 
arises at the tongue; body sensitivity arises at the whole body both internally and 
externally. Mind-consciousness, or mind-sensitivity arises at the heart-base. Thus the whole 
body is provided with the six kinds of sensitivity. 

Just as when a bird alights on a branch, the shaking of the branch and the casting of the 
birds shadow on the ground below happen simultaneously, so also when a visible object is 
taken cognizance of by the eye-sensitivity, it is simultaneously taken cognizance of by 
mind-sensitivity also. Thus with eye-consciousness taking the leading role, an appropriate 
thought-process arises, making complete the knowing about the event, and one knows, “Ah, 
this is the sun,” “This is the moon,” or “Ah, this is a man, (or a cow, or a buííalo)”, as they 
may be. 

When a sound is taken cognizance of by ear-sensitivity, it is simultaneously taken 
cognizance of by mind-sensitivity also; and aíter due thought process, a complete 
knowledge of the sound is made aware, such as: “This is the sound of thunder, or of wind 
or of drum, or of a lute, or a human voice, or bellowing of cow,” etc., as the case may be. 
When an odour is taken cognizance of by nose-sensitivity ....or when a taste is taken 
cognizance of by tongue-sensitivity, ... or when a tangible object is taken cognizance of by 
body-sensitivity, it is simultaneously taken cognizance of by mind-sensitivity also. Mind- 
sensitivity takes cognizance of the five kinds of sense-data cognized by their respective 
sense-doors besides other mind-objects covering all sorts of physical phenomena and 
mental phenomena. Then an appropriate thought process arises at the mind-door; and one is 
íully aware of whatever mind-objects taken cognizance of. This is the natural process of 
how sense data are received by the respective sense-doors and a full consciousness about 
them arises. 

As these sense experiences occur ceaselessly to a worldling, and full consciousness about 
them arises in him, he considers these events as: “I see it”, “I hear it”, “I smell it”, “I eat 
it”, “I feel it”, “I know it”, “I think it”, “I am stupid”, or “I am wise”, etc. This 
misconception about the five aggregates, which is a veritable cauldron of the realm of 
continuous intense suííering ( niraya ), burns íuriously with the Hames of greed, hatred, 
bewilderment, conceit, jealousy, stinginess, etc. Thus all the six sense-doors are glowing 
with these íires of demeritoriousness. All this is due to the presence of the six sense-bases. 

(5) SaỊặyatana paccaya phasso 

Due to the six sense-bases in their respective places in the body, sense objects 
corresponding to each of them are clearly retlected as if on a mirror. Visible objects are 
reHected on the eye-sensitivity; sounds are reílected on the ear-sensitivity; smells are 
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reAected on the nose-sensitivity; tangible objects are reílected on the body-sensitivity; six 
kinds of mind-objects are reílected on mind-sensitivity of mind-consciousness, according to 
the occurrence of events at the five other sense-doors. 

When these sense objects are reAected on the respective sense-door, each with its special 
sensitivity of its own, there arise contact at each sense-door as if a ílint is struck against the 
Steel striker in a ílint match. 

Due to the Corning together of sense-door, sense object and sense-consciousness, (e.g. at 
eye-door), due to the conjunction of eye-sensitivity, visual object and eye-consciousness, 
eye-contact arises very vividly. Likewise, at ear-door, due to the conjunction of ear- 
sensitivity, sound and ear-consciousness, ear-contact arises very vividly. At nose-door, due 
to the conjunction of nose-sensitivity, smell and nose-consciousness, nose-contact arises 
very vividly. At tongue-door, due to the conjunction of tongue- sensitivity, taste and 
tongue-consciousness, tongue-contact arises very vividly. At body-door, due to the 
conjunction of body-sensitivity, tangible object and body-consciousness, body-contact 
arises very vividly. At mind-door, due to the conjunction of mind-sensitivity, the respective 
sense object reAected through the six sense-doors, and mind-consciousness, mind-contact 
arises very vividly. 

The six kinds of contact are very powerful, like Sakka's Vajira weapon, in translating the 
sense-experience as agreeable or disagreeable. A visible object reílected on eye-door that 
has become eye-contact is distinguished as agreeable or disagreeable, thanks to contact. 
The same principle holds in respect of the five other sense-doors, where the respective 
contact sorts out the respective sense objects as agreeable or disagreeable. In describing the 
íunction of contact, the poet uses the metaphor of pressing a juicy fruit to yield its ílavour. 
Sweet fruit would yield sweet juice, sour fruit would yield sour juice. Similarly, an 
agreeable visible object will, through the working of contact, present itselí as an agreeable 
thing to the individual, and a disagreeable object as a disagreeable thing. So also with the 
remaining sense-contacts. Agreeable things are looked upon as good things, attractive or 
pleasant things. Disagreeable things are looked upon as bad things, unpleasant things. 

This diíTerentiation between agreeable or pleasant things and disagreeable or unpleasant 
things is brought out by contact. 

(6) Phassa paccaya vedanã 

The six sense objects are considered (by a worldling) as agreeable or disagreeable 
through the íunctioning of contact. (If we review the process of sense cognition:) we find 
that the six kinds of consciousness merely know a sense object through the respective 
sense-door. It merely sees something, hears something, smells something, tastes something, 
touches or íeels something, and thinks a thought or forms an idea. Contact translates these 
sense experiences into agreeable things or disagreeable things, When agreeable things are 
experienced through their respective sense-doors, one íeels pleased, or experiences a 
pleasant sensation. When disagreeable things are experienced one íeels displeased, or 
experiences an unpleasant sensation. Thus the six kinds of contact bring about six kinds of 
sensation. 

Pleasant Sensation, Sukha-vedanã 

Sukha-vedanã is of two aspects, physical and mental, the íormer is physical ease and 
comíort, the latter, happiness. 

Unpleasant Sensation, Dukkha-vedanã 

Dukkha-vedanã is (also) of two aspects, physical and mental. The íormer is physical pain, 
the latter distress of mind. 

Sometimes sukkha-vedanã is used in a combined sense of physical and mental wellbeing; 
and dukkha-vedană is used in a combined sense of physical and mental suffering. 

Vedanã is actually of three kinds: pleasant sensation, unpleasant sensation, and neither 
pleasant nor unpleasant sensation. However, in this verse, the neither pleasant nor 
unpleasant sensation pertaining to demeritoriousness is included in the unpleasant 
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sensation, while the neither pleasant nor unpleasant sensation pertaining to meritoriousness 
is included in the pleasant sensation. This point should be noted. 

The reader is strongly advised to consult Paticcasamuppãda Dĩpanĩ to have a íuller 
understanding of these verses. In the present work a bare paraphrase of the verses 
is given. 

The Six Kinds or Elements of Sensation 

(i) Sensation born of eye-contact, cakkhu samphassajã vedanã, (ii) sensation born of ear- 
contact, (iii) Sensation born of nose-contact, (iv) sensation born of tongue-contact, (v) 
Sensation born of body-contact, (vi) Sensation born of mind-contact, ma no samphassajã 
vedanã. 

They are called elements because sensation primarily arise only through them. When 
sensation is being discriminated through each of the six kinds of Contact, concepts, 
whether pleasant or unpleasant, agreeable or disagreeable, good or bad, about them are 
íormed in the mind of the person experiencing these various sensations. When an agreeable 
sensation is experienced, one íeels happy and is physically at ease. When a disagreeable 
sensation is experienced one íeels unhappy, distressed, and physically agitated. 

Everyone in the world has a single objective of enjoying the Element of pleasant 
sensation. All human activity is earnestly directed towards achieving that objective. This 
(so-called) Element of pleasant sensation only brings suííering to worldlings; ariyas alone 
are immune from its evil consequences. Worldlings strive hard in search of pleasant 
sensation. In extreme cases, this search aíter pleasant sensation takes the form of even 
committing suicide, for a person committing suicide decides that death alone is the way he 
can get peace. 

(7) Vedanã paccaya tanhã 

When one sees (an agreeable) visible object, through the workings of eye-contact, that 
object gives a pleasant sensation to the viewer. One is very pleased with it. “It's nice! It's 
lovely!” The pleasant sensation causes elation and happiness. Just as when dry rice is 
sprinkled with butter, the viewer's mental process is permeated with joy. Just as withered 
padumã lotus is sprinkled with cool water, he íeels reíreshed. His face brightens. This 
reaction, which arises due to pleasant sensation, is the enjoyment of that sensation. (The 
reaction due to the remaining five sense-pleasures, such as on hearing an agreeable sound, 
on smelling an agreeable odour, etc., should be understood likewise.) 

The enjoyment of pleasurable sensations through the six sense-door, whets the appetite to 
enjoy more and more. Craving arises for pleasant sensation. So, six kinds of pleasant 
sensation give rise to six kinds of craving, i.e. craving for visible objects, craving for 
sounds, craving for odours, craving for tastes, craving for tangible objects, and craving for 
thoughts and ideas. 

All beings are attached to their own bodies, in the sense that they want to remain alive. So 
they are naturally attached to food so as to remain alive. Thence their attachment stretches 
to paddy as the staple food, and thence to the means of production of paddy such as land, 
draught animals, and good rains, etc. all connected with paddy. This is a practical example 
of how craving multiplies itselí starting with a certain object of one's íancy. If one has a 
íancy for a certain visible object, then things possessing it, connected with it, whether 
animate or inanimate, are craved for. (Similarly with pleasant sounds, pleasant odours, 
pleasant tangible objects, and pleasant thoughts.) 

All the endless objects that are craved for have numerous names. But, from the viewpoint 
of ultimate reality, they come under six sense objects only, i.e. craving for visual objects, 
craving for sounds, etc. (Here the poet compares the six sense objects to the Treasurer of a 
Universal monarch who is capable of providing whatever is asked of him.) 

As all beings are alvvays hankering aíter the six sense objects, trying to satisíy their 
sense-desires, they become obsessed with craving which is essentially greed. Thereíore, 
they cannot even dream of the profound truth (about craving as the real source of all 
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suffering). They are prisoners of their own greed and they live and die there. 

(8) Tanhã paccaya upãdãna 

It is well and good if craving for the six sense objects can be given up beíore they 
become obsession. If the indulgence in craving is prolonged over a long period, craving 
outgrows itselí into clinging which is rooted either in craving itselí or in wrong view. One 
clings tenaciously to oneself internally and to external sense objects. Clinging is of four 
kinds: (i) Clinging to sense-pleasures (ii) clinging to wrong views (iii) clinging to wrong 
practices as a means to purity (iv) clinging to an illusory self or attã. 

i) Cling to sense pleasures, Kãmupãdãna: It is the obsession with sense objects of six 
kinds which begins as craving and outgrows itselí, like the Myanmar saying: “When an 
iguana grows too big it becomes an alligator; when a snake grows too big it becomes a 
serpent.” Clinging thereíore is intensiíied craving. 

ii) Cling to wrong view, Ditthupãdãna: Wrong view are of sixty-two kinds as described 
by the Buddha in Brahmajãla Sutta tDĩgha Nikãya sĩlakkhandha Vaggak Tenacious 
belieí in any wrong view is a form of clinging. (Three worst wrong views that send 
one down to the Niraya realms are included in the sixty-two kinds of wrong view 
mentioned in these verse) 

iii) Clinging to wrong practices as a mean to purity, Sĩỉabbatupữdữna: Sorne ascetics, 
during the Buddha’s time, resorted to the habit of cows or dogs in the mistaken belieí 
that such practices would puriíy their hearts and bring salvation. Punna and Senja are 
two ascetics who followed such practices. (Ref: Majjhima pannãsa Kukkuravatika 
Sutta) 

Govatika ascetics were those who believed that all past evil could be obliterated if one 
took up a practice like the cow, that is, living a stringent ascetic life. Their reasoning is 
this: living a stringent life for the whole of the present life is making retribution for all past 
evil deeds; the present life of asceticism also does not involve Ircsh evil deed. Thereíore, 
all past evil deeds and íuture evil deeds are eliminated, and this brings eternal happiness. A 
follower of this creed moves about on all íours like a cow, sleeps like a cow, eats like a 
cow without using the hands, and imitates all bovine behaviour. (Interestingly enough:) 
One, who takes up bovine practice in a slack manner, will be reborn as a cow; one who 
takes up the practice too stringently will go to hell aíter death. 

Kukkuravatika ascetics were believers in the dog-practice. They believed that, if one 
could adopt the life and habits of a dog, one would be liberated. A follower of this creed 
moves about, eats and sleeps like a dog, imitating all the habits of a dog. If one takes up 
this practice in a slack manner, one will be reborn as a dog. If one takes up the practice too 
stringently, one will go to hell. 

iv) Clinging to an illusory self (attă), Attavãdupãdãna: The mistaken belieí in Self or attã 
is another tenacious form of clinging. It is based on the five aggregates which are 
considered erroneously, each in four ways, namely: 

(1) With regard to corporeality: (a) that corporeality is self, and not being able to 
perceive corporeality apart from oneselí; (b) that mental phenomena are self, and 
erroneously holding that self has corporeality just like a tree has its shade; (c) that 
mental phenomena are self and erroneously holding that corporeality exists in self just 
like the scent existing in flower; (d) that mental phenomena is self and erroneously 
holding that self exists in corporeality just like a ruby kept in casket. 

(2) With regard to sensation: (a) that sensation is self and not being able to perceive 
sensation apart from oneselí; (b) that mental phenomena are self and erroneously 
holding that self has sensation just like a tree has its shade; (c) that mental phenomena 
are self and erroneously holding that sensation exists in self just like the scent existing 
in flower; (d) that mental phenomena is self and erroneously holding that self exists in 
sensation just like a ruby kept in casket. 

(3) With regard to perception: (a) that perception is self and not being able to perceive 
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perception apart from oneselí; (b) that mental phenomena are self and erroneously 
holding that self has perception just like a tree has its shade; (c) that mental phenomena 
are self and erroneously holding that perception exists in self just like the scent 
existing in flower; (d) that mental phenomena is self and erroneously holding that self 
exists in perception just like a ruby kept in casket. 

(4) With regard to volitional activities: (a) that volitional activities is self and not 
being able to perceive volitional activities apart from oneselí; (b) that mental 
phenomena are self and erroneously holding that self has volitional activities just like a 
tree has its shade; (c) that mental phenomena are self and erroneously holding that 
volitional activities exists in self just like the scent existing in flower; (d) that mental 
phenomena is self and erroneously holding that self exists in volitional activities just 
like a ruby kept in casket. 

(5) With regard to consciousness: (a) that consciousness is self and not being able to 
perceive consciousness apart from oneselí; (b) that mental phenomena are self and 
erroneously holding that self has consciousness just like a tree has its shade; (c) that 
mental phenomena are self and erroneously holding that consciousness exists in self 
just like the scent existing in flower; (d) that mental phenomena is self and erroneously 
holding that self exists in consciousness just like a ruby kept in casket. 

Thereíore, twenty wrong views about the five aggregates give rise to twenty different 
kinds of wrong view. This view which persists throughout sarhsãra is called clinging to an 
illusory self or attavãdupãdãna. 

So long as the above four kinds of clinging arise in one, there is no escape from the 
woeful round of existences. 

(9) Upãdãna paccaya bhavo 

(Gist of the verse:) 

Holding fast to the four kinds of clinging, a worldling believes that the body of five 
aggregates is his own self, his own person. Due to the wrong view of the existence of a 
self or a person, one seeks immediate gain or satisíaction through wrongful conduct, such 
as killing or stealing, etc. and thereby resorts to the ten courses of demeritoriousness. This 
means an accumulation of demeritorious actions that leads to rebirth. 

Being desirous of íuture wellbeing that is in no way iníerior to the present wellbeing, one 
períorms meritorious acts after the manner of virtuous ones, such as giving, observing 
moral precept, and cultivating the mind. All of these acts are mundane merit tending to 
renewed existence. They take the form of meritoriousness pertaining to the Sensuous 
Sphere, or meritoriousness pertaining to the Fine Material Sphere, or meritoriousness 
pertaining to the Non-Material Sphere. In these ways one resorts to the ten courses of 
meritoriousness. 

The ten courses of demeritoriousness and the ten courses of meritoriousness tending to 
renewed existence - these two categories of committed actions - are called Kamma-bhava 
or the kammic causal process. This process or potential leads to the arising of resultant 
mental aggregates and kamma born corporeality in the appropriate (i.e. appropriate to the 
acts committed) sphere of existence, either in the Sensuous Sphere, or in the Fine Material 
Sphere, or in Non-Material Sphere. These resultant mental aggregates and kamma-born 
corporeality are called Upapatti-bhava. (Mitndane meritorious and demeritorious courses 
of conduct lead to npapatti-bhava and thereíore are called Bhava. Resultant mental 
aggregates and kamma-born corporeality are results of kamma-bhava). 

This is the gist of this verse. 

In this matter, the arising of kamma-bhava and upapatti-bhava dependent on the four 
kinds of clinging as discussed in detail in Sammohavinodhanĩ, the Commentary on the 
Vibhangha, will be brieíly stated. 

“What type of bhava is conditioned by what particular kind of clinging?” 

The answer to this question is, “all the four kinds of clinging may be the condition for 
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both types of bhava.” The explanation is this:- 

A worldling is like a lunatic. That being so, he cannot discriminate what is proper and 
íitting, and what is not. Thereíore, under the influence of all the (four) kinds of clinging, 
he commits all sorts of actions, that are of mundane merit and demerit, that tend to 
renewed existence. How these various actions are committed, will be considered here. 

A worldling may know or hear that sense pleasures abound with the ruling class or high 
class of the human world and in the six deva-worlds. He may get ill advice from others that 
to gain what one wants, one should do anything, if needs be, one should kill or steal. So 
under the evil inHuence of clinging to sense pleasures, he commits evil deeds such as 
killing to gratiíy his strong desire for sense pleasures. These evil deeds lead to rebirth in 
the miserable States of apãya. 

Or a worldling may have irresistible temptation to get some sense object that he sees 
before him; or he may wish to preserve and protect his property, and to achieve this, he 
would do anything whether it is morally right or wrong. This is a (more common) case of 
committing evil being driven by clinging to sense pleasures. Evil deeds cause rebirth in the 
miserable States. In these cases, the evil deeds that send him to the miserable States is called 
Kamma-bhava and the result and mental aggregates and kamma born corporeality 
pertaining to the miserable States are called Upapatti-bhava. (These are how clinging to 
sense pleasures leads to demeritorious kammic causal process and the result thereoí.) 

Another worldling, being íortunate of having wiser counsel. His friends are virtuous by 
example as well as by precept. He gains some knowledge of the Truth. He knows truly that 
by doing meritorious deeds he can have fortunate destinations. He períorms meritorious 
acts, and, as a result of which, he is reborn in the human world or in the world of devas. In 
this case the meritorious deeds that send him to the íortunate destinations is called kamma- 
bhava and the resultant mental aggregates and kamma born corporeality pertaining to the 
íortunate existences are called upapatti-bhava. (This is how clinging to sense pleasures 
leads to meritorious kammic causal process and the result thereoí.) 

Another worldling may have heard or have the idea that the Brahmã-world of Fine 
Material Sphere or Non-Material Sphere has higher sense pleasures than those of the 
Sensuous Sphere. And, being obsessed by this allurement of superior sense pleasures of the 
Brahmã-world, he practises jhãna of the Fine Material Sphere or the Non-Material Sphere, 
and achieves it, and, as the result, he is reborn in the Fine Material Sphere or the Non- 
Material Sphere. In this case the meritorious deeds of that worldling pertaining to the Fine 
Material Sphere or Non-Material Sphere that send him to the Fine Material Sphere and the 
Non-Material Sphere are called Kamma-bhava and the resultant mental aggregates and the 
kamma-born corporeality of the Fine Material Sphere and the resultant mental aggregates 
of the Non-Material Sphere are called Upapatti-bhava. (This is how clinging to sense 
pleasures gives rise to kammic causal process and the result thereoí.) 

Another worldling, clinging to the wrong view of annihilation or extinction, believes 
ílrmly that self becomes íully extinct only in a íortunate existence of the Sensuous Sphere, 
or in the Fine Material Sphere, or in the Non-Material Sphere, and accordingly acquires 
merit pertaining to the Sensuous Sphere that leads to a íortunate existence in the Sensuous 
Sphere, or the exalted type of merit, mahãggata which is sublimated due to absence of the 
hindrances. The merit of this worldling pertaining to the Sensuous Sphere and the Brahmã 
realms of the Fine Material Sphere and the Non-Material Sphere are called Kamma-bhava, 
and the resultant mental aggregate and the kamma-born corporeality are called Upapatti- 
bhava. (This is how clinging to wrong view gives rise to kammic causal process and the 
resultant thereoí.) 

Another worldling, under the iníluence of clinging to an illusory Self (Atta), and íirmly 
believes that self attains real happiness in a íortunate existence of the Sensuous Sphere, or 
in the Fine Material Sphere, or in the Non-Material Sphere, and accordingly acquires merit 
pertaining to the Sensuous Sphere, that leads to íortunate existence in the Sensuous Sphere, 
or the exalted type of merit which is sublimated due to absence of the hindrances. The 
merit of that worldling pertaining to the Sensuous Sphere and the Brahmã realms of the 
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Fine Material Sphere and the Non-Material Sphere are called Kamma-bhava and the 
resultant mental aggregates and the kamma-born corporeality are called Upapatti-bhava. 
(This is how clinging to an illusory Self (Atta) gives rise to kammic causal process and the 
result thereoí.) 

Another worldling, under the iníluence of clinging to wrong practices as a means to 
purity, and íirmly believes that this (good) practice can be fulfilled with íacility only in one 
who takes it up either in some íortunate existence of the Sensuous Sphere, or in the Fine 
Material Sphere or in the Non-Material Sphere, and accordingly acquires merit pertaining 
to the Sensuous Sphere, or to the Fine Material Sphere, or to the Non-Material Sphere. The 
merit of this worldling pertaining to a íortunate existence in the Sensuous Sphere and the 
exalted type of merit pertaining to the Brahmã realms are called Kamma-bhava, and the 
resultant mental aggregates and the kamma-born corporeality are called Upapatti-bhava. 
(This is how clinging to wrong practices as a means to purity gives rise to kammic causal 
process and the result thereoí.) 

(10) Bhava paccaya jãti 

With kamma-bhava (kammic causal process) as condition, rebirth occurs. Meritorious 
kammic causal process and demeritorious kammic causal process are the causes of rebirth. 

Rebirth means the arising of resultant mental aggregates and kamma born corporeality 
caused by meritorious deeds; and resultant mental aggregate and kamma born corporeality 
caused by demeritorious deeds. 

In “sarikhãra paccaya vinnãnãrh”, it has been shown that due to volitional activities, good 
and bad consciousness arises. This reíers to past volitional activities giving rise to resultant 
consciousness at the moment of rebirth in the present existence, as well as consciousness 
that follows rebirth consciousness ( pavatti-vimãụa). In the present verse, “ bhava paccaya 
jãti ” reíers to the kammic causal process i.e. acts committed in the present existence give 
rise to rebirth in a íuture existence, i.e. resultant mental aggregate and kamma born 
corporeality arise in the íuture (this will become clearer later). 

When we discussed “Dependent on volitional activities, consciousness arises,” we have 
seen how volitional activities become endowed with the requisite potentialities at the four 
stages ( samaúgĩtã) giving rise to consciousness (p 700 of the original text). That is the 
detailed explanation of how volitional activities, i.e. meritorious action and demeritorious 
action of the past, cause consciousness at the moment of the conception and the developed 
consciousness that immediately follow it. The same kammic process is at work again in the 
present existence. The acts committed in the present existence, both good and bad, acquire 
the ‘endowment’ at the four stages, giving rise to the resultant mental aggregates and 
kamma born corporeality in the íuture existence. This process of present actions that 
condition íuture rebirth is proclaimed by the Buddha as “bhava paccaya jãti ” (This is 
stating the cause-effect relationship in strictly Abhidhamma terms) 

In the present verse, the poet describes this relationship in a mixture of Abhidhamma 
terms or ultimate usage with conventional usage for easier reading. 

The gist of the verse: 

Dependent on the actions committed in the present existence, both good and bad, all 
beings, at their death, are reborn according to these actions. Hence some are reborn in the 
Asannasatta realm where the existence is characterized by the presence of only the 
aggregate of corporeality with no mental aggregates; some are reborn in the realms of 
existence with five aggregates such as the human world and the Fine Material world other 
than the Asannasatta realm. Their rebirth is characterừed by the moral order or the Law of 
Kamma (kamma-niyãmà). The arising, at conception and at the latter stage, of resultant 
mental aggregates and kamma born corporeality that are appropriate to the kammic causal 
process of each individual. This íresh arising of mind and matter is termed as jãti. 

(From this point onwards, the term upapatti-bhava will be used for brevity's sake, 
in describing “the resultant mental aggregates and kamma born corporeality.”) 

When the arising of resultant mental aggregate, and kamma born corporeality takes place, 
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i.e. when there occurs upapatti-bhava, there are, as a rule, three phases: the moment of 
their arising (i upãda-khana ), the moment of their staying (thĩ-khanà), and the moment of 
their dissolution ( bhahga-khana). Of these phases, the first, upãda-khana, is called jãtỉ 
(rebirth); the second, thĩ-khaụa, is called jarã (ageing); and the third, bhaúga-khaụa, is 
called marana (death). 

So it will be seen that dependent on kamma-bhava or kammic causal process, there is jãti 
which is the initial phase of upapatti-bhava. In other words, kamma-bhava conditions jãti. 
This is described in this verse as “the usual birth linking process of jăti.” 

This ịãti, the initial arising of mind and matter, occurs not only once at the moment of 
rebirth but occurs repeatedly so that the compounded phenomena of mind and matter 
(usually regarded as this body) develops into various shapes, íorms and sizes according to 
one's own kamma or kammic causal order. Thus, there appear in the world castes, such as 
the ruling caste, the brahmin caste, etc., and people who have power and iníluence, who are 
lowly, who are noble, who are wicked, who are virtuous, an iníinite variety of 
personalities, an iníinite variety of beings in the three spheres of existence. 

All these varieties of beings are possible because there are four main categories of 
rebirth, namely: 

i) rebirth beginning as an egg or “egg-born birth”, 

ii) rebirth beginning as an embryo in the mother's womb or “womb-born birth”, 

iii) rebirth from moisturous matter, such as moss or lotus flower etc., (moisture-born 
birth), 

iv) rebirth as an instant grown up, i.e. about an age of sixteen years for a íemale and 
twenty or twenty-five for a male (instant grown-up birth). 

(Note that no two individuals are exactly alike in personality, not even off-spring 
of the same mother, some are superior, some iníerior. This is due to the workings 
of the kammic causal process. The Buddha proclaims this in Uparipannãsa, CũỊa 
Kamma Vibhanga Sutta wherein it is stated: “kamman satte vibhajati yadidam 
hĩnapamtatãya — It is only kamma that conditions beings either to be iníerior or 
superior.”) 

(11) Jãtỉ paccaya jarãmaranam 

Kamma-bhava conditions upapatti-bhava. The initial phase of the arising of upapatti- 
bhava is called jãti. Aíter the initial phase of upăda-khana there follows the developing 
stage (thĩ-khana ), which is ageing (Jarã), and then it goes into dissolution at the third stage, 
bhanga-khana, which is marana (death). (This is the inexorable process of all mind and 
matter conditioned by kamma). 

(Kamma-bhava conditions just the initial phase (upãda-khanà) of upapatti-bhava, but not 
the latter two phases of thi and bhanga-khanas. When jãti (upãda) arises, jarã (thi) and 
marana (bhahgà) follow suit just as a rising tide brings water along with it.) 

Since jăti is the condition that gives rise to jarã-marana, (without jãti there can be no 
jarã-maranà) the Buddha declares: “Jãtipaccaya jară maranam”. 

(Considering what has been said above, it should be careíully noted that jãti reíers to the 
moments of the arising of the stream of the five aggregates; jarã rcícrs to the moments of 
the ageing of these aggregates; and marana refers to the moments of dissolution of these 
aggregates that take place in all the existences. This is stating about the conditioned 
phenomena as they truly happen.) 

The gist of this verse: 

As rebirth takes place in a fresh existence, there arises the initial mind-matter complex 
which occurs in repeated succession, bringing about development of the five aggregates. 
Appearance of shapes and íorms as deva or human or other types of various beings, let the 
worldling consider them as real beings or persons or individual entities. 
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Assuming a hundred years of life span for the present era, a person's liíetime may be 
viewed as having three phases: the first phase of youth; the second phase of middle age; 
and the third phase of old age. Each phase lasting for thirty-three years and four months. 
Just as these three phases are the natural process of a human’s liíetime, the ceaseless 
occurrence of the aggregates in all the forms of existence are marked by the natural 
process of moments of arising, moments of ageing and moments of dissolution that 
rigorously follow each other. Ageing is of a self-consuming nature so that it is called “the 
fire of ageing”. 

The fire of ageing is of two kinds: (i) Khana-jarã: the moments of ageing of mind and 
matter; and (ii) Santati-jarã: the changing process such as the corporeality that has a cool 
character changing into the corporeality that has a hot character, and so on. Both these two 
kinds burn relentlessly in all sentient beings. 

(It is an interesting question to ask: whereas all living beings are subject to the two kinds 
of fire of ageing, why is this fact not evident in young person whose hair does not turn 
grey, whose teeth do not fall off, or whose skin does not have wrinkles as is the case with 
elderly persons?) 

The answer is that elderly persons show these signs of ageing, such as greying of hair, 
íalling off of teeth, vvrinkling skin, because they have sustained the relentless onslaught of 
ageing for so long. 

This statement will beỷurther siibstantiated thus: 

Beginning from the moment of conception as an invisible embryo, corporeality that has 
arisen ages and dissolves. By the moment, the corporeality, that has arisen, reaches the 
stage of ageing, 1'resh corporeality arises and in turn ages to go into dissolution. Thus, the 
corporeality that ages later than its preceding one, that has gone into ageing naturally, is of 
a more mature ageing. It is succeeded by corporeality that rises and goes into ageing itselí, 
whose ageing is yet of a more mature ageing than its predecessor. In this way, successive 
arisings of corporeality go into ageing with greater and greater maturity. When days come 
to pass and months and years of the ceaseless process of ageing takes place at every 
moment, after the life periods lapse, the signs of the matured ageing inevitably becorne 
visible: greying of hair, íalling off of teeth, wrinkling of skin, etc. are more and more 
apparent. 

Whereas the physical signs of ageing, such as greying of hair, íalling off of teeth and 
wrinkling of skin are visible, i.e. cognizable by the eye, they are not ageing in its ultimate 
sense but merely scars of ageing. For ageing, in its ultimate sense (is not a physical 
phenomenon but is a mental phenomenon which), is cognizable by the mind only. 

Let us take an analogy here: aíter a devastating ílood, the roads, bridges, trees, grass, etc. 
are left in a visibly ravaged State. They are the signs of the flood that has taken place. One 
who has not seen the ílood can know the intensity of the ílood from the damage done by it. 
Likewise, the burnt up area of a fire accident testiíies the scale of the fire that has caused 
it. Similarly, the fire of ageing has left its scars on the elderly person in a more pronounced 
manner. The workings of jarã should be perceived from the State of physical deterioration 
on a person. 

(This is a proíound matter. Only aíter some deep pondering could the phenomenon 
of ageing be understood. The reader is advised to read this repeatedly to gain 
insight into it.) 

The two kinds of ageing, i.e. the moment of ageing and the changing process, are taking 
place relentlessly and due to their working life periods such as youth, middle age, old age; 
or a person as a ten year old, a twenty year old, or a thirty year old, etc. come to be called. 
All these changes in the life periods are taking place under the driving íorce of ageing. 

The moment of ageing is immediately followed by the moment of dissolution so that each 
individual has myriads of moments of dissolution which is death taking place from moment 
to moment (khaụika-maraụa ). However, conventional death only is understood by the 
average person, and the moment to moment deaths pass by unnoticed. 
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Death or dissolution, marana, is of three kinds: khanika-marana, samuccheda-marana 
and sammuti-marana. 

(i) Khanika-marana means the dissolution of conditioned mental and physical phenomena 
when they reach the moment of dissolution (i.e. third phase in the Corning into being of 
mind and matter). A unit of mind and mental concomitants has an ephemeral existence 
which is characterized by three phases: the moment of arising, the moment of growth or 
ageing, and the moment of dissolution. The life of each unit of mind and mental 
concomitants, called “thought” ( citta ) lasts just these three íleeting moments, and each such 
unit is called one thought-moment (cittakkhcma). 

Over one million million thought moments arise and vanish in a wink of an eye or in a 
flash of lightning. Of the twenty-eight types of corporeality, twenty-two of them (i.e. 
leaving aside the four corporeal types of salient íeatures (ìakkhana) and two corporeal 
types of intimation ( viníĩata )) have each a life of seventeen thought-moments. The two 
corporeal types of intimation arise together with a thought and cease together with mind. 
They are followers of mind. Of the four corporeal types of salient íeatures, corporeality 
that arises at conception comprising corporeality which arises at the moment of conception 
( upacaya-rũpa ) and corporeality which is the continued development of the corporeality 
which arose at conception ( santati-rũpa ), occurs only at the moment of arising and lasts 
only one thought-instant (i.e. a subdivision of one thought moment). The corporeality 
which arises at the stage of ageing and decay ( jaratã-rũpa ) lasts 49 thought-instants. The 
corporeality which arises at the stage of dissolution ( aniccatã ) lasts for just one thought- 
instant. Thus, a living being is subject to a million million times of dissolutions which are 
called khanika-marana. 

(ii) Samuccheda-marana means complete cutting off of the process of rise and fall which 
is the end of all dukkha, that is the intrinsic nature of conditioned phenomena. It is attained 
only by an arahat. It is called “cutting off” because, after the death of an arahat which is 
the ultimate realizing of Nibbãna without leaving behind any substrate of existence, no 
fresh aggregates of mind and matter arise. Just like a flame that is exhausted, the woeful 
round of rebirth is totally destroyed. Hence the death of an arahat is called samuccheda- 
marana. 

(iii) Sammuti-marana means the conventional death of all living beings except the Buddha 
and arahats. It is the ceasing of one series of the life process that belongs to one existence, 
called the end of the life íaculty (the term ‘dies’ or ‘death’ in the conventional sense is also 
applied to non-living things such as quick silver or iron or trees, etc. However, that does 
not concern our present discussion.). 

Sammuti-marana is of four kinds: 

(a) Death due to the end of life span whereas the kammic potential is still present, is 

ãyukkhaya-marana. 

(b) Death due to the exhaustion or end of the kammic potential even though the life span 
is not ended yet, is kammakkhaya-marana. 

(c) Death due to the end of both (i) and (ii) above, is ubhayakkhaya-marana. 

(d) Death due to an abrupt intervention of some evil kamma, although the life span and 
the kammic potential above are still present, is upacchedaka-marana. 

The probability of death is ever present with all living beings regardless of realm or 
station in life. Any one of the four kinds of death may happen to a living being at any 
moment because there are all sorts of hazards that lurk around all of us. And, of course, 
when death claims anyone, there is no way of reíusal or escape. 

(Note carefully: Rebirth, ageing and death are like assassins that roam about the 
world, watching for an opportunity to strike any living being. To expand the 
example: let us say someone is under the vigilance of three enemies who are out to 
kill him. Between the three of them, the first murderer says to his accomplices: 
“Friends, I shall lure him into some jungle, after telling him about the attraction of 
the jungle. There is no problem for me to do that.” The second murderer says to 
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the first accomplice: “Friend, after you have lured him into the jungle, I shall 
molest him and make him weak. There is no problem for me to do that.” And the 
third murderer says to the second accomplice, “Friend, aíter you have molested 
him and made him weak, let it be my duty to cut off his head with my sword.” 
Then the three accomplices carried out their plan successíully. 

In the above simile, the moment when the first accomplice lures someone from 
amidst the circle of dear ones into any of the five new destinations is the work of 
jãti. The molestation and weakening of the victim, rendering him quite helpless by 
the second accomplice is the work of jarã. The cutting off head with the sword by 
the third accomplice is the work of marana. 

Or in another simile: Jăti is like someone taking a hazardous journey. Jarã is like 
the weakening of that traveller from starvation on the journey. Marana is like the 
eníeebled traveller, alone and helpless, íalling victim to the beasts of prey that 
iníest the íorest.) 

(12) Soka parỉdeva, dukkha domanasupạyãSã sambhavantỉ 

Just as ageing and death must follow rebirth, so also when rebirth occurs in any of the 
four kinds of rebirth, the five kinds of loss occur as consequence, namely, (i) loss of 
relatives, (ii) loss of wealth, (iii) loss of health, (iv) loss of morality, (v) loss of right view. 
When any kind of these losses happen, there is much grieí, lamentation, pain, distress of 
mind and anguish, which are the suííering in brieí consequent to rebirth. There is of course 
untold misery that arises due to rebirth. 

(13) Evame tassa kevalassa dukkhakkhandassa samudayo hoti. 

In the long long course of sarhsãra, the truth that needs to be perceived is that, apart from 
mind and matter, there is, in reality, no person or being, no individual entity. It is a mere 
causal Chain rooted in Ignorance, dependent on which twelve causal íactors arise, ending 
up in death; and yet the occurrence of these twelve íactors is considered by the worldling 
as deva or human (or brahmin), thus binding them to the Chain of rebirth endlessly. The 
whole thing is just an unalloyed mass of recurrent dukkha. This is the stark truth about 
existence that is generally cherished as one's ‘life’. (This verse being straight forward, is 
left unparaphrased by the author.) 

This is the Doctrine of Dependent Origination. 

The Four Kinds of Analytical Knowledge (Patisambhidã-ííãna) 

It has been said above that as soon as the Buddha attained Períect Enlightenment, He 
became possessed of the four kinds of Analytical Knowledge. These four Knowledges are: 
(i) Ảttha patisambhidã-nãna, (ii) Dhamma patisambhidã-nãna, (iii) Nirutti paịisambhidã- 
nãna, (iv) Patibhãna patisambhidã-nãna. Patisambhidã means multiíarious, diverse, 
various. Patỉsambhidã-nãna means Knowledge which is discriminating and comprehensive. 

(i) Attha patisambhỉdã-nãna : Herein attha means: (a) things that are dependent on 
conditions, i.e., understanding results of causes, (b) Nibbãna (c) meaning of words (Pãìi), 
(d) resultant thoughts (vipãka) (i.e. mind and mental concomitants), (e) non-causative 
thoughts ịkiriya) (i.e. mind and mental concomitants). 

The Buddha became endowed with the above five kinds of attha (meanings, results) as 
soon as He attained Buddhahood. Being endowed with Analytical Knowledge of cứt ha, the 
Buddha knew discriminately and comprehensively about everything, and was able to 
expound these to others. The great non-causative consciousness (mahã kiriya nãnà) 
associated with four kinds of knowledge that arises in the Buddha when His mind attends 
to the above five atthas, as well as magga-phala that He knows when His mind attends to 
Nibbãna, are called Attha patỉsambhỉdã-nãna of the Buddha. 

(This attha patisambhidã-nãna of ariyas, who are still training themselves to attain 
arahatta-phala, such as that of the Venerable Ananda, consists of the great meritorious 
consciousness, mahãkusala-citta, associated with four kinds of knowledge that arises in 
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them when their mind attends to those five atthas, as well as the (three) lower maggas and 
phaìas when their mind attends to Nibbãna.) 

(ii) Dhamma patisambhidã-nãna : Discriminating and comprehensive knowledge about 
phenomena. 

Herein ‘ dhamma ’ means: (a) causes that produce results, (b) the four Ariya Paths, (c) the 
spoken word of the Buddha (Pãìi) (d) meritorious thoughts (i.e. mind and mental 
concomitants) (e) demeritorious thoughts (i.e. mind and mental concomitants). 

The Buddha became endowed with the above four kinds of dhamma (causes) as soon as 
He attained Buddhahood. Being endowed with Analytical Knowledge of dhamma, the 
Buddha knew discriminately and comprehensively about every dhamma and was able to 
expound them to others. The great non-causative consciousness associated with knowledge 
that arises in the Buddha when His mind attends to the above five dhammas is the dhamma 
patisambhidã-nãna of the Buddha. In the case of ariyas, who are still training themselves to 
attain arahatta-phala, such as the Venerable Ãnanda, Analytical Knowledge of dhamma 
means the great meritorious consciousness associated with knowledge. (The same applies 
with regard to the next two Analytical Knowledge). 

(iii) Nirutti patisambhidã-nãna : Analytical Knowledge of the natural language of the ariyas 
(i.e. mãgadhi) concerning the five kinds of attha and the five kinds of dhamma (causes). 
The Buddha became endowed with the Analytical Knowledge of the natural language of 
ariyas (i.e. mãgadhi). Being endowed with Analytical Knowledge of (words and grammar) 
the natural language of the ariyas, (i.e. mãgadhi ) the Buddha is able to teach it to others. 

Indeed that is so — The five kinds of attha and the five kinds of dhamma need a wealth 
of words. For each of dhamma item, a wide range of vocabulary and grammatical íorms 
and nuances of the natural language of the ariyas (i.e. mãgadhi ) is at the íacile command of 
the Buddha. For example, a single dhamma íactor ‘phassa’ (contact) is expressed in its 
various íorms, such as ‘phasso’ (contact), ‘phusanã’ (being in contact), ‘samphusanã’ (full 
contact), ‘samphasitattha’ (contacting well), to bring out its various intrinsic meanings. 
Likewise lobha (greed) is explained in more than a hundred terms. (Reíer to 
Dhammasanganĩ, para 456) 

(iv) Patibhãna patisambhidã-nãna: This is the Analytical Knowledge that “attha 
patisambhidã-nãna has discriminative and comprehensive knowledge about results; that 
dhamma patỉsambhã-nãna has discriminative and comprehensive knowledge about five 
dhammas; that nirutte patỉsambhidã-nãna has Analytical Knowledge about words and 
grammar.” Briel'1 y put, it is knowledge about the three kinds of Analytical Knowledge, that 
knowledge which has all knowledge as object and considers them discriminately. The 
Buddha became endowed with this Knowledge about the kinds of knowledge as soon as He 
attained Buddhahood. ( Nirutti patisambhidã-nãna and patibhãna patisambhidã-năna, like 
the previous patisambhidhã-nãnas, are the great non-causative consciousness associated 
with knowledge mahã ldriya mahã kusaỉa nănà). 

(Note: The íourth of the four patisambhidã-nãnas discriminately knows the 
íunctions of the three other Knowledges but is not able to discharge those 
íunctions itselí. It is just like a preacher, without a good voice, who is well versed 
in scriptural knowledge and who is unable to preach as well as another good 
preacher who is giíted with a good voice but has scanty knowledge of the 
scriptures.) 

Two bhikkhus learnt the art of preaching. One was poor in voice but intelligent; the other 
had a good voice but not intelligent. The latter made a great name everywhere he preached, 
the audience had a very good impression of him and said: “From the way this bhikkhu 
preaches, he must be one who has committed to memory the Three Pitakas.” When the 
learned bhikkhu with a poor voice heard these remarks, he became jealous and said: “Well, 
you will find whether he is master of the Three Pitakas when you hear him preach next 
time.” (He implies that: “You are going to hear much the same stuff.”) Yet whatever he 
might say about that popular preacher, he is just unable to preach as well as the one with a 
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good voice who could captivate the audience. 

Similarly, patibhãna samhhidã-nãna discriminately knows the íunctions of the three other 
Analytical Knowledges, but it cannot discharge these íunctions itselí This has been 
explained in the Commentary on the Vibhanga. 

The Six Kinds of Knowledge which are solely vvithin The Province of The Buddha 

(ASÃDHẪRANA NẪNA) 

There are six kinds of knowledge which are possessed only by the Buddha and are not 
íound in Paccekabuddhas or disciples, namely: 

(i) Indriyaparopariyatta-nãna: Knowledge that discusses the readiness or otherwise of an 
individual to understand the Truth. By this special knowledge, the Buddha decides such and 
such a being has his íaculties ripe enough to gain enlightenment and is due for liberation. 
(Here, Indriya (Faculties) means, faith, effort, mindíulness, concentration and wisdom, five 
íactors in all.) 

(ii) Ẫsayãnusayan-nãna: Knowledge that discuss the natural bent and latent proclivities of 
individuals. (Ref: original text at pp 597 on the Lokavidu attribute of the Buddha.) The 
term ãsayãnusaya, a compound may be rendered as “the seed-germ of an individuaTs 
mental makeup.” By this special knowledge, the Buddha knows discriminately that such 
and such a being has such natural bent of mind, such latent potential for deíilements that 
are dominant in his mental makeup. 

It was due to the possession of the above two special knowledges that the Buddha could 
deliver the right message to the right-hearer. Even the Venerable Sãriputta, being not 
endowed with these special knowledges, could not know the State of readiness of his 
hearers to receive the message, i.e. about the ripeness or otherwise of the mental makeup 
of his hearers, with the result that his discourses, in a few occasions, fell flat on the 
hearers. 

(iii) Yamakapãtihãriya-nãna: Knowledge that can bring out the Twin Miracle. On four 
occasions the Buddha employed this special knowledge, namely: 

(a) At the Tree of Enlightenment, to clear away the doubt and conceit in the minds of 
devas and Brahmãs; (b) On His first visit to Kapilavatthu, to behumble His kinsmen, the 
Sakyas; (c) At Sãvatthi, near the miraculous mango tree that grew and bore fruit on the 
same day it was planted by Kanda, the gardener, to behumble the followers of other 
íaiths; (d) On the occasion of the congregation concerning Pãthikaputta. 

(iv) Mahơkarunasamapatti-hana: Knowledge consisting of the Buddha-compassion on 
seeing the multitude struggling in the stormy ocean of sarhsãra. He has great compassion 
on all beings that are living in the world which is like a burning prison. The knowledge that 
enables the Buddha to attend His compassionate mind on those beings, is associated with 
dwelling in the jhãnic State Mahãkarunãsamãpatti. At every night and every dawn, the 
Buddha enters into this jhãnic absorption that consists of 2.4 million crores of thoughts. 

(v) Sabbanũutã-nãna : Knowledge that comprehends all knowable things. The Buddha is 
called the All-knowing Buddha on account of this special knowledge, which is also called 
Samanta cakkhu. For details about this Buddha-knowledge reíer to Patisambhidã magga. 

(vi) Anãvarana-nãna: This knowledge is deíined as, “ Natthi ãvararh etassãti anãvaram — 
There is nothing that can stand in the way of the arising of this Buddha knowledge.” This 
unhampered special Knowledge of the Buddha is an essential íeature of sabbannutã íĩãna. 
It is called Anãvarana-nãna in the same sense as saddhã (conviction), vĩriya (effort), sati 
(mindíulness), samãdhi (concentration) and paíĩnã (wisdom) are called Indriya (íaculties) 
because they are the controlling íactors, each in its own way, and also called baìa (powers) 
because they overpower their respective opponents, viz. lack of conviction, sloth, 
negligence, distraction and bewilderment. 

(These are the Sừ Asãdhãrana-nãna.) 

The Ten Powers: Dasabala-íĩãna 
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i) Thãnãthãna Kosalla-nãna : Knowledge that understand what is appropriate as 
appropriate, and what is impossible as impossible. 

ii) Vipãka-nãna : Knowledge of the operation of kamma in the three periods (past, present 
and ÍLiture), as to the immediate results and contributory or subsidiary result. 

iii) Sabbatthagãminĩpatipadã-nãna : Knowledge that understands the ways or the modes of 
practice that leads to various íorms of existence, and the way or the right practice that 
leads to Nibbãna. 

iv) Anekadhãtu-nãnã : Knowledge that understands the various elements pertaining to 
living beings, the aggregates, and sense-bases, etc. as well as those pertaining to non-living 
things as to their species, genes, etc. 

(Paccekabuddha and the two Chieí Disciples have some limited knowledge about the 
elements constituting living beings. They do not have knowledge of the various nature of 
non-living things. As for the Buddha, He understands what elements are responsible for the 
species of tree with a white stem, or for the species of tree with a dark stem; or for the 
species of tree with a dark smooth stem, or for the species of tree with thick bark; or for 
the species of tree with thin bark. He knows what particular elements make a certain 
species of tree to have such and such leaves with such shape and colour, etc.; what 
particular elements make a certain species of tree to have flowers of a particular colour or 
of a particular smell, such as good smell, bad smell, etc. He knows what particular 
elements make a certain species of tree to have íruit of such and such shape, size, smell, 
and taste such as sweet, sour, hot or astringent. He knows what particular elements make a 
certain species of tree to have thorns of such and such nature, such as Sharp, blunt, straight, 
curved, red, black, white, brown, etc. Knowledge of non-living things and their intrinsic 
nature such as these are the province of the Buddha only, and are beyond the capabilities of 
Paccekabuddhas and disciples.) (Ref: Commentary on the Abhidhamma.) 

v) Nãnãdhìmuttika-nãncr. Knowledge of the diííerent inclinations of beings. 

vi) Indriyaparopariyattha-nana: Knowledge of the maturity and immaturity of the 
íaculties in beings. 

vii) Jhănavỉmokkha samãdhỉsamãpattỉ-nãna'. Knowledge concerning the deíiling íactors, 
and the puriíying íactors with regard to the jhãnas, deliverances, concentration and 
attainments and knowledge of rising from ịhãnas. 

vi i i) Pubbenivãsãnussati-nãna : Knowledge in remembering íormer existences. 

ix) Cutũpapãta-nãna or Dibbacakkhu-nữna: Knowledge in perceiving with the Divine Eye 
how beings pass away and are reborn according to their actions. 

x) Ẫsavakkhaya-nãna: Knowledge of arahatta-magga through extinction of moral taints. 

How The Buddha engages The Ten Powers 

First, the Buddha surveys the world with the íirst of the Ten Knowledges to see the 
possible beings to gain enlightenment by examining, whether there are the gross types of 
wrong view in them that render them impossible to gain arahatta-magga. 

Next, He examines, by means of the Second Knowledge, the type of rebirth to see if they 
were born only with two good root causes ( dvihetu ) or with no root causes ( ahetu ), in 
which cases, the subject cannot gain enlightenment in the present existence, being born 
with deíicient merit. Then He examines by the means of the Third Knowledge, the 
presence or otherwise of the five kinds of grave evil actions in the subject: (1) Killing one's 
own mother, (2) Killing one's own íather, (3) Killing an arahat, (4) Rupturing the Buddha’s 
blood vessels, (5) Causing schism amongst the Sangha. 

Aíter examining beings by means of the first three Knowledges, to see the State of their 
past actions, their deíilements and their resultants, whether they were handicapped for 
enlightenment or not in these three areas, the Buddha attended His mind on those not so 
handicapped. He engages the Fourth Knowledge to ascertain the right type of discourse to 
be given to the right person, considering the latter's mental make up (i.e. the elements that 
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constitute his mentality). Then by means of the Fifth Knowledge, the Buddha examines the 
inherent inclination of the subject, regardless of sufficiency of effort on His part. Having 
known the inclination of the subject, the Buddha examines, through the Sixth Knowledge, 
the quality of the íaculties, such as conviction of the subject. If the íaculties are mature 
enough to gain jhãna or magga-phala, the Buddha vvould lose no time to go and deliver a 
discourse to the subject. He is able to do this because He is endowed with the Seventh 
Knowledge. Having gone over to the subject, the Buddha reviews, through the Eighth 
Knowledge, the past existences of the subject, and also, through the Ninth Knowledge, 
reads the mind of the subject (reading other's minds being part of dibba cakkhu nãna). 
Ascertaining the present State of mind of the subject, the Buddha preaches the Doctrine to 
suit the subject, with a view to his attaining arahatta-magga. This is the íinal step the 
Buddha takes with the Tenth Knowledge ( A savakkhaya-iĩãna ). 

The Buddha discoursed on the Ten Powers in the same order as He actually puts them to 
use for the beneíit of the world at large. (Aủguttara Nikãya (Tikã)). 

(This is cibout the Ten Powers) 

The Fourteen Buddha Knowledges 

The íourteen Buddha Knowledges are, Knowledge of the Four Truths, the four 
Patisambhidă-nãnas, and the six Asăharana-nãnas. Out of those íourteen, Knowledge of 
the Four Truths and the four Patisambhỉdã-nãnas are attained by the disciples also, but the 
six Asãdharana-nãnas are purely within the province of the Buddha. In as much as the six 
Ạsãdharana-ũãnas belong only to the Buddha, there are also Eighteen Buddha Attributes, 
Ẫvenỉka, that belong only to the Buddha. 

The late Ledi Sayadavv had composed a fine piece of devotional interpretation of the 
Eighteen Buddha-Attributes. The gist of which is given here: 

(The Pãli text of the Avenika-nãnas is not reproduced here.) 

The Translation of the Pãli text: 

May I be free from all dangers and depredations both internally and externally! There is 
no one, such as Mara, AỊavaka, who can endanger the life of the Buddha within the usual 
life period, (adopted by all Buddhas,) of the four-fifth of the life span period of the epoch 
(pertaining to each Buddha.) 

There is no one, such as Mahesara, Brahmã Baka, or Asura, who can sully or dampen the 
All-Knowing Wisdom of the Buddha. 

(1) The Períectly Self-Enlightened One, endowed with the six exalted qualities, also 
counted in eight ways, has the All-Knowing Wisdom that can visualize all knowable 
things of the past, extending over myriads of aeons, and not the slightest obstruction 
can mar this Vision. 

(2) The Períectly Self-Enlightened One, endovved with the six exalted qualities, also 
counted in eight ways, has the all Knowing Wisdom that can visualize all knowable 
things of the íuture, extending over myriads of aeons, and not the slightest 
obstruction can mar this Vision. 

(3) The Períectly Self-Enlightened One, endovved with the six exalted qualities, also 
counted in eight ways, has the All-Knowing Wisdom that can visualize all knowable 
things that are taking place at present in the thirty-one planes of existence in all the 
iníinite world-systems, and not the slightest destruction can mar this Vision. 

(4) The Períectly Self-Enlightened One, endowed with the six exalted qualities, also 
counted in eight ways, well-possessed of these three special attributes, has all bodily 
actions, in all postures and movements, preceded by four kinds of full 
comprehension, and all the bodily actions closely follow the guidance of the íouríold 
comprehension. 

(5) All His verbal actions, all His utterances, are preceded by four kinds of full 
comprehension, and all the verbal actions closely follow the guidance of the íoưríold 
comprehension. 
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(6) All His mental actions, all His thoughts, are preceded by four kinds of full 
comprehension, and all the mental actions follow the guidance of the fourfold 
comprehension. 

(7) The Períectly Self-Enlightened One, endowed with the six exalted qualities, also 
counted in eight ways, well possessed of these six exclusive attributes, is never 
lacking, not having the slightest decline in the earnest desire that had arisen in Him 
since as Bodhisatta Sumedha, to ferry cross the íloundering multitudes to the safe 
shore of Nibbãna, and in the will to achieve noble things beneíicial to Himselí and to 
others, which is the exalted quality of kãma itseir. 

(8) His Teaching, which has the sole object of liberating all deserving beings from the 
woeful round of existences, never íalls short of the avowed objective. 

(9) His effort, which is rightly directed in three ways, namely, dauntless determination 
as Bodhisatta in being prepared to traverse an ocean of burning coals or of Sharp 
stakes, laid over the entire suríace of the universe which is three million six hundred 
and ten thousand, three hundred and fifty yojanas wide, for the sake of attaining 
Buddhahood, which is the exalted quality of payatta itselí; the exclusive Buddha- 
Knowledge consisting in the fourfold right efforts and the will to accomplish the five 
routine tasks set for Himselí every day, never shows the slightest decline. 

(10) His concentration in two aspects, namely, the inherent íirmness of mind that 
vvithstands the eight kinds of worldly conditions or vicissitudes that may beíall Him 
from any quarters, like Mount Meru that withstands stormy winds that blow from the 
eight directions, the jhãnic power (appanã samãdhỉ) which is the very basis of all 
psychic powers ( abhinnãs ), such as iddlividha, dibba cakkhu. cetopariya, 
pubbenivãsãnussati, yathãkammũpaga, anãgatamsa, never shows the slightest decline. 

(11) His Wisdom that encompasses all happenings, i.e. rise and fall of conditional 
phenomena, taking place in the three worlds extending over ten thousand world- 
systems, on which He surveys through the Mahãvajĩra-nãna, consisting of 2.4 million 
crores of times each day, never shows the slightest decline. 

(12) His release (from the trammels of the world) consisting of five kinds, namely, the 
four noble Abiding in universal goodwill, Compassion, Sympathetic joy and 
Equanimity with regard to ten thousand world-systems extending over the worlds of 
deva, human beings, Brahmãs and the four miserable States; and the dvvelling in the 
arahatta-phala fourth jhãna which the Buddha is wont to resort to even in odd 
moments such as during recesses in delivering discourses, which consists of 2.4 
million crores times each day, never shows the slightest decline. 

(13) The Períectly Self-Enlightened One, endowed with the six exalted qualities, also 
counted in eight ways, well possessed of these twelve exclusive attributes, never 
indulges in light hearted deed, speech or thought. 

(14) He never indulges in any hasty action that is liable to be censured by the wise as 
thoughtless or ill-considered conduct. 

(15) He never commits any action that is liable to be called inadequate or 
uncomprehensive. 

(16) He never commits any action that is liable to be called impulsive by the wise. 

(17) He never indulges in the slightest remiss concerning His self-assigned task of 
bringing beneíit to Himselí and to the world at large. 

(18) He never lets any moment pass without being mindíul of the six sense objects that 
come within cognisance of the six sense- doors. 

The Períect Self-Enlightened One, endowed with the six exalted qualities, also counted in 

eight ways, well possessed of these eighteen exclusive attributes, is not liable to be assailed 

by anyone either against his life or against the All-Knowing Wisdom. 

The above remarks about the eighteen Buddha-attributes, are true indeed. I pay homage to 

the Buddha who is possessed of these attributes. May this meritorious verbal action bring 
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me fulfilment of all my aspirations both for the present and for the hereaíter. 

(Here ends the explanation on the Eighteen Buddha Attributes, Avenikas.) 

(The Four Kinds of Self-Confidence ( Vesãrajja-nãụa ) ha ve been discussed above.) 

In conclusion, the patisambhidã-nãna, the asãdhãrana-nãna and the dassabaỉa-nãna, etc. 
are merely samples of the greatness of the Buddha’s Knowledge. Just as a drop of the sea 
water veriíies the salty taste of the sea, so also the above special attributes are merely 
indicative of the proíundity of the Buddha’s Knowledge and noble attributes about which 
we have not yet mentioned in this work. 

The Dhammacakka-pavattana Sutta 

Some important Remarks: 

We shall now consider sorne important points regarding the Dhammacakka-pavattana 

Sutta and the Anatta-lakkhana Sutta õne by one. 

Beíore the advent of the Buddha, there appeared in India some leaders of religious sects 
who called themselves samanas. Some of them practised and preached sensuous way of life 
as the conduct of samanas while others practised and preached a self-tormenting mode of 
life as the conduct of samanas. During the time when the world was thus shrouded with the 
darkness of the two extreme doctrines of self-indulgence and self-torment, each claiming 
as the true good practice. On the full moon of Vesãkha, at dusk, in the year 103 of the 
Great Era, the Buddha delivered the Dhammacakka-pavattana Sutta. 

The Buddha began the discourse with the words: “ Bhikkhus these two extremes should 
not be followed by one who has renounced the world.” And as soon as these words were 
uttered by the Buddha, due to the Buddha’s powers, they echoed throughout the ten 
thousand world-systems which constitute the birth Sphere of the Buddha, and íilled the 
entire world, with Avĩci Niraya realm at the bottom and the highest (Brahmã) realm at the 
top. By that time, Brahmãs, numbering eighteen crores, who had matured root of merit as 
suííicing condition to perceive the Four Truths had already assembled at the Deer Park, 
Isipatana, where the sermon was to be delivered. When this íirst sermon was delivered by 
the Buddha, the sun was setting in the west and the moon was appearing on the eastern 
horizon. 

The theme of the Dhammacakka-pavattana Sutta is this: 

The Buddha exhorted the Group of Five ascetics to avoid the two extremes of self- 
indulgence and self-mortification and pointed to them the middle way, which consists of 
eight íactors, as the proper course of practice. Then He brietly expounded the Four Truths. 
Next, He declares the essential íeatures of Buddhahood which requires three stages of 
knowledge regarding each of the Four Truths and proclaims that He is the Buddha because 
He has íulíilled those requirements. 

As the discourse continues, Kondanna, who ‘entered the stream of knowledge’, was the 
íirst sotãpanna, a disciple established in the First Path. Thus, the wheel of the Dhamma was 
set rolling and the Ariya Truth became established in the world. The great event was 
cheered by the terrestrial devas whose loud applause spread among celestial devas and 
Brahmãs. The great earth quaked in joyous approval. A wondrous light emanating from the 
Buddha, caused by His mind and arising from temperature, iníinitely superior to the 
personal eííulgence of the greatest of the devas or Brahmãs, arose, thanks to the all- 
knowing wisdom. 

At the end of the discourse, the delightíul satisíaction that had begun to arise at the start 
of the discourse could not be contained by the Buddha who made the joyous utterance: 
“Kondanna has seen the Truth. Indeed Kondanna has seen the Truth.” (This joyous 
utterance also spread to the ten thousand world-systems.) Then Kondanna requested the 
Buddha to make him a bhikkhu. The Buddha called him: “Come bhikkhu”, and at that very 
instant, the Venerable Kondanna became a bhikkhu who had the distinction of being called 
up by the Buddha himselí. 
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This is the gist of the Dhammacakka-pavattana Sutta. 

Some salient points in the Dhammacakka. 

What is it that is termed “ Dhammacakka ”? 

Dhammacakka is a term reíerred to two kinds of the knovvledge of the Buddha: the 
penetrative knowledge ( pativedha năna) (i.e. the four magga nănas) and the power of 
exposition (desanã nãna). I shall expand this: 

The Four Path Knowledges, consisting of the twelve aspects of the Four Truths, that 
arose in the Bodhisatta who was about to attain Períect Enlightenment is the 
Dhammacakka; and the power of exposition on the self - same twelve aspects of the Four 
Truths, which was making clear to the Group of Five is also the Dhammacakka. They are 
called Dhammacakka, the wheel of the Dhamma or Righteousness, because these two kinds 
of Buddha-Knowledge destroy all the deíilements just as a powerful missile destroys all 
enemies. 

Both Knowledges arose in the heart of the Buddha. By means of them the Buddha caused 
the Wheel of the Dhamma to turn, caused it to happen. 

This Wheel is said to be turning up to the moment when the Venerable Kondanna and the 
eighteen crores of Brahmãs attained sotãpatti-phala. That is because the function of the 
Wheel did not end till that precise moment. From that moment, when the fữst (full-fledged 
ariyas) sotãpatti-phaìa puggaìas in Kondanna and the eighteen crores of Brahmãs appeared 
in the world, the Wheel of the Dhamma is said to have been turned, i.e. the Kingdom of 
Righteousness became established. This is because since the time when the Teaching of 
Buddha Kassapa became extinct, up to this point under Buddha Gotama, nobody had been 
able to turn this Wheel through the above-mentioned two Buddha-Knowledges. (Sãrattha 
Tika) 

In the matter of penetration of the Four Truths, the Truth of Cessation is penetrated or 
perceived through having Nibbãna as object of the mind. The remaining three Truths are 
perceived in their respective íunctions. It means that the Four Truths are simultaneously 
revealed at the instant magga nãna dispels bewilderment or ignorance that had concealed 
the Four Truths. 

(These are some salient points on the Dhammaccikka-pavattanci Sutta) 

The Anatta-lakkhana Sutta 

Some Important Remarks. 

Aíter the Buddha had Kondanna established in sotãpatti-phaìa, He tended to the Group of 
Five ascetics for their spiritual development like children. From the íirst waning day of 
Vesãkha, He did not go on the alms-round but, instead, remained back to teach them His 
doctrine. On the first vvaning day, and on the second waning day Venerables Vappa and 
Bhaddiya attained sotãpatti-phaìa respectively, both of them being called up by the Buddha 
Himselí: “Come, bhikkhu 

Then the Buddha let the Venerables Kondanna, Vappa and Bhaddiya to go on the alms- 
round, and taught the doctrine to the Venerables Mahãnãma and Assaji. The Buddha and 
His five disciples sustained themselves on the alms-food collected by the three bhikkhus. 
Then on the third and íourth waning day of Vesãkha, the Venerables Mahãnãma and Assaji 
were established in sotãpatti-phala, both being called up by the Buddha Himselí: “Come, 
bhikkhu.” 

Aíter all the five ascetics became established in sotãpatti-phaỉa, the Buddha, on the fifth 
waning day, decided to expound the doctrine íurther so as to lead them to arahatship. And 
accordingly on that day He taught them the Anatta-lakkhana Sutta. 

The theme of the Anatta-lakkhana Sutta is that: 

(a) First, the Buddha introduced the discourse with the statement “corporeality, bhikkhus. 
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is not self”, and explained this fact with the woeful character ( dukkha ) of corporeality. 

(b) Then He put questions to the five bhikkhus: “Is corporeality permanent or 
impermanent?” The bhikkhus, pondering on the question, gave the reply: 
“Impermanent, Venerable Sir.” By this similar question method, the Buddha drew out 
the fact from His hearers the impermanent character of the five aggregates, one by 
one. Likewise, He drew out the fact of woefulness ( dukkha ) and insubstantiality and 
not-self (anatta) from the hearer. This method of dialogue in which the hearer comes 
to his own conclusion of the three characteristics of the five aggregates is technically 
termed by the Commentators as Teparivatta dhamma desanã (Triple-round Discourse). 
In this matter, what the Buddha wishes to establish is the character of not-self, aíter 
first establishing the impermanent character and the woeful character ( dukkha ) of the 
five aggregates. 

We shall explain this íurther: 

In some of the discourses the Buddha expounded on the impermanent nature of the five 
aggregates with regard to their impermanent character. (Ref: Uparipannãsa, Chachakka 
Sutta). In some discourses, He makes the not-self character clear through the fact of dukkha 
character. (The earlier part of the present discourse is a case in point.) In some discourses, 
He makes the not-self character evident aíter having established the fact of the 
impermanent and dukkha character. (In this present discourse, the latter part is aíter this 
device. Ref: Khandha Samyutta/ Arahanta Sutta.) The Buddha takes this approach because 
the impermanent and woeful nature of things is evident to all whereas the not-self nature is 
not so evident. 

To explain this íurther: when somebody, by accident breaks some utensil, he or she 
would rernark: “Ah, it's impermanence!” but not: “Ah, it is unsubstantial, or not-self.” 
When a sore aíílicts one, or is pricked by a thorn, one would remark: “Ah, it's dukkha”, but 
not: “Ah, it is not-self.” Anatta is not uttered in these cases because the nature of anatta is 
somewhat remote to ones thinking. Thereíore, the Buddha teaches not-self through 
impermanence or through dukkha or through a combination of impermanence and dukkha. 
This latter method is employed in the latter part, the Triple-round discourse, of the present 
sutta. 

(c) Next, the Buddha explains: “Thereíore, bhikkhus, whatever Corporeality there is, 
whether in the past, íuture or present, whether internal or external, whether gross or 
subtle, lowly or íolty. far or near, all Corporeality should be regarded as they really 
are, by right insight and wisdom (of Path-knowledge), ‘This is not mine’, ‘This is not 
I’, ‘This is not myself\ Thus the Buddha points out the íalsity of the ego when one 
gains insight into the five aggregates and when one decides for oneselí on gaining 
Path-knowledge. 

[Note wgU : that in meditating for insight, if one concentrates on the 
impermanence of phenomena, one can dispel the illusion of conceit. If one 
concentrates on dukkha, one can give up Craving. If one concentrates on 
unsubstantiality, one can dispel the illusion of wrong view. 

In the present case, considering the five aggregates as ‘This is not mine’ 
leads to destruction of Craving, and is the sarne as concentrating on dukkha 
in Insight meditation. Considering the five aggregates as, ‘This is not I’ 
leads to the destruction of conceit and is the same as concentrating on 
impermanence. Considering the five aggregates as ‘This is not myselí’ 
leads to the destruction of wrong view, and is the same as concentrating on 
anatta (unsubstantiality).] 

(d) At the conclusion of the discourse, the Buddha sums up the result that is achieved by a 
person of right view, culmination in arahatta-phala. “On gaining this right view, the 
well iníormed ariya disciple”, in a logical sequence of events following the correct 
perception as detailed under (c) above, attains suííicient insight into the five aggregates 
to gain Path-knowledge and attain Path-knowledge and its Fruition, and the Reviewing- 
Knowledge ( paccavekkhanã-nãna ). 
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(e) The sutta ends with a short description about the attainment of arahatship by the five 
bhikkhas in the course of the exposition. 

From this discourse, it is clear that the Group of Five ascetics gained arahatship through 
meditating on the impermanence, woefulness and unsubstantiality of the five aggregates. 
Thereíore, all followers of the Buddha should do well to reflect on the following verses 
(rendered in English prose) on the five aggregates: 

(i) The aggregates of corporeality does not last long: 

It arises and perishes in no time. 

Woeful, dreary, painỷuỉ it is 

to be snbjected to risings and/ailings, 

continuously on and on. 

Unsubstantial is Corporeaỉity, 
with nothing of real essence. 

To the discerning eye, 

it is impermanence by nature, 

and hence is just woeful and Not-seIf. 

(ii) The aggregates of sensation, too, does not last long; 

(pO 

ỉt arises and perishes in no time. 

Woefid, di-eaiy, painýul it is 

to be snbjected to risings and/ailings, 

continuously on and on. 

Unsubstantial is Sensation, 
with nothing of real essence. 

To tlie discerning eye, 

it is impermanence by nature, 

and hence is just woeful and not-seì/. 

(iii) The aggregate of perception, too, does not last long; 

... (repeatp: above: change ‘Sensation’ to ‘Perception’) ...just woeful and not-seíĩf. 

(iv) The aggregate of volitional activities, too, does not last long; 

... (repeatp: above: change ‘Sensation’ to ‘Volitional activities’) ...just woefid and not-seìf. 

(v) The aggregate of consciousness, too, does not last long; 

... (repeatp: above: change ‘Sensation’ to ‘Consciousness’) ...just woeful and not-seự. 

Ratana Sutta 

We ha ve said in Chapter 31 that a five rendering into Myanmar of the Ratana Sutta is 
given under the Chapter on the Triple Gem. 

Now, we reproduce the late Koezaung Sayadaw's rendering below: 

(The Pãli text of Ratana Sutta is not reproduced in this English translation. The 
very elaborate and ornate Myanmar style of the translation is also reduced to 
simple English prose with care being taken to include its essential íeatures.) 

Reílecting on the many noble qualities of the Buddha such as: the ten kinds of Períection 
Ịpãramĩs) of three grades, i.e. Ten Períections in the ordinary degree, Ten Períections in 
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the higher degree, and Ten Períections in the superlative degree; the five kinds of self- 
sacriíicing liberality ( mahã-pariccãga ); the three types of conduct ( caríya ), i.e. conduct 
aimed at the welfare of the world, conduct aimed at the welfare of kinsmen, and conduct 
aimed at the Buddhahood — all of which the Buddha-to-be had taken upon Himselí since 
the day He wished for Buddhahood and received the assurance of íuture Buddhahood from 
the mouth of Buddha Dĩpankarã, who was the íourth Buddha to arise in this aeon in which 
four Buddhas appeared. 

And reílecting on the memorable events of the Bodhisatta's conception at His last 
existence, His birth in Lumbinĩ Park, His great renunciation, His great endeavour involving 
six harrovving years of self-mortification, His noble victory over the five kinds of killers 
(mãra ) and His Períect Self-Enlightenment as the Buddha, having attained the all-knowing 
wisdom seated on His Throne of Victory at the foot of the Bodhi Tree, His delivering of 
the Dhammacakka-pavattana Sutta at the Migadãvana Park, and the nine supramundane 
dhammas. 

Having established a compassionate mind towards all beings in trouble, like the mind of 
the Venerable Ananda in reciting the Ratana Sutta around the three walls that guarded the 
City of Vesali through the three watches of the night. 

Let us recite the Ratana Sutta: 

Whose benign authority all the devas living in the million world-systems gladly 
acknowledge; and the recital of which alone had the immediate effect of stamping out the 
three scourges of plague, demons and íamine in the City of Vesãlĩ. 

(This is the prelude to the Ratana Sutta. The first part in Păli prose beginning with 
“YãnTdha...” be found in the Commentary on the Dhammapada, Volume Two, 
Pakinnaka vagga, Attanopubbakamma vatthu. The second part concerning the 
Ratana Sutta is in two stanzas composed by ancient teachers. The sutta begins as 
uttered by the Buddha, from the stanza beginning with “Yãnĩdha bhũtani...” The 
last three stanzas were uttered by Sakka, King of Devas) 

(The Sutta begins thus:) 

1. May all the devas belonging to the earth and to the celestial realms, who are assembled 
here, be happy. Moreover, let them listen to this discourse respectíully. 

2. o ye devas! All of you who have assembled here to hear the discourse, pay attention to 
what I am going to say. Bestow your loving-kindness on human beings. By day or by 
night, they bring offerings to you. Therelore. protect them without remiss. 

3. Whatever treasure there be, either in this human world or in the worlds of nãgas or 
garudas, or the celestial worlds, there is no treasure that can equal the Tathãgata. This 
is the incomparable quality in the Buddha that excels all worldly treasures, By this 
truth, may all beings be well and happy, both here and in the hereaíter. 

4. The great Sakyan sage, with the tranquillity, which is the outcome of the Ariya Path, 
has comprehended Nibbãna, the element of extinction of defilements, the end of 
attachment, the deathless. This is the incomparable quality in Nibbãna that excels all 
worldly treasures. By this truth, may all beings be well and happy, both here and in the 
hereaíter! 

5. The Períectly Self-Enlightened One, the Supreme Buddha, extolled concentration that 
is the outcome of the Ariya Path. This concentration has been declared by the Buddhas 
as instantly beneíicial. There is the incomparable quality in the concentration 
associated with the Ariya Path since it is by far superior to the concentration pertaining 
to Fine Material Jhãna or Non-Material Jhãna. By this truth, may all beings be well and 
happy, both here and in the hereaíter! 

6. There are these eight individuals whom the ariyas praise. They are the four pairs of 
ariyas at the four stages of Path knowledge, each with magga and phala knowledges. 
These noble disciples of the Buddha deserve choicest offerings by those aspiring to 
enlightenment. Such offerings made to them yield abundant íruit. This is the 
incomparable quality in the Sangha consisting of these eight pairs of ariyas that excels 
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all worldly treasures. By this truth, may all beings be well and happy, both here and in 
the hereaíter! 

(The rendering by the Koezaung Sayadavv includes 108 classes of ariyas (not 
mentioned in this English Translation.) The way the number 108 is obtained is 
explained here. Leaving aside the four ariyas who have attained the four 
maggas, there are the four ariyas who have attained the four phaìas. Of these 
four, there are three kinds of sotãpatti-phaìa attainers: (a) the one who has just 
one rebirth to undergo, (b) the one who has to undergo from two, three to six 
rebirths, (c) the one who has no possibility of rebirth beyond the seventh 
existence. Now, the four sotãpatti-phala attainers are of four categories 
according to the way of practice by which they have attained it. The three 
kinds (a, b, c above) into the four modes of practice makes twelve classes of 
sotãpatti puggaìa, Stream-Enterers at the íruition stage. 

There are two distinct phases in meditation for Insight: up to the dispelling of the 
hindrances (rãvaranas) is the patipadã-khetta, ‘the period of practice’; from that stage 
upwards till the attainment of Path-knowledge is the abhinnã-khetta, ‘the period of 
special apperception’, (having gained Insight). In ‘the period of practice’, a yogi, who 
can dispel the hindrances without trouble, is called ‘one who has íacile practice’; a 
yogi, who can dispel the hindrances with dilTiculty, is called ‘one who has diííicult 
practice.’ In ‘the period of special apperception’, a yogi with Insight, who attains 
magga (Path-knowledge) quickly, is called ‘a quick attainer’; a yogi with Insight, who 
attains magga tardily, is called ‘a slow attainer’. Thus there are these four modes of 
practice for each of the three kinds of sotãpatti-phala attainers, making 12 classes of 
sotãpatti-ariyas. With the Once-returners or sakadãgãmĩ-puggala, there are three kinds, 
such as kãma-sakadãgãmĩ, rũpa-sakadãgãmĩ and arũpa-sakadãgãmĩ. These three kinds 
multiplied by the four modes of practice makes twelve classes of Once-returners or 
sakadãgãm T-pugga ì a. 

With the Non-returners or anãgãmĩ-puggaìa, there are five kinds, such as: (i) antarã 
parinibbãyĩ anăgãmin (ii) upahacca parinibbãyĩ anãgãmin, (iii) sasaúkhãra parỉnibbãyĩ 
anãgãmin (iv) asankhãra parinibbãyĩ anãgãmin (v) uddharhsota akanitthagãnũ 
anãgãmin. The anãgãmĩ-ariyas dwell in five Pure Abodes or Suddhã- vãsa Brahma 
realm, out of which five classes of anãgãmỉn dwell in Avihã realm, five in Atappã 
realm, five in Sudassã realm, five in SudassT realm, and four (i.e. these other than 
uddhariisota-akanitthagãmĩ anãgãmỉri) in Akanittha realm, thus making twenty-four 
classes of cinãgãmT-puggala. 

The arahats are of two kinds: Sukkhavipassaka arahat and Samathãyãnika arahat. The 
íormer reíers to those ariyas who attain arahatta-phala without achieving jhãna but 
through Insight development alone; the latter to those ariyas who use jhãna and 
consequent psychic powers as the vehicle of attaining arahatta-phala. 

Adding up the four ariyas, we have: 

Sotãpannas 
Sakadãgãmin 
Anãgãmin 
Arahat 

Magga attainers 


In gaining magga-nãna , an arìya may, at the moment of the arising of magga-nãna, 
either have his consciousness led by íaith ( saddhã ) or wisdom ( pannã ). Thus there are 
two basic categories of ariyas, either of whom make up the above 54 classes. That is 
why it is said that there are altogether 108 classes of ariyas.) 

7. Those arahats-arỉyas, who strive with steadíast minds under Buddha Gotama's 
teaching, are released from the deíilements. They have their mind well settled on 


12 kinds of phala attainers 
12 
24 
2 
4 
54 
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Nibbãna, the deathless Element. Having attained arahatta-phala, they enjoy the bliss of 
Nibbãna without having to incur any expense. This is the incomparable quality in the 
arahat that excels all worldly treasures. By this truth, may all beings be well and 
happy, both here and in the hereaíter! 

8. Just as a pillar at the City gate, firmly fixed in the ground, is unshaken by the íierce 
winds from the four quarters, even so do I declare that the ariya who perceives the 
Four Ariya Truths through his first Path-knowledge is unshakable under all worldly 
conditions. This is the incomparable quality in the Stream-Enterer that excels all 
worldly treasures. By this truth, may all beings be well and happy, both here and in the 
hereaíter! 

9. Those Stream-Enterers have perceived the Ariya Truths clearly, being well-taught by 
the Buddha, possessor of most proíound knowledge. However exceedingly forgetful 
they might be, they do not take birth for an eighth time. This is the incomparable 
quality in the Stream-Enterer that excels all worldly treasures. By this truth, may all 
beings be well and happy, both here and in the hereaíter! 

10. & 11. At the instant of the arising of Stream-Entry Knowledge, the three deíilements of 
wrong view concerning this body of five aggregates (which arises in twenty ways), 
eight kinds of doubts and sixteen kinds of uncertainty, and the wrong belieí in 
misguided practices outside the Ariya Path, should there be any, are discarded once and 
for all. Although certain deíilements still remain in him, he is absolutely freed from the 
four miserable States of apãya. He is also incapable of committing the six gross evil 
deeds, i.e. the five evil deeds and following other teachers (than the Buddha.) This is 
the incomparable quality in Stream-enterer that excels all worldly treasures. By this 
truth, may all beings be well and happy, both here and in the hereaíter! 

12. In case, through being heedless, the Stream-Enterer commits an evil action by deed, 
word or thought, he is incapable of concealing it. That quality of being incapable of 
concealing any misdeed, that the Stream-Enterer, who has seen Nibbãna and becomes 
endowed with it. This has been pointed out by the Buddha. This is the incomparable 
quality in the Stream-Enterer that excels all worldly treasures. By this truth, may all 
beings be well and happy, both here and in the hereaíter! 

13. Just like the íorest in spring time, the first month of the hot season has its tree tops 
ablaze with blossoms, is a scene of delight, so also the Doctrine, delightíul in word and 
in meaning, leading to Nibbãna, has been delivered by the Buddha for the highest 
beneíit (of Nibbãna). This is the incomparable quality in the Doctrine that excels all 
worldly treasures. By this truth, may all beings be well and happy, both here and in the 
hereaíter! 

14. The Excellent One, the Knower of the Excellent Element of Nibbãna, the bestower of 
the Supramundane to the three spheres, the One who has embraced the Old Path of 
eight constituents, the peerless Buddha, has explained the excellent Doctrine 
comprising ten stages (events). This is the incomparable quality in the Buddha that 
excels all worldly treasures. By this truth, may all beings be well and happy, both here 
and in the hereaíter! 

15. To arahats, there the old kamma is extinct (beyond the present existence), no new 
kamma is created. Their mind is not attached to any íuture existences. They have 
completely destroyed the seeds of existence. They do not hanker after continued 
existence. Just as the lamp is extinguished, these wise ones have their aggregates 
extinguished. This is the incomparable quality in the arahat that excels all worldly 
treasures. By this truth, may all beings be well and happy, both here and in the 
hereaíter! 

16. Devas belonging to the earth and to the celestial realms are assembled here. We all pay 
our homage to the Buddha whose Corning to the world is most auspicious. May this 
good deed bring peace and happiness to all beings. 

17. Devas belonging to the earth and to the celestial realms are assembled here. We all pay 
our homage to the Dhamma whose proclamation in the world is most auspicious. May 
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this good deed bring peace and happiness to all beings. 

18. Devas belonging to the earth and to the celestial realms are assembled here. We all pay 
our homage to the Sangha whose presence in the world is most auspicious. May this 
good deed bring peace and happiness to all beings. 

Concluding Stanza: An earnest wish 

Let the devotees recite Ratana Sutta beginning with ‘Yãnĩdha....’ to this Stanza on Earnest 
wish, and the three scourges will be kept at bay as in ancient Vesãlĩ. Do not go after new- 
íangled ways of reciting other Pãli compositions. This discourse, uttered by the Buddha 
Himselí. will prove eíTicacious to those who recite it with due íaith. Accordingly, may 
those wishing to be free from all troubles recite Ratana Sutta which is most excellent. 
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FORTY-ONE ARAHAT-MAHATHERAS AND THEIR RESPECTIVE 

ETADAGGA TITLES 


I shall now narrate the stories of Mahãtheras on the authority of the exposition of the 
Ekaka-Nipata, Etadagga-Vagga of the Anguttara Nikãya Commentary beginning with the 
story of Kondanna Mahãthera, taken from among the members of the noble Sangha, the 
Buddha’s Disciples who were endowed with such attributes as suppatipaMãtã. 

(1) KONDANNA MAHÃTHERA 

In narrating the stories of these Mahãtheras, I shall do so in four stages: (a) aspiration 
expressed in the past, (b) ascetic life adopted in íinal existence, (c) attainment of unique 
spirituality and (d) etadagga (top) title achieved. 

(a) Aspừation expressed in The Past 

Counting backvvard from this Bhadda-kappa, over a hundred thousand aeons ago, there 
appeared the Buddha Padumuttara. (The reason for the Buddha having this name has been 
mentioned in Chapter IX: Padumuttara Buddhavamsa). Having appeared among the three 
classes of beings, Buddha Padumuttara, in the company of a hundred thousand monks, 
made His alms-rounds visiting a series of villages, townships and royal cities in order to 
release many compassionately [from suííering] and arrived at His (native) City of 
Hamsãvatĩ. His íather, King Ananda, heard the good news of his son's visit, and together 
with his people and oííicials extended welcome to the Buddha. As the Buddha gave a 
sermon to the crowd headed by King Ãnanda, some became sotãpannas, some 
sakadãgãmins, some anãgãmins and the rest arahats at the end of the sermon. 

The King then invited the Buddha for the next day’s meal, and the next day he sent for 
the Buddha with a message about the meal-time and made a grand oíTering of food to the 
Him and His company of a hundred thousand monks at his golden palace. Buddha 
Padumuttara gave a talk in appreciation of the meal and went back to the monastery. In the 
same way, the citizens gave their mahă-dãna the following day. The third day saw that of 
the King. Thus the mahã-dãna períormed by the King and the citizens on alternate day 
went on for a long time. 

At that time, a good clansman, the íuture Kondanna, was bom in a prosperous household. 
One day, while the Buddha was preaching, he saw the citizens of Hamsãvatĩ with flowers, 
perfnmes, etc. in their hands, heading to where the Buddha’s delivery of the sermon took 
place and he went along with them too. 

In the meantime, Buddha Padumuttara declared a certain bhiklàiu as the first of all 
rattanũũ (long-standing) bhikkhus to realize the Four Truths and to gain release from 
samsãra thereby in His dispensation. When the clansman heard this, he reílected: “Great 
indeed is this man! It is said that, leaving aside the Buddha Himselí, there is no other 
person beíore him who has realized the Four Truths. What if I too become a monk like 
him, realizing the Four Truths beíore all others do in the dispensation of a Corning 
Buddha!” At the close of the Buddha’s preaching, the clansman approached the Buddha and 
invited saying: “Please accept my oíTcring of food tomorrow, Exalted Buddha!” The 
Buddha accepted the invitation by keeping silent. 

Knowing clearly that the Buddha had accepted his invitation, the clansman paid his 
respect to the Buddha and returned home. During the whole night, he spent decorating the 
seats with íragrant íestoons of flowers and also by preparing delicious food. The following 
day, he treated the Buddha and His company of a hundred thousand monks at his house to a 
sumptuous íeast of sãli rice with gruel and other courses as side-dishes. When the íeast was 
over, he placed, at the feet of the Bưddha, an entirely new and soft but thick pieces of cloth 
made in the country of Vanga and enough to make three robes. Then he reílected as 
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follows: “I am not a seeker of a small religious post but I am a seeker of a big one. A day's 
mahã-dãna like this may not be adequate if I aspire for a lofty designation. Thereíore, I 
shall aspire after it by períorming mahã-dãna for seven days successively.” 

Thus, the clansman gave mahã-dãna in the same manner for seven days. When the meal- 
offering was over, he had his store-house of garments opened and put fine and nice clothes 
at the feet of the Buddha and offered three-piece sets of robes to the hundred thousand 
monks. He then approached the Buddha and said: “Exalted Buddha, just as the bhikkhu 
whom you admiringly declared an etadagga seven days ago, may I be able to become the 
first to penetrate the Four Truths after donning the robe in the dispensation of a Corning 
Buddha.” Having said so, he remained paying respect in prostration at the Buddha’s feet. 

Hearing the clansman’s words of aspiration, Buddha Padumuttara tried to see in His 
Vision, saying to Himselí: “This clansman has done most signiíicant acts of merit. Will his 
aspiration be fulfilled or not?” He then came to know clearly that “It will deíinitely be!” 

Indeed, there is no hindrance at all, even as an atom, that would cover His Vision when a 
Buddha tries to see the past or the future or the present events. All the events in the past or 
the íuture, though there be a barrier of crores and crores of aeons, or all the events in the 
present though there be a barrier of thousands of universes, they are all associated with 
reílection. (As soon as they are reílected, they become maniíest distinctly.) In this way, 
with His intellectual power that knew no hindrances, Buddha Padumuttara saw in His 
Vision thus: “A hundred thousand aeons from now, there will arise singularly, an Exalted 
One, Gotama by name, among the three classes of beings. Then will this clansman's 
aspiration be íulíilled!” Knowing thus, the Buddha prophesied to the clansman: “Dear 
clansman, a hundred thousand aeons from now, a Buddha, by the name of Gotama, will 
appear in the three worlds. When Buddha Gotama delivers the íirst sermon, ‘the Wheel of 
the Law’; at the end of this sermon, the Dhammacakkap-pavattana Sutta, with its three 
íunctions, will you be established, together with eighteen crores of Brahmãs, in sotãpatti- 
phala. 

Story of Two Brothers: Mahakala and Culakala 

Having períormed acts of merit such as alms-giving for a long period of a hundred 
thousand years, the wealthy clansman, the íuture Kondanna, was reborn in a celestial abode 
on his death. While he was repeatedly being reborn either in the deva-world or human 
world, ninety-nine thousand nine hundred and nine aeons elapsed. (That is to say he 
enjoyed only divine or human lives, knovving no rebirth in any woeful States, for 99909 
aeons.) After living through such a long duration, ninety-one aeons, when counted 
backvvards from this Bhadda aeon, the íuture Kondanna, was born in the íamily of a 
householder and named Mahãkãla, in a village near the gate of the royal City Bandhumatĩ. 
His younger brother was known as Cũlakãla. 

At that time, the íuture Buddha Vipassĩ expired from Tusitã celestial abode and took 
conception in the womb of Bandhumatĩ, the Chieí Queen of King Bandhuma. (As has been 
described in the Chapter IX). He duly became an Omniscient Buddha. As He was requested 
by Mahã Brahmã to preach, He pondered as to whom He should preach íirst. He then saw 
His own younger brother Prince Khanda and the Purohita's son, the young Tissa. “These 
two,” He decided, “are capable of penetrating the Four Truths íirst.” He decided thus: “I 
will preach to them. I will also do íavour to my royal íather.” He then took an aerial 
journey, by His psychic power, from the Mahãbodhi tree and descended at the Deer Park 
called Khemã. He sent for Prince Khanda and Tissa and taught them a sermon, at the end 
of which, both of them were established, together with eighty-four thousand sentient 
beings, in arahatship. 

The eighty-four thousand clansmen, who went forth together with the íuture Buddha 
Vipassĩ, heard of the event and they went to Him to listen His Dhamma and were duly 
established in arahatship too. Buddha Vipassĩ appointed Khanda Thera and Tissa Thera, His 
Chieí Disciples and placed them on His right and left hand side respectively. 

On receiving the news, King Bandhuma became desirous of paying homage to his son, 
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Buddha Vipassĩ, went to the Park, listened to the sermon and took the Three Reíuges. He 
also invited the Buddha for the next day’s meal and departed aíter paying respect to the 
Buddha. On arrival at his palace, an idea arose while sitting in his grand pavilion: “My 
older son has renounced the word and has become Buddha. My second son has becorne 
Chieí Disciple on the Buddha’s right-hand side. The Purohita's son, the young Tissa, has 
become Chieí Disciple on the left. The rest of the eighty-four thousand monks used to 
surround and attend upon my son while they were all lay men. Thereíore, the Sangha, 
headed by my son, was under my charge beíore and so should they be now too. I, alone, 
will be responsible for the provision of them with the four requisites. I will give others no 
chance to do so.” Thinking thus, the King had the walls of cutch-wood built on either side 
of the route, from the gate of the monastery to the palace and had them covered with 
canvas. He had íestoons hung which were as thick as the trunk of a toddy palm and 
decorated with gold stars; he also had canopies put up. As for the ground, he had it covered 
with exquisite spreads. On both sides of the route within the walls, he had pots filled with 
water and placed near the flowering bushes and had períumes placed among flowers and 
flowers among períumes. Then he sent the Buddha with a message that it was now time for 
the meal. In the company of His monks, Buddha Vipassĩ came to the palace along the route 
íully covered and partook His meal and went back to the monastery. Nobody else had a 
chance just to see the Buddha. How could one have an opportunity to offer food and to 
honour Him? Indeed nobody else could. 

Then there took place a discussion among the citizens: 

“It has now been seven years and seven months since the arising of the Buddha in 
the world. But we have had so far no opportunity just to see the Buddha, what to 
speak of oĩíering food, honouring Him and listening to His sermon. Absolutely, we 
have no such privileges at all. The King personally attended to the Buddha 
adoringly with the notion that ‘The Buddha is only my Buddha, the Dhamma is 
only my Dhamma and the Sangha is only my Sangha. ’ The arising of the Buddha is 
for the welfare of the world of sentient beings, together with devas and Brahmas, 
but not only for the King’s welfare. Indeed, it is not that the hell-fire is hot only to 
the King and is like a blue lotus to others. Were it well, thereíore, if the King gave 
us the Exalted One (our right of Service to the Buddha); if not, we shall battle with 
the King and take over the Sangha to do acts of merit towards them. Let us íight 
for our right. But there is one thing: we citizens alone might not be able to do so. 

Let us, thereíore, find a chief who will lead us.” 

Accordingly, they went to the general of the army and openly told him of their plan and 
directly asked: “O General, will you be one of us or will you join the King?” Then the 
general said: “I will be one of you. But there is one condition, you must give me the íirst 
day for my Service to the Buddha.” And the citừens agreed. 

The general went to the King and said: “The citizens are angry with you, Great King.” 
When asked by the King about the reason, he said: “Because you alone are attending to the 
Buddha and they do not have such a chance, so they say. Great King, it is not too late yet. 
If they were given permission to serve the Buddha, they would no longer be angry. If not, 
they said they would give battle to you.” Then the King replied: “General, I shall wage war 
but by no rneans shall I give up the Sangha.” “Great King,” said the general, putting the 
King in a diííicult position: “Your servicemen are threatening that they will take up arms 
against you. Whom would you call up to encounter the looming war?” “Are not you my 
general?” asked the King persuasively. “I cannot íight being separated from the citizens, 
Great King,” said the general. 

The King then realized: “The íorce of the citizens is great. The general too is one of 
them.” He thereíore made a request, saying: “In that case, íriends, let me feed the Sangha 
only for another period of seven years and seven months.” But the citizens did not agree 
and rejected the request. The King reduced the duration of his proposed dãna step by step 
to six years, five years, and so on and íinally to seven days. Then the people came to a 
unanimous decision, saying among themselves: “Now that the King has asked for seven 
days to períorm the the act of food offering, it is not good for us to be so stubborn in 
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rivalry with him.” 

King Bandhuma gave away, in seven days, all his offerings, which were meant for seven 
years and seven months. For the first six days, he did so without letting the people see. On 
the seventh day, however, he invited the citizens and showed them his grand offering of 
dãna, saying to sound them out: “Friends, will you be capable of giving such a grand 
dãnaT ’ “Great King,” retorted the citizens: “but your dãna took place only with our help, 
isn’t it?” And he asserted. “Yes, we are capable.” Wiping the tears with the back of his 
palm, the King paid obeisance to the Buddha and said: “My dear son, Glorious Buddha, I 
have decided to support you together with one hundred and sixty-eight thousand monks for 
life with the four requisites, giving no assignments to others. But now I am compelled to 
allow the people to attend to you. In fact, they were angry with me and complaining about 
their deprivation of right of giving alms. My son, Exalted Buddha, from tomorrow onwards 
please do them a íavour!” Thus did he pathetically utter words of compliance in despair. 

The next day, the general gave a grand dăna to the Sangha with the Buddha at its head, as 
the agreement he had with the people. (Hence the story of Saddhãsumana may brieíly be 
told as contained in the Anguttara Commentary Vol III.) 

Story of Saddhãsumanã 


On the day allotted to him, the general, while supervising his grand dãna, issued the order 
saying: “Care must be taken so that no other person should get a chance to offer even a 
spooníul or ladleíul of rice,” and he placed sentries to keep watch around the area. That 
very day, a widow of a wealthy merchant of Bandhumatĩ was crying in great distress 
(because, she did not get a chance to offer her share of dãna for the íirst day). She 
complained pitiably, saying to her daughter who had just come back from the games she 
played with her five hundred female playmates: “My darling daughter, if your íather were 
alive, I could have been today, the fữst to feed the Buddha.” The daughter responded 
saying words of comíort: “O mother, please do not worry! I will do something so that the 
Sangha, headed by the Buddha, would accept and partake of our meal first.” 

Aíter that, the daughter íilled the gold bowl, which was worth a hundred thousand, with 
milk-food unmixed with water. She added butter, honey, molasses, etc. to enrich the food. 
She covered it with another gold bowl turned upside down and tied both the gold bowls 
with garlands of jasmine so that it might look like a ball of flowers. When the Buddha 
entered the City, she carried it herselí on her head and left the house in a company of her 
many attendants. 

On the way a dialogue took place between the wealthy lady and the vvatchmen: 


Watchmen: 

Lady: 

Watchmen: 

Lady: 


Do not come here, daughter! 

Dear uncles! Why don’t you allow me to go? (People of past good deeds 
speak endearing words. Others are not able to reject their repeated request.) 

We are to keep watch, by the generaĩs order, that nobody else must be 
allowed to offer alms-food, daughter. 

But, uncles, do you see any food in our hands that warrants you to bar me 
like this? 


Watchmen: We see only the ball of flowers. 

Lady: Well, did your general then say even oíTcring of flowers was not allowable? 
Watchmen: As for an oííering of flowers, it is allowable, daughter. 

The lady then saying to the vvatchmen, “In that case please go away. Do not prevent us, 
uncles,” she went to the Buddha and offered her gift with a request, “Please, Glorious 
Buddha, accept my olTcring of the ball of flowers.” The Buddha glanced at a vvatchman, 
signalling him to bring the íloral ball. The lady made obeisance and said: 

“Glorious Buddha, may my life throughout sarhsăra be free from want and worry. 
May I be lovable to many, like this ball of jasmine flowers, and be named Sumanã 
in all my Corning existences.” 
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As the Buddha answered: “May you be well and happy,” and the lady then paid respect to 
Him joyfully and departed. 

The Buddha went to the generaTs house and took the Seat prepared for Him. The general 
brought rice gruel and offered it Him. The Buddha covered the bowl with His hand. The 
general thought that the Buddha did not accept the gruel because the monks had not all 
come yet. When all had come, the general reported saying that all were present and seated. 
The Buddha said: “We ha ve already had a bowl of food which we received on the way. 
When the covering jasmines were removed from the bowls the milk-rice with puffs of 
steam was found. Then the generaĩs young serviceman who had brought the íloral ball 
said: “General, I ha ve been cheated by a distinguished woman who told me that it was just 
a ball of flowers.” The milk-rice was sufficient for all the monks beginning with the 
Buddha. Only after giving the milk-rice to the Bttddha did the general hand over the 
offerings that were made by himselí. When the partaking of food was over, the Buddha 
delivered a sermon on auspiciousness and left. 

When the Buddha had left, the general asked his men about the lady's name and they told 
her that the she was the daughter of a wealthy merchant. “What a wise woman she is! If 
such a wise woman administers a household, it may not be difficult for the house-father to 
attain divine pleasures.” Speaking in praise of the lady, the general managed to take her in 
marriage and placed her as the mistress of the house. 

While taking charge of the wealth of both houses, her father's as well as the generaĩs, she 
gave dãna to the Buddha till the end of her life. She was reborn in the celestial, abode, the 
world of sense pleasures. At that very moment, a rain of jasmines fell heavily, íilling the 
whole divine City to about knee-deep. “This divine damsel has brought her own name, even 
by herselí,” so saying all the devas named her “Sumanã Devĩ”. 

Sumana De vĩ was away from woeful States for ninety-one aeons, taking rebirth in 
celestial and human abodes. Wherever she was reborn, there rained jasmines continuously 
and she continued to be known only as Sumanã Devĩ or Sumanã Kumãrĩ. In the 
dispensation of the present Buddha, she was born of King Kosala's Chief Queen. 
Simultaneously, in the households of the King's various ministers, all her maids were born 
on the same day as Sumanã’s. On that very moment, jasmines flowers rained very heavily 
to about knee-deep. 

Seeing that phenomenon, the King thought: “My daughter must have done a unique act of 
merit in the past” and became overjoyed. “My daughter had brought her name by herselí,” 
and he let her bear the very name Sumanã. Pondering: “My daughter must not have been 
bom alone,” the King had her birth-mates searched all over the City and hearing that five 
hundred girls were born, the King took the responsibility of íeeding, nursing and bringing 
up all the five hundred birth-mates. He also ordered that each month the five hundred girls 
must be brought and presented to his daughter. 

When Princess Sumanã was seven, the Buddha, in the company of monks, visited Savatthi 
as had been invited by the vvealthy Anãthapindika through a messenger, for he had 
completed the construction of the Jetavana monastery. Anãthapindika went to King Kosala 
and said: “Great King, the Exalted One's visit to our City of Savatthi means auspiciousness 
for you and us. Thereíore, please send Princess Sumanã and her five hundred maids with 
water-filled pots, pcríumes. flowers, etc. to welcome the Exalted One and receive Him. 
The King replied, saying: “Very well” and did as told by the merchant. Under the orders of 
the King, Sumanã approached the Buddha and paid Him homage with períumes, flowers, 
etc. and stood at a suitable place. When the Buddha preached to Sumanã, even on His way, 
she and all her companions were established together in sotãpatti-phaìa. So were the five 
hundred girls, five hundred women and five hundred male lay devotees being established in 
the same Fruition at the Buddhấs Dhamma assembly. In this way, on the day the Buddha 
visited the monastery, beíore He reached it but while on the way, two thousand people 
became sotãpanna-ariyas. 

When the Princess came of age, King Kosala gave her five hundred chariots and 
emblems of royalty so that she might use them on her travel, if any, with her five hundred 
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companions. In those days, there were three women who received five hundred chariots 
and royal emblems from their parents. They were: (1) Princess Cundĩ, daughter of King 
Bimbisãra, (2) Visãkhã, daughter of the wealthy merchant Dhanancaya, and (3) Sumanã, 
daughter of King Kosala as her account has been just given. This is the account of 
Saddhãsumanã. 

As had been said, the day aíter the general had the permission from the King and 
períormed dã na to the Buddha on a grand scale. The citizens organized an oííering that 
was greater than the King's and performed mahã-dãna to the Sangha headed by the Buddha. 
When the meal-offering by the whole City was accomplished, the villagers near the city- 
gate arranged their paying homage, as it was their turn to do so. 

Then Householder Mahãkãla discussed with his younger brother CũỊakãla: “Our turn to 
pay homage to the Exalted One is tomorrovv. What kind of homage shall we offer?” 
“Brother,” replied CũỊakãla, “Please think by yourselí of what is proper.” Then Mahãkãla 
said: “Dear brother, if you follow my plan, from our land of sixteen pai, full of ripening 
sãli paddy, we shall take out the newly ripened paddy from the ears and cook milk-rice, 
which is beíitting to the Exalted One?” CũỊakãla presented his view: “Brother, if we do so, 
nobody will be beneíited. Thereíore I do not agree to that.” 

Then Mahãkãla said: “If you do not agree to it, I wish to have my share of property.” So 
the sixteen pai of land was divided into two halves, each measuring eight pai and a fence 
was erected in the middle of the two portions. Then Mahãkala took out the tender grain 
from the ears, to which he added milk unmixed with water. He had it cooked and 
catumadhu put to it, and offered (1) the (Íirst) food to the Sangha headed by the Buddha. 
The strange thing was that the ears from which the grain had been taken out became full 
again with grain as bclore. (It was a dãna of the first grain íormed in their earliest stage of 
development.) 

Mahãkãla similarly gave the following in charity: (2) the íirst portion of the paddy, that 
had partially developed to yield newly appeared grain, to be pounded; (3) the íirst portion 
of the paddy that had íully developed or ripened; (4) the íirst portion of the paddy that had 
been reaped; (5) the first portion of the paddy that had been made into sheaves; (6) the first 
portion of the paddy that had been piled up in sheaves; (7) the íirst portion of the paddy 
that had been threshed; (8) the íirst portion of the paddy that had been winnowed and (9) 
the íirst portion of the paddy that had been stored up in the granary. 

In this way, each time he grew paddy, he accomplished dãna of the íirst portion ( agga- 
dãnà) nine times. And never did the harvest of his paddy becomes low despite his dãna. In 
fact, the amount of paddy even increased and became bigger than beíore. This indeed was 
the Thera's wholesome deed in connection with his expressed aspiration made in the past. 

(b) Ascetic Life adopted in His Final Existence 

The virtuous Mahãkãla, the íuture Kondanna Mahãthera, períormed acts of merit in this 
way throughout the Buddha’s life as well as throughout his, and he wandered from the 
human abode to the divine and vice versa and enjoyed divine and human luxuries. When 
our Buddha was about to arise, he was reborn in a wealthy brahmin íamily in the brahmin 
village of Donavatthu, near the City of Kapilavatthu. On his naming day, the young 
brahmin was given the narne of Kondanna. While being brought up, he was educated in the 
three Vedas and was accomplished in physiognomy of a great man. 

At that time, our Buddha had passed away from the Tusitã celestial abode and took His 
conception in the womb of Mahãmãyã, Chieí Queen of King Suddhodãna of Kapilavatthu, 
and was duly born. On the naming day, the King presented one hundred and eight 
Brahmins with absolutely new garments and fed them with sweet pure milk-food. He 
selected from among them eight highly intelligent brahmin wise-men and let them be 
seated in serial order in the court-yard. He then had the little Prince, the Bodhisatta, put 
lying on white linen and brought to the Brahmins who were to examine the baby's body- 
marks. 

The brahmin, who occupied the first Seat among the eight, raised his two íingers and 
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predicted: “If this boy remains a layman, he will become a Universal Monarch. If he lives 
an ascetic life, he will deíinitely become a Buddha in the three worlds!” In the same way, 
the remaining six Brahmins declared, by putting up two íingers. Of those eight Brahmins, 
the youthíul Kondanna was the youngest. When his turn to predict, he studied very 
careíully the marks on the body and (having pondered that one who would become a 
Universal Monarch should not have the mark of a Universal Monarch on one's soles but the 
boy had the same mark on his.) he put up only one íinger, boldly predicting: “There is 
absolutely no reason for the Prince to stay in the middle of a household. The Prince will 
indeed become a Buddha!” 

Aíter the predictions, the wise Brahmins went back to their respective homes and 
summoned their sons and gave instructions saying: “Dear sons, we have become old. We 
may or may not be living by the time Prince Siddhattha, son of King Suddhodãna, attain 
Omniscient Buddhahood. When the Prince does, you, dear sons, should become monks in 
his dispensation.” 

King Suddhodãna brought up his son in comíort by providing him with great protection, 
íacilities and resources beginning with his appointment of attendants. When he became 
sixteen years of age, the Prince enjoyed deva-like royal luxuries and at the age of twenty- 
nine, when he became intellectually more mature, he saw the disadvantages of sense- 
pleasures and the advantages of renunciation. So, on the day his own son Rãhula was born, 
he períormed a great act of renunciation by riding the royal steed, Kandaka, in the 
company of his connatal and personal officer, Channa, and by going through the city-gate 
that was opened by gods. On that single night, he passed through the three cities of 
Kapilavatthu, Koliya and Devadaha, and proceeded to the bank of River Anomã where he 
put on the robe and other paraphernalia which were brought and oííered by Ghatikãra 
Brahmã. Soon, he arrived at the City of Rặjagaha in the very pleasing manner, like a 
Mahãthera of sixty years’ standing and eighty years of age. Aíter going on alms-round, he 
partook his meal in the shadovv of the Pandava Hill. Though King Bimbisãra invited him to 
stay on and promised to give his kingdom, he turned down the offer, and proceeding, he 
reached, in due course, the grove of Uruvelã. “Oh!” he exclaimed and uttered: “This flat 
ground is very pleasant! For clansmen who wish to devote themselves in meditation, it is 
the ideal place.” With this reHection, he sojourned in that grove and commenced his 
meditative practice of dukkara-cariya. 

By the time of the íuture Buddha’s renunciation, all the wise Brahmins, except Kondanna, 
had deceased. The youngest Kondanna alone remained in good health. On hearing the news 
that the Bodhisatta had gone forth, he visited the sons of these deceased Brahmins and said: 
“It is said Prince Siddhattha had become an ascetic. No doubt the Prince will attain real 
Buddhahood. If your íathers were alive, they would go forth even today. Come, if you 
wish to do so. Let us become monks in the wake of that great man.” But the seven sons 
were not unanimous in their aspirations: three did not like the idea. Only the remaining 
four donned the robe under Kondanna's leadership. 

Aíter becoming ascetics, the Band of Five (Panca-vaggĩ) went on round for food in 
villages, towns and royal cities and reached the Bodhisatta's dwelling eventually. While the 
Bodhisatta was practising his meditation of austerity for six long years, they entertained 
great hope, thinking: “He will soon attain Buddhahood! He will soon attain Buddhahood!” 
So thinking, they attended to the future Buddha, staying and moving about him. 

In the sixth year, the Bodhisatta came to realize that the practice of dukkara-caríya would 
absolutely not earn him the Noble Path and Fruition ( ariya-magga-phala ) though he had 
passed the time by eating just a rice-grain, a sesame seed, etc. and had become emaciated 
and weary. (As has been described in Chapter 7) he collected food in the village of Senãnĩ 
and ate whatever was available, such as rice and hard cakes. Then the Band of Five, as 
compelled by the law that dictates the lives of all Bodhisattas, were fed up with the 
Bodhisatta and left him for Isipatana the Deer Park. 

Aíter the Band of Five had thus left him, by eating whatever was available, such as rice 
and hard cakes, the Bodhisatta's skin, Hesh and blood became normal in two or three days. 
On the full moon day, (the day he was to become enlightened) he took the excellent milk- 
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food offered by Sujãtã, wife of a wealthy merchant. He then placed his bowl in the current 
of River Neranjarã and carne to decide that he would become a Buddha deíinitely, on that 
very day. In the evening, having been spoken of in praise in all manner by the Nãga King 
Kãla, he went to the Mahãbodhi, the site where the Mahãbodhi tree was and sat crossed- 
legged on the Aparãjita Throne, the unshakable Seat, íacing the eastern universe. Having 
developed his fourfold exertion, he drove away Mãra the Deity just beíore sunset, acquired 
pubbenivãsa-nãna in the first watch of the night, dibba-cakkhu-nãna in the middle watch 
and, in the last watch he was absorbed in the wisdom of Paticca-samuppãda doctrine. He 
reHected, with his diamond-like great vipassanã-nãna (Mahãvạịira Vipassanã Năna), on its 
twelve íactors forward and backward, up and down, and íinally attained Buddhahood, 
having gain unique Omniscience (i asãdhãraụa sabbannutã-năna), which is the property of 
all Buddhas (as has been told in the section of the Buddha’s Enlightenment). On that very 
Throne under the Mahãbodhi tree, the Buddha passed seven days, being absorbed in the 
arahatta-phala-samãpatti. 

In this way, the Buddha stayed in the seven places and on being requested by Sahampati 
Brahmã, He considered, asking Himselí': “To whom should I preach fữst?” Then He carne 
to know that the religious teachers, ÃỊãra and Udaka, had deceased and when He continued 
to think, He remembered thus: “To the Band of Five, I have been thankíul very much. They 
served Me while I was engaged in the austere practice. What if I should preach to them 
first.” Such an idea is conceived by all Buddhas as a rule. In fact, with the exception of 
Kondanna, there was none who could íirst grasp the Four Truths in the dispensation of the 
respective Buddha. As for Kondanna, his capabilities of grasping the four Truths, íirst and 
íoremost was because he had períormed signiíicant acts of merit for a hundred thousand 
aeons and had given the unique dãna of the fữst crop, nine times to the Sangha headed by 
the Buddha, as has been told above. 

(c) Attainment of Unique Spừituality 

Taking His bowl and robe, the Buddha set out to the Isipatana Deer Park and duly 
reached the dvvelling of the Band of Five Bhikkhus. The five bhikkhus saw the Buddha 
Corning and they made an agreement among themselves not to fulfil their obligatory duties, 
but, as the Buddha was approaching nearer they could not keep their original agreement: 
one took the bowl and robe from the Buddha, another prepared the Seat for Him; still 
another brought water for washing His feet; the íourth washed the Buddha's feet; and the 
fifth brought a round fan made of palm-leaf to fan Him; thus they rendered their respective 
Services. 

When the five bhikkhus had taken their seats near the Buddha aíter doing their duties, the 
Buddha delivered the Dhammacakka-pavattana Sutta with three ínnctions to the five 
bhikkhus, with the Venerable Kondanna as the Principal listener in His presence. 

A New Name for The Thera: "Annãsi Kondaíma" 

At that time the Buddha thought; “As the ascetic Kondanna was íirst to penetrate the Four 
Truths which I have brought with thousands of diíTiculties, he deserves the name Annãsi 
Kondanna,” and so He uttered a solemn utterance: “Aíĩnãsi vata bho Koụậanno; annãsi vata 
bho Kondaíĩno! — Oh, Kondanna has penetrated the Four Truths! Oh, Kondanna has 
penetrated the Four Truths!” Because of this solemn utterance, Venerable Kondanna carne 
to be known as “ Aiínãsi Kondanna , the ‘Penetrating Kondanna’ ” from that time onvvards. 

(d) Etadagga Title Achieved 

In this way, the Venerable Kondanna became a sotãpanna on the íull-moon day of ÃsãỊhã 
(June-July) in the year 103, Mahã Era (the year the Buddha attained Buddhahood). 
Likewise, the day aíter the full moon, Bhaddiya Thera also became a sotãpanna; two days 
aíter the full moon, Vappa Thera, three days aíter the full moon, Mahãnãma Thera, and 
four days aíter the full moon, Assaji Thera. Five days aíter the full-moon, at the end of the 
delivery of the Anatta-lakkhana Sutta, all five members of the Band were established in 
arahatta-phala. At that time, the number of arahats among human beings were six, i.e. the 
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Buddha Himselí' and the Band of Five Theras. 

From that time onvvards, to the ariya-magga and phala, the Buddha led fifty-five íriends 
headed by Yasa, the son of a wealthy merchant; thirty-three Bhadda Princes, in the 
Kappãsika grove; a thousand íbrmer matted-hair ascetics, on the stone plateau of Gayãsĩsa 
and others. Aíter leading a large multitude of people to the Noble Path and Fruition, on the 
full moon day of Phussa (December-January), in the same year, the Buddha arrived in 
Rãjagaha and established brahmin householders, numbering a hundred and ten thousand 
headed by King Bimbisãra in sotãpatti-phaìa and ten thousand such householders in the 
Three Reíuges. Having caused the abundant blossoming and íruition of His teaching, with 
the eight wonders and three trainings, throughout the Jambudĩpa, the entire land of which 
He caused to be illuminated bright with the colour of the robes and caused the environs to 
be blown by the rushing wind from the moving monks and other noble ones. Later on, once 
when He arrived at the Jetavana monastery of Sãvatthi City and while remaining there at 
the monastery and sitting on the Dhamma Throne, the Seat for a Buddha, He delivered a 
sermon and in the course of His delivery, He became desirous of declaring that His eldest 
son, Kondanna, was the best of all who were first to realize the Four Truths; and He 
uttered: 

Etadaggarii bhikkhave mama sãvakãnam bhikkhũnam rattannũnam 
yadidarh Annãsi Kondanno. 

o monks, of My monk-disciples who are of long standing ( rattanũũ ), Annãsi 
Kondanna is the íoremost ( etadagga ). 

Thus speaking in praise of the Venerable Kondanno, the Buddha declared him the 
Rattannũ Etadagga. 

(Herein “rattannũ” literally means “one who knows night-time”, that is to say “one 
who has passed through the long duration of many nights since one's renunciation.” 

In the Buddha’s dispensation there was none who realised the four Truths earlier 
than Kondanna. Hence Kondanna was the one who knew many nights (i.e. who 
lived over the greatest number of years) since he became a monk. (According to 
this explanation, a rattannũ individual means “the senior-most in monkhood.” 

Or, as Venerable Kondanna realized the four Truths beíore all others, since his 
realization, he had passed through many a night. According to this, the word in 
question means “the earliest knower of the Four Truths.” 

Or, as every arahant is conscious of day-time and night-time, he earns the epithet 
rattaũnũ, “one who is aware of the divisions of day and night time.” Because 
Venerable Kondanna was the earliest of all arahants, he stood out from other 
rattannũs arahats knowing the divisions of time). 

Anĩiãsi Kondanna Mahãthera aíter His Attainment of Arahatship 

The Venerable Annãsi Kondanna attained arahatship on the fifth day aíter the full moon 
of AsãỊhã. On the full moon day of Phussa that year, the Buddha arrived in Rặjagaha and 
on the íirst waxing day of Mãgha (January-February), the íuture Chieí Disciples (Sãriputta 
and Moggallãna) donned the robe. On the seventh day, the Venerable Moggallãna became 
arahat and the Venerable Sãriputta did so on the full-moon day. In this way, there arose 
complete categories of arahants, such as Chieí Disciples, Great Disciples and Ordinary 
Disciples, in the Buddha's dispensation, all going for alms-round (in a single line, with the 
most senior in íront and the most junior last in the line). When the Buddha gave a 
discourse, He sat on the Dhamma Throne, the Buddha-seat decorated in the middle of the 
assembly. The Captain of the Dhamma, Venerable Sãriputta, sat on the right side of the 
Buddha and Venerable Moggallãna on the left side. 

At the back of the two Chieí Disciples, a Seat was prepared for Venerable Kondanna. The 
remaining monks took their seats surrounding him. Because Kondanna was the íirst to 
understand the four Truths in the Buddha’s dispensation and because he was senior also by 
age, the two Chieí Disciples were respectíul to him, they regarded him as Mahã Brahmã, as 
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a huge mass of fire, or as a highly poisonous serpent. They felt somewhat scared, though 
they occupied the front seats. They were also shy and embarrassed. Venerable Kondanna 
then retlected: “For the front seats, these two Chief Disciples had fulfilled their pãramĩs 
for one asarìkhyeyya and a hundred thousand aeons. Though they are taking those seats, 
they were less coníident, shy and embarrassed. I shall do whatever necessary to make them 
stay at ease.” This was a reason (for his vacant Seat.) 

Besides, Kondanna was a highly powerful mahã-thera. Like the attributes of the Buddha, 
his attributes spread among the people in this universe as well as among the devas and 
Brahmãs of the ten thousand universes. Thereíore. whenever the divine and human beings 
visited and honoured the Buddha with períumes. flowers, etc. they immediately (aíter that) 
approached the Venerable Kondanna and honoured him, remembering: “This Venerable 
One was the íirst to comprehend the unique doctrine of the Four Truths.” There is also a 
religious custom, according to which the visited monk is to give a Dhamma-talk or to 
exchange greetings with them. As for the Venerable, he was inclined only to remain 
blissíully in the attainment of phaỉa-samãpatti ( ariya-vihãra ). Thereíore, to him, Dhamma- 
talks given to and greetings exchanged with the visitors appeared superíluous. This was 
another reason. 

For these two reasons, the Venerable desired to stay away from the Master. As he 
foresaw that his nephew, the young Punna, son of the brahmin lady Mantãnĩ, would 
become a íamous Dhamma-preacher ( Dhamma-kathika ), he went to the brahmin village of 
Donavatthu and made his nephew a monk and helped him become a resident pupil 
(antevãsika) with the thought that he would stay behind near the Exalted One. Then he 
approached the Buddha and made a request: “Glorious Buddha, to me a rural residence is 
not suitable. I am not capable of staying with the laity. Thereíore, kindly permit me to live 
in the Chaddanta íorest.” And the permission was granted by the Buddha. 

Having obtained the permission from the Buddha, Venerable Kondanna packed up his 
bedding, and taking his bowl and robe, he went to the Mandãkinĩ lake in the Chaddanta 
íorest. In the region around Chaddanta, eight thousand elephants, who were experienced in 
serving Paccekabuddhas and who were long-lived like spirits, became happy as they 
thought: “A large expanse of íertile íield has come to us so that we might sow the seeds of 
meritorious deeds.” So they shovelled a path with their feet and got rid of grass to make a 
walk for the Thera. They also cleared the walk of twigs and branches that might be in his 
way and aíter making the his residence clean, the eighty-thousand elephants held a 
discussion among themselves thus: 

“Friends, if we expect ‘this elephant will do what is necessary to the Thera’ or ‘that 
elephant will do it for him,’ the Thera will then ha ve to return to his dvvelling 
from alms-round with his bowl washed as before, as if he had been to a village of 
his relatives. Thereíore, let us serve him by taking turns so that there might be no 
negligence. We must be careíul especially when it is an assignment of a particular 
one (without ignoring with the thought it is not mine).” 

And so they took turns in serving the Venerable. The elephant on duty would arrange 
water for washing the face, and twigs for brushing the teeth. The arrangement went on like 
this. The elephant whose assignment was to serve, made fire by rubbing the dry firewood 
that could burn easily such as pine. With this fire, he baked stones and rolled them down 
by means of sticks into the water in the stone basins. Aíter ascertaining the water's being 
hot enough, he would place a tooth brush made of firewood stick. Then the same elephant 
assigned would sweep the meditation hut that was the Venerable’s dwelling, both inside 
and out with a broom made of branches. He would also períorm [other] duties including 
his íeeding of the Venerable in the way that will soon be described. 

The Mandãkinĩ lake where the Venerable resided was fifty yọịanas wide. The middle area 
of the lake, measuring twenty-five yọịanas, was entirely free from algae and other aquatic 
plants. The water was crystal clear. In its outer circle, where the water was waist deep, 
there ílourished white-lotus thickets of half a yojana's width, surrounding the lake of fifty 
yọịanas; beyond the white lotus thickets existed red-paduma lotus thickets also of half a 
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yojana's width; beyond them whit e-kumndra lotus-thickets...; beyond them blue-lotus 
thickets...; beyond them red lotus thickets...; beyond them ílagrant red paddy íields...; 
beyond them creeper thickets full of such tasty vegetables as cucumber, gourd, pumpkin, 
etc. and measuring half a yojana in width; beyond them existed sugar-cane thickets also of 
half a yojana width, encircling the lake. The sugar-cane stalks growing there were as thick 
as the trunk of an areca palm. 

Beyond the sugar-cane thickets lay banana tree thickets, also of half a yojana's width 
encircling the lake. Those who happened to have eaten two bananas or so would suffer, 
íeeling stiff and uneasy; beyond the banana tree thickets lay jack-fruit grove bearing fruit, 
each being the size of a large jar; beyond that grove lay Eugenia grove; beyond that lay 
mango grove; in this way there lay íurther groves of fruit trees. In short, it could not be 
said there were no edible fruit around the Mandãkini lake. There were fruit of all kinds. 

During the flowering period, the wind blew, carrying the pollens from the blossoms and 
placed them on the lotus leaves. Drops of water fell on these leaves. By the heat of the sun, 
the pollens were cooked and became solidiíied milk. It was called lotus-honey (comb). It 
was brought to the Venerable by the elephants in turns. 

The lotus stems were as thick as the tilling log. These stems too the elephant took and 
gave to the Venerable. The lotus stems were as large as a drum head. Each joint of the 
stems contained about one pattha of lotus milk. That lotus milk too the elephants brought 
and offered to the Venerable. 

The elephants mixed the lotus stock with honey and offered them to the Venerable. They 
placed the sugar-cane plants, which were as thick as areca palm, on the stone slab and 
crushed them with their feet. The juice then flowed into stone cups and holes and was 
cooked by the heat of the sun and it became solidiíied sugar-cane cakes that were like 
solidiíied milk ( godan stones). They then brought these sugar-cane cakes and offered them 
to the Venerable. 

On the Kelãsa hill, in the Himavanta, lived a god named Nãgadatta. The Venerable 
Kondanna sometimes went to the doorway of his mansion. The god íilled the Venerable’s 
bowl with pure milk food made of newly produced butter and powder of lotus-honey. The 
god gave a dãna of sweet smelling butter and milk by the lot for twenty thousand years 
during the life time of the Buddha Kassapa. Hence, such pure milk food containing butter 
and powder of lotus-honey appeared to him as nourishment. In this way the Venerable 
Kondanna dwelt near the Mandãkinĩ lake in the Chanddanta íorest. When he retlected on 
his life process ( ãyu-sarikhãra ), he íound that it was Corning to an end. When he íurther 
retlected as to where he should decease, it occurred to him thus: “These eight thousand 
elephants who have served me for twelve years ha ve done what is diííicult to do. I am 
greatly thankíul to them. I shall first go to the Exalted Buddha and seek His permission to 
pass into Parinibbãna and shall do so in the meditation hut near these elephants.” Having 
decided thus, he immediately appeared at VeỊuvana monastery in Rãjagaha and visited the 
Buddha. He bowed his head touching the feet of the Buddha and sucked them in his mouth; 
he also pressed them with his hand forcefully. He then mentioned his name in his 
supplication to the Buddha: “Glorious Buddha! Kondanna I am, Speaker of good words! I 
am Kondanna.” 

(Herein, the reason for Venerable Kondanna’s mention of his own name was this: 
at that time among the monks around the Buddha some elderly monks knew him 
but younger ones did not. Thereíore, it occurred to him: “The young monk who do 
not know me might offend me with the thought who is this vvhite-haired, bending, 
toothless and íailing old monk? Who is he that is talking with the Exalted Buddha? 
These young monks who wronged me might land in a woeful State. If 1 mention 
my name, those who previously did not know me will now realize who I am. Thus 
the two groups of monks, viz. one older and aware of my name and the other 
younger and Corning to know me now, will be pleased and faithful at the thought: 
“Ah, here is a Great Disciple ( Mahã-sãvaka ) who has renounced like the Exalted 
Buddha throughout the System of ten thousand worlds and this would lead them to 
the realm of devas.” In order to close the road to the woeful States and open that to 
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the deva abodes for the beings, the Thera disclosed his name in his announcement 
to the Buddha.) 

At that time, a thought arose in the mind of the Venerable Vangĩsa thus: “This Venerable 
Annãsi Kondanna visited the Exalted One after twelve long years; he touched the feet of 
the Exalted One with his head and suck the feet with his mouth. And, he also pressed them 
with his hand. Mentioning his name, he also said: ‘Glorious Buddha! Kondanna I am. 
Speaker of good words! I am Kondanna.’ What if I should sing appropriate verses in praise 
of this Venerable in the presence of the Buddha.” So he rose from his Seat, adjusted his 
robe so that it covered his left shoulder, raised his joined hands towards the Buddha and 
addressed Him thus: “Glorious Buddha, these clear verses ( patibhanagatthă ) came into my 
head! Speaker of good words, these clear verses came into my head!” 

Thereupon, the Buddha granted His permission, saying: “Dear son Vangisa, you may 
have clear verses in your head as you wish.” Accordingly, Venerable Vangĩsa sang 
appropriate verses in praise of the Venerable Kondanna in the presence of the Buddha as 
follows: 


(1) Buddhã’nu buddho so thero 
Kondanno tibbanikkamo 
Lãbhĩ sukha-vihărãnam 
vivekãnarh Abhinhaso. 

That Thera, who is known by his clan name Kondanna and who has visited 
the supremely glorious Buddha, is distinguished as Buddha ’nubuddha , for he 
is the first who understood the four proíound Truths, having contemplated 
intelligently after the Buddha. He is endowed with unique, forceful energy of 
right exertions. He achieves without interruptions the three forms of 
seclusion, the means of blissíul living. 

(2) Yariĩ sãvakena pattabbarii 
sattliu sãsanakãrinã 
Sabbassa tam anuppattarh 
appamattassa sikkhato. 

The Sangha of noble disciples, who follow the Buddha's exhortation, should 
attain the four Paths, the four Fruitions, the Analytical Knowledge, etc. 
through their wisdom. That top personality of glory, the Venerable 
Kondanna, attained them all i.e. the Paths, the Fruitions, the Analytical 
Knowledge, etc. ahead of several other disciples, as smoothly supported by 
necessary íacilities, for he has possessed mindíulness and practised 
assiduously in the threeíold training. 


(3) Mahãnubhãvo tevijjo 
cetopariyãyakovido 
Kondanno buddhadãyãdo 
pãde vandati satthuno. 

The Venerable, who is known by his clan name Kondanna, who is highly 
powerful, who clearly possesses the threeíold Knowledge of pu, di and ã, 
who is the owner of cetoparíya-abhinnas as he knows all the mental 
activities, who has inherited first and íoremost, the nine supramundane 
legacy of the Buddha, has respectíully paid homage at the Buddha’s lotus feet 
by touching them with his head, sucking them (in his mouth), and gripping 
them with his hands indeed. 

By the time these verses had been sung, silence reigned in the assembly. Knowing of the 
silence, Venerable Kondanna exchanged a few words with the Buddha and asked for 
permission: “Exalted Buddha, my life process has come to an end. I am going to pass into 
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parinibbãna.” “Where will you pass into parinibbãna, my dear son Kondanna?” questioned 
the Buddha. The Venerable replied: “Glorious Buddha, the elephants who served me for 
twelve years have done something that is difficult to do. Thereíore, I shall pass into 
parinibbãna somewhere around the elephants, by the lake in the Chaddantta íorest.” The 
Buddha granted His permission by keeping silent. 

(Herein, when Venerable Kondanna requested permission to attain parinibbãna, if 
the Buddha were not to grant permission, it might tantamount that the Venerable 
took delight in the round of suffering in the three worlds, which he himselí' had 
taught to be something sickening. On the other hand, if the Buddha were to grant 
permission, it might mean that He encouraged him to die. In order to avoid these 
two ends, thereíore, the Buddha, following the neutral way, asked: “Where would 
you pass into parinibbãnaT ’) 

Thereupon the Venerable Kondanna made obeisance to the Buddha and spoke: “Exalted 
Buddha, íormerly when you were practising dukkara-cariya, we visited you for the íirst 
time to attend to you. In other words, my íirst obeisance took place in the Deer Park. Now 
this is my last!” While many people were lamenting, the Venerable paid homage to the 
Buddha, came out from His presence and, standing at the doorway, admonished the people: 
“Do not be sad! Do not lament! There is none among those conditioned, be they Buddhas 
or Disciples, who will not come to destruction.” While the people were looking on him, the 
Venerable disappeared from there and reappeared near the lake, in the Chaddanta íorest, 
where he bathed. Thereaíter, he put on the robe properly, put away his bedding and spent 
the three watches of the night engaging in meditation of phala-samãpatti. (He was absorbed 
in the phaìa-samãpatti for the whole night.) Just beíore morning came with its very 
brilliant light, the Venerable entered the Anupãdisesa-parinibbãna. 

No sooner had the Venerable Kondanna entered parinibbãna, all the trees in the 
Himavanta burst open with flowers and íruit both at the top and bottom and they bent 
down as well. The elephant, whose turn it was to serve the Venerable, períormed his usual 
duties early by placing water for washing the face and tooth-brush made of twigs and stood 
at the end of the wall without knowing the Venerable’s parinibbãna. Not seeing the 
Venerable Corning, though he had waited till sunrise, the elephant began to wonder: “The 
noble Venerable used to take an early walk and used to wash his face. But now he has not 
come out from his dvvelling even at sunrise. What could be the reason for this?” So he 
opened the door of the dwelling wide enough to see into it, he saw the Venerable sitting. 
He stretched out his trunk to investigate whether there was in-breath or out-breath and it 
came to know there was neither. Then, Corning to know that the Venerable had entered 
parinibbãna, he put his trunk in his mouth and trumpeted aloud. The sound of its trumpet 
echoed all over the Himavanta. 

The elephants held a discourse in unity. The Venerable’s body was put on the largest 
elephant. The others surrounded him, each carrying branches that had íully blossomed. 
Aíter repeatedly went around the Himavanta and paying homage, they conveyed the 
remains to the lake in the Chaddanta íorest. 

Then Sakka summoned Deva Visukamma and gave him an order: “Dear Visukamma! Our 
elder brother, the Venerable Kondanna, has passed into parinibbãna. Let us do homage to 
him. Create a coffin measuring nine yoịanas and adorn it with a pinnacle!” Visukamma 
created as he had been asked. The remains of the Venerable was put in the coffin and 
returned to the elephants 

Carrying the coffin together and repeatedly moving around the whole Himavanta, 
measuring three thousand yojanas, the elephants paid homage. From the elephants, the 
coffin was taken by devas of the sky who períormed íuneral rites. Thereaíter, the coffin 
was taken by devas of rain-clouds, devas of cold-clouds, and devas of hot-clouds, 
Catumahãrãja devas, Tãvatimsa devas and so on. In this way, the pinnacled coffin 
containing the Venerable ’s body reached up to the realm of Brahmãs. Again the Brahmãs 
returned it to the devas and in this way the coffin went back to the elephants. 

Each deva or Brahmã brought two sandalwood pieces, each being about the breadth of 
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four íingers. The pile of such sandalwood pieces was nine yoịanas high. Upon the pile of 
sandalwood was put the coffin carrying the Venerable’s body, Five hundred monks 
appeared simultaneously and recited the Dhamma throughout the night. The Venerable 
Anuruddha gave a sermon in the Assembly. As a result, many devas realized the Four 
Truths and were released [from sarhsãra] thereby. 

The night saw the burning of the remains. On the following morning, at dawn, the pile of 
burning ữagrant wood was extinguished and the monks íilled the water-filter with the 
relics, which were as white as Jasmine buds and brought them to the Buddha, who was 
readily vvaiting and welcoming at the doorway of the VeỊuvana monastery. 

Growth of a Cetĩya out of the Earth 

Holding the filter containing the relics, the Buddha delivered a discourse beíitting that 
occasion and causing religious emotion [in the minds of those present], after which FIe 
stretched out His hand towards the earth. Instantly, a colossal cetiya, resembling a huge 
silver bubble, emerged, penetrating the great earth. The Buddha enshrined the relics of the 
Venerable Kondanna with His hands in that cetiya. It is said that the cetiya exists even 
today. 


(2-3) THE TWO C.HTEF DISCIPLE 
SÃRIPUTTA AND MOGGALLÃNA MAHÃTHERAS 

In this dispensation, the Venerables Sãriputta and Moggallãna are known as the two Chieí 
Disciples of the Buddha. These two Venerables had mostly worked together for: their 
Períection during the period of their períormance of meritorious deeds for that goal. In 
their last existence too, they renounced the world together and became monks together. 
Hence their accounts are given together in the Atthakathãs and Tikãs. Following these 
treatises, in this book too, their accounts will be given together. 

(a) Aspừations expressed in The Past 

From this present kappa, one asankhyeyya and a hundred thousand aeons ago, the íuture 
Sãriputta, a virtuous person, was born in a wealthy brahmin íamily and was named Sarada 
the youth. The íuture Moggallãna, another virtuous man, was also born in a another íamily 
and was named Sirivaddhana the householder. They became intimate íriends, having played 
together in their childhood. 

One day, while Sarada the youth was examining and managing the wealth of his 
household (which was inherited from his íorebears), as his íather had died, a thought arose 
in him thus: “I know only about this existence. I do not know about hereaíter. It is 
absolutely certain that beings born are subject to death. It will be proper, thereíore, if I 
shall become a kind of recluse and seek the doctrine for liberation from samsãra.” 

Sarada went to his ữiend Sirivaddhana and asked: “Friend Sirivaddhana, I shall become a 
recluse and seek the doctrine for liberation from sarhsăra. Will you be able to become one, 
together with me?” “No, íriend. I am not,” answered Sirivaddhana. “You, íriend, go 
ahead.” Then it occurred to Sarada: “Among those who pass into hereaíter, there is none 
who is able to take his íriends and relatives with him. It is indeed true that only his good or 
bad deeds are his own property [as they follow him].” 

Thereupon, he opened his treasure houses and performed a great dãna to the destitutes, 
poor people, travellers and beggars. Thereaíter, he made his way to the foot of a mountain 
and became an ascetic. Those who became matted-hair ascetics in the wake of Sarada 
numbered seventy-four thousand. The ascetic Sarada himselí acquired the íiveíold 
mundane psychic power and the eightíold jhãna attainment. He also taught his followers 
how to make preparations for kasina meditation and practise that meditation and they too 
gained the same power and attainment. 

At that time, Buddha Anomadassĩ appeared in the world. (The City and other particulars 
have been given in the Chapter 9.) One day, when Buddha Anomadassĩ surveyed the world 
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of sentient beings after emerging from His jhãna of karunã-samãpatti at daybreak, He saw 
the ascetic Sarada and decided, thinking: “When I visit Sarada, a grand Dhamma-talk will 
take place. The ascetic will express his aspiration for Chieí Discipleship, ílanking on the 
right-hand side of some Buddha in íuture. His íriend, Sirivaddhana, will do similarly for 
the other Discipleship, ílanking on the left. By the end of the talk, Sarada's seventy-four 
thousand followers, those ascetics who accompanied Sarada, will attain arahatship. I 
should, thereíore, pay a visit to Sarada's dwelling at the foot of the mountain.” Taking His 
bowl and robe and He set íorth alone, without iníorming anybody else, like a lion-king. 
While Sarada's pupils were away gathering íruit, Buddha Anomadassĩ made a resolution 
that Sarada should come to know Him as an Omniscient Buddha, and while Sarada was 
looking at Him, the Buddha descended from the sky and stood on the ground. 

As he had seen the magniíicence and the physical splendour of Buddha Anomadassĩ, 
Sarada studied them in accordance with physiognomical treatises and unwaveringly 
believed: “One, who is possessed of these marks, would become a Universal Monarch if he 
were to live a household life, but, if he were to put on the robe, he would become an 
Omniscient Buddha.” He, thereíore, welcomed the Buddha, paid homage with five kinds of 
touching and gave the prepared Seat to Him. The Buddha sat down in that Seat and the 
hermit also took an appropriate Seat for himseir. 

At that time, the seventy-four thousand pupil hermits returned, carrying with them íruit 
of various sizes with immensely rich í lavour and nutrition. Seeing the seating arrangement 
of the Buddha and that of their teacher, they remarked to him: “Master, we wonder, 
believing that there was no person higher than you in the world. But now it seems that this 
noble man is far superior to you.” The master reprovingly replied: “How dare you say so, 
pupils! You wish to compare a mustard seed with the great Mount Meru which is one 
hundred and sixty-eight thousand yọịanas high. Do not weigh me against the Buddha.” 
Then the pupils said among themselves: “If this were an unworthy one, our master would 
not ha ve given such a simile. Indeed He must be supreme!” So saying, they all prostrated at 
the feet of the Buddha and venerated Him with their heads. 

Thereaíter, the hermit told his pupils: “Dear sons, we have no gift that is proper to the 
Buddha. It was during His hour for collecting alms-food that He came to our residence at 
the foot of the mountain. Let us give alms to the best of our ability. Bring, pupils, big and 
small íruits that appear nice and wholesome.” Thus, he had the íruit brought and, having 
washed his hands, he himselí oíTcred the íruit by putting them in the bowl. No sooner had 
the Buddha accepted the íruit than devas put ambrosia in the bowl. Sarada oííered water 
that had been duly íiltered by himselí Having eaten the írưit, the Buddha washed His hand 
and sat calm and quiet. While the Buddha was sitting thus, Sarada summoned all his pupils 
and remained speaking to the Buddha, words that ought to be remembered for long. Then 
the Buddha resolved that His two Chieí Disciples should visit Him in the company of 
monks at this mountain foot. The two Chieí Disciples (Venerables Nisabha and Anoma), 
knowing the Buddha’s desire, immediately appeared, accompanied by a hundred thousand 
arahats and, after paying homage to the Buddha, stood at suitable places. 

Thereupon, the hermit Sarada called his hermit-pupils and ordered: “Dear sons, the Seat 
made for the Buddha is still low. The hundred thousand monks are also without seats. You, 
dear sons, should today do highly appreciable honour to the Buddha. Bring beautiíul and 
íragrant flowers from the foot of the mountain.” The time spent on giving the order 
seemed even longer. The power of the mighty ones is wonderful beyond imagination. 
Instantly, thereíore the the hermit pupils miraculously brought flowers of beauty and 
íragrance and made them into the Buddha Seat, measuring a yọịana. The rioral Seat made 
for the two Chieí Disciples measured three gãvutas each and that for the rest of monks 
measured half a yojana or two gãvutas. Even for the youngest monk, the Seat was one 
usabha in measurement. 

Aíter making the seats in this manner, Sarada stood beíore the Buddha and addressed 
Him with his joined hands raised: “Exalted Buddha, please take this Seat of flowers for my 
long welfare and happiness.” Buddha Anomadassĩ surmounted on the sent and sat down 
and remained there, engaging in nirodha-samãpatti for seven days. Knowing what the 
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Buddha was doing, the two Chief Disciples and the rest of monks, while remaining in their 
respective seats, in the wake of the Master, engaged themselves in ịhãnas. 

Sarada the hermit, stood, holding a íloral umbrella over the Buddha. While the Buddha 
was being absorbed in nirodha-samãpatti, the hermit pupils sought various roots and íruit 
during the food gathering hour and ate them. For the rest of the time, they stood, raising 
their joined hands in the direction of the Buddha. Sarada, however, did not move even for 
searching for fruit but held the umbrella over the Buddha and spent the time by means of 
the food of rapture. 

Emerging from nirodha-samãpatti, the Buddha asked the Chiet' Disciple, Venerable 
Nisabha, who was sitting near Him on His right side: “Preach, dear son, a sermon in 
appreciation of the flowers, to the honouring hermits.” With his mind immensely 
gladdened, as a heroic vvarrior who had received a great reward from the Universal 
Monarch, the Venerable Nisabha preached by virtue of his períect intelligence as a 
Disciple. At the end of the Venerable Nisabha’s preaching, the Buddha asked the other 
Chieí Disciple, Venerable Anoma, who was ílanking on the left side: “You too preach a 
sermon, dear son.” Reílecting on the Buddha’s words contained in the Three Pitakas, the 
Venerable Anoma gave a serrnon. 

The realization of the Truths and the attainment of release did not affect yet a single 
hermits despite the preaching of the two Chief Disciples. Thereaíter, Buddha Anomadasĩ, 
having remained in His incomparable State of a Buddha, preached. By the end of His 
preaching all seventy-íour thousand matted-hair hermits attained arahatta-phaỉa. Sarada 
alone remained unaííected. Then the Buddha stretching His right arm and pronounced: 
“Come, monks.” At that very moment the hair and beard of all these ascetics disappeared 
and they became monks already equipped with the eight items of requisites. 

Sarada’s Aspiration for Chieí Discipleship 

It may be asked: Why did he fail to attain arahatship though he was a great 
teacher? The answer is: Because he was then distracted. Expanded answer: Since 
the time when Nisabha the Chieí Disciple, the Right Flanker, started preaching, 
Sarada had been repeatedly distracted by the thought: “It would be well if I should 
gain the same position as this Chieí Disciple's in the dispensation of the Buddha to 
come.” Because of this distraction, Sarada íailed to penetrated and gain the 
knowledge of the Path and Fruition. (He was left behind with no acquisition of the 
magga and phala.) 

Aíter his pupils had become shi-bhikkhus, Sarada the hermit paid homage to the Buddha 
and asked, while standing beíore Him: “What is the name of the monk who is sitting just 
next to you?” When the Buddha replied: “His name is Nisabha, my Right Chieí Disciple, 
who, in my dispensation, can turn the Wheel-Treasure of the Dhamma after Me, who had 
reached the apex of the períect wisdom of a Disciple and who had penetrated the fifteen 
íorms of pannã.” Sarada the hermit said: “As a result of my act of merit by honouring You 
with a íloral umbrella held over You for seven days, I do not long for the State of a Sakka 
nor that of a Brahmã but I wish to become a real Chieí Disciple, the Right Flanker, like this 
noble Venerable Nisabha during the dispensation of some Buddhas in the íuture.” 

When Buddha Anomadassĩ tried to íoresee through His anãgatarhsa-nãna whether 
Sarada's wish would be fulfilled, He foresaw that it would be fulfilled after one 
asarìkhyeỵya and a hundred thousand kappas. So He said to the hermit: “Your wish would 
not go unfulfilled. In fact, when an asaiikhyeyya and a hundred thousand kappas have 
elapsed, the Buddha Gotama will appear in the three worlds. His mother will be Queen 
Mahãmãyã; His íather, Suddhodãna; His son, Rãhula and His left-flanking Chieí Disciple, 
Moggallãna. But you will become Buddha Gotamấs right-ílanking Chieí Disciple by the 
name of Sãriputta.” Having prophesied thus, He gave a Dhamma-talk and aíter which He 
ro se into the air in the company of monks. 

Sarada the hermit then approached the Venerables who had been his old pupils and said: 
“Venerable Sirs, please tell my íriend Sirivaddhana the householder thus: ‘Yottr íriend 
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Sarada the hermit has wished, at the foot of the Buddha Anomadassĩ, for the rank of the 
Right-ílanking Disciple. For that of the Left-flanking Disciple of Gotama, a Corning 
Buddha, you, householder, may decide.” After giving the message thus, Sarada went 
hurriedly ahead of them by another road and stood at the door of the house of 
Sirivaddhana. 

Thinking: "Oh, my master has come aíter a long time. He has long been absent?” 
Sirivaddhana gave a Seat to Sarada and he himselí sat down in a lower Seat and asked: 
“Venerable Sừ, but your retinue of residential pupils does not show up.” “Well, they do 
not, íriend. Buddha Anomadassĩ visited our hermits; we honoured the Sangha headed by 
Him to the best of our ability. The Buddha preached to us. By the end of the preaching, all 
the seventy-four thousand hermits attained arahatship and became monk, except myselí.” 
“Why you did not become likewise?” asked Sirivaddhana. “Having seen Venerable 
Nisabha, the Buddha’s Right-ílanking Chieí Disciple,” replied Sarada, “I wished for a 
similar position during the dispensation of the Corning Buddha Gotama. You too can wish 
for the (second) Chieí Discipleship occupying the Buddha's left hand Seat.” When the 
hermit urged him thus, his ÍYiend replied: “I have no experience of talking with the 
Buddha.” Then Sarada said encouraging him: “Let the talking with the Buddha be my 
responsibility. On your part, make an arrangement for your great act of merit ( adhikãra ).” 

Having listened to Sarada's advice, Sirivaddhana levelled the ground measuring eight pai 
in front of the doorway of his house and covered it with white sand, scattered over it 
coníetti of flowers of five kinds with parched rice as the fifth. He also built a shed rooíed 
with blue lotus flowers, prepared the Seat for the Buddha and arranged things dedicated in 
honour of the Buddha. Then only did he give a signal to Sarada to bring the Sangha headed 
by the Buddha. Taking his cue from Sirivaddhana, Sarada brought the Sangha, with the 
Buddha at its head, to Sirivaddhanấs house. 

Sirivaddhana welcomed the Buddha and took His bowl and robe and respectíully brought 
Him into the shed and oííered water to Him and His Sangha and then with excellent food. 
When the meal was over, he gave highly valued robes to the Buddha and His Sangha. 
Thereaíter, he said: “Exalted Buddha, this act of merit pcríormcd by me is not intended for 
a small revvard. Thereíore, kindly do me a íavour in this way for seven days.” The Buddha 
kept silent in agreement. Sirivaddhana then pcríormcd a great alms-giving ( mahã-dãna ) in 
the same manner for a week. On the last day of the alms-giving, while standing with his 
joined hands raised respectíully in the direction of the Buddha, he said thus: “Exalted 
Buddha, my ữiend Sarada has aspired for the position of a Chieí Disciple and the right- 
Hanker to the Buddha Gotama. I too aspire for the position of the left-flanker Chieí 
Disciple to that very Buddha Gotama.” 

When the Buddha surveyed the íuture, He saw that the aspiration of Sirivaddhana would 
be fulfilled. So He prophesied: “An asarikhyeyya and a hundred thousand aeons from now, 
you will become a second Chieí Disciple, the Left-flanker.” Hearing the Buddha’s 
prophecy, Sirivaddhana was overjoyed. After giving a talk in appreciation of the dãna, the 
Buddha returned to the monastery in the company of monks. From then onvvards, till his 
death, Sirivaddhana made efforts to períorm acts of merit. On his passing away from that 
existence, he was reborn in the Kãmãvacara deva-world. Sarada the hermit developed the 
four sublime practices ( Brahmã-vihãra ) and was reborn in the Brahmã realm. 

(b) Ascetic Life adopted in The Final Existence 

The Commentary says nothing elaborately about their good vvorks done during the 
existences aíter their lives as the hermit Sarada and the Householder Sirivaddhana, 
but it gives an account of their lives in the last existence. 

Just beíore the appearance of our Buddha Gotama, a virtuous man, the íuture Venerable 
Sãriputta, who had íormerly been hermit Sarada, was conceived in the womb of a brahmin 
woman, a merchant's wife, Rũpasãrĩ by name, in the village of Upatissa, near the City of 
Rãjagaha. On that very day, another virtuous man, íormerly Sarada's íriend, Sirivaddhana, 
the íuture Moggallãna, took conception in the womb of Moggall (wife of another 
merchant) in the village of Kolita, also near Rặjagaha. These two great íamilies had been 
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very íriendly households since seven generations ago. 

When they were born, after ten months had elapsed, each boy was looked aíter by sixty- 
six nurses. On the naming day, the son born of Rũpasãrĩ was named Upatissa because he 
was the scion of the head of Upatissa village. The son born of Moggalĩ was named Kolita 
as his íamily was chieí in Kolita village When the two boys grew up, they becarne 
accomplished in all kinds of craíts. 

The ceremonial paraphernalia of the youth Upatissa included five hundred golden 
palanquins to accompany him constantly whenever he paid a visit to the river, to the garden 
or to the hill for sport and pleasure As for the youth Kolita, it was five hundred chariots 
dravvn by the best breed of horses that usually went along with him. In Rãjagaha, there was 
an annual íestival held on the hilltop. For the two ữiends, the couches were íixed and 
prepared at the same place. Both took their seats together, and while vvatching the show, 
they laughed when humour was eííected and shocked when horror was; they also gave 
avvards when they were supposed to do. 

Aíter enjoying the show in this manner many times, one day they becarne more sober at 
the show and were no longer amused by íunny scenes nor ữightened by horrible ones. 
Also, there were absolutely no more awards given where they were expected. Both of them 
thought thus: “Where are those things attractive to the eyes on this festive occasion? Those 
who participate in the show and those who come to see it will all disappear beíore the end 
of a hundred years. We should thereíore search for some form of spirituality for our 
escape from samsăra.” They remained retlecting on the miseries of life. 

Thereaíter, Kolita said to his friend Upatissa: “Friend Upatissa, you show no satisíaction 
as on the other days. What are you thinking about, íriend?” Upatissa replied: “Friend 
Kolita, I íound nothing worthy in watching the show. Enjoyment of the íestivity is useless; 
it is empty. I was, thereíore, sitting with the thought that I ought to seek something for 
mysell' that would lead to liberation from samsãra.” Having said this, he asked: “Friend 
Kolita, why are you also wearing a long face and looking displeased?” Kolita's ansvver was 
the same as Upatissa's. Knowing that his íriend was contemplating the same thing, Upatissa 
consulted, saying: “Our common idea, dear Kolita, is something well conceived. Those 
who seek release from samsãra should adopt an ascetic life. Under whom shall we become 
ascetics?” 

At that time, the great wandering ascetic, Sanjaya, the leader of a religious sect, was 
staying in Rặjagaha with a large gathering of pupils. The two íriends agreed to become 
ascetics in the presence of Sanjaya, each with his five hundred attendants. Since the time of 
the two íriends' association with him, Sanjaya had attained the height of his possession of 
retinue and fame. 

Within two or three days, the two wanderers, Upatissa and Kolita, became well-educated 
in all the doctrines of the teacher Sanjaya and they asked: “Teacher, is that all that you have 
mastered? Or, is there still sorne more that we have to learn?” “That is all I have 
mastered,” replied Sanjaya, “you have learned all the doctrines of mine.” The two íriends 
then discussed between them: 

“In that case, it is useless to remain observing celibacy ( brahmã-cariya ) under this 
teacher, Sanjaya. We have corne from the life of householders in quest of release 
from sarhsãra. Never shall we be able to achieve that release in his presence. Vast 
is the Jambudipa. If we wonder about villages, towns and royal cities and search, 
certainly we shall find some teacher who will give us the means leading to 
liberation.” 

From that time onwards, they visited the places, which they learned were the resort of 
learned monks and brahmins and had doctrinal dialogues and discussions. There were, 
however, no monks and brahmins who were really learned and able to ansvver the questions 
raised by the two wandering íriends. In fact, it was the two íriends who had to solve the 
problems put íorth by the so-called learned sages. Having íailed to find someone whom 
they should regard as their teacher, though they had roamed about all over the lambudĩpa 
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and making inquiries, they returned to their ascetic dvvellings and made an agreement 
between themselves that whosoever received the doctrine concerning immortality earlier, 
should iníorm the other. 

The time was the íirst waxing moon of Mãgha, about half a month aíter the arrival of the 
Buddha in the City of Rặjagaha. (Readers are reíerred to Chapter 25. This Chapter contains 
such episodes as (b) Conversion of the two íriends and their pupils from the State of 
wandering ascetics to that of ehi-bhikkhus in the presence of the Buddha and (c) their 
attainment of the height of wisdom as Disciples. These episodes will thereíore be omitted 
here.) 

(c) Etadagga Title achieved 

In the year He became enlightened, the Buddha passed His vassa in the Deer Park; thence 
He went to the Uruvelã íorest and converted a thousand hermits headed by the three 
Kassapa brothers and established them in arahatship by means of the Aditta-pariyãya Sutta. 
On the full moon day of Phussa, He arrived at Rặjagaha in the company of a thousand 
monks. Aíter a íortnight, on the íirst waxing moon of Mãgha, Upatissa met the arahat, 
Assaji, a member of the Band of Five, in Rặjagaha. Having listened to the verse beginning 
with “Te dhamma hetuppabhavũ,” from the Venerable Assaji, Upatissa became a sotãpanna 
ariya. So did Kolita, aíter having heard the verse through Upatissa. Thereaíter, both noble 
sotãpanna friends and their followers became ehi-bhikkhus. Belore they became such 
monks, the followers attained arahatship the moment they heard the discourse from the 
Buddha. As the wisdom of Discipleship was too great to achieve, the íuture Chieí Disciples 
were still away from that State, and it was on the seventh day of his bhikkhuhood that 
Mahã Moggallãna became arahat and it was on the íiíteenth day, that is, on the full-moon 
day of Mãgha, that Sãriputta did. (Vide Chapter 25.) 

In this manner, the two Venerables reached the apex of their períections and wisdom in 
Chieí Discipleship while the Buddha was staying in Rãjagaha. But, at a later time, while He 
was at the Jetavana monastery, Sãvatthi, He uttered in praise of them: 

"Etadaggarii bhikkhave mama sãvakãnam bhikhũnarh mahãpannãnarh 
yadidarh Sãriputto. ” 

“Monks, among my disciples who are of great wisdom, Sãriputta is the 
íoremost.” 

“Etcidaggarii bhikkhave mama sãvakãnarh bhikkhũnam iddhimantãnarh 
yadidarh Mahã Moggallãno. ” 

“Monks, among my disciples who are of great supernatural powers, Mahã 
Moggallãna is the íoremost.” 

With these words, the Buddha placed the Venerable Sãriputta the íoreniost in great 
wisdom and the Venerable Moggallãna in the íoremost in great supernatural powers. 

These two Venerables had practised for the welfare of sentient beings for íorty- 
four years since they became bhikkhus. The discourses given by them are quite 
numerous in the five Nikãyas or the three Pitakas. They are so numerous that it is 
almost impossible to reproduce them here, especially, the Patisambhidãmgga Pãli, 
the Mahãniddea Pãli and the Cũlaniddesa Pãli which embody the words of 
Venerable Sãriputta. His Thera-gãthă íorms a potpourri of his doctrines. So does 
Moggallãna's gãthã, his doctrinal miscellany. Those who desire them may read the 
translations of the texts concerned. Here in this work, however, the account of their 
attainment, aíter making efforts for the welfare of sentient beings for forty-four 
years will be given, 

Venerable Sãriputta’s Attainment of Parinibbãna 

Having observed his last and forty-fifth vassa at the small village of VeỊuva, near the City 
of Vesãlĩ, the Buddha emerged from that vassa and (as has been stated above) left the 
village by the same road which He had taken in reaching there. After setting forth for the 
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last time, the Buddha arrived in Sãvatthi and entered the Jetavana monastery. The Captain 
of the Dhamma, Venerable Sãriputta, served the Buddha and went to his dwelling. When 
his pupils had fulfilled their duties to him at his dvvelling and left, he would sweep the 
place and spread the leather mat; then he would wash his feet, sat down crossed-legged and 
engaged in arahatta-phala. 

When the prescribed time for meditation was over, the Venerable rose from it and 
wondered whether the Buddha would attained Parinibbãna íirst or His Chieí Disciples. He 
came to know that the Disciples usually did earlier. And when he examined his life 
process, he íound out that it would go on only for seven more days. He íurther considered 
where his attainment of parinibbãna should take place. 

“Venerable Rãhula attained parinibbãna in Tãvatimsa and Venerable Kondanna at the 
lake in Chaddanta. Where should I do so?” he pondered repeatedly and remembered his 
mother, the Brahmin lady Rũpasãrĩ as follows: 

“Oh, my mother has no íaith in the Triple Gem, namely, the Buddha, the Dhamma 
and the Sangha, despite her being the mother of seven arahats. Has that mother of 
mine possessed spiritual potentials for any of the Paths and Fruitions?” 

When he reílected thus, he came to know that she had, from her past acts of merit, the 
potentials that would lead to sotãpatti-magga. He continued to reílect as by which approach 
would she realize the Four Truths, and it maniíested to him thus: 

“My mother's realization of the four Truths and conversion will happen by me 
preaching to her and not by any other's. If I were to be indiííerent without caring 
to convert her, people may come out with words of reproach, saying: ‘Venerable 
Sãriputta is a dependable person to others. This is true. The day the Venerable One 
preached the Samacitta Sutta (Aúguttara Nikãya I) a hundred thousand crores of 
devas and Brahmãs attained arahatta-phala. Those who attained lower Fruitions 
are countless. Those who gained liberation by realizing the four Truths elsewhere 
have also been witnessed. Besides the celestial íamilies, who have íaith in the 
Venerable, are eighty thousand in number. That very Venerable Sãriputta is now 
helpless just to remove the wrong views of his own mother.’ Thereíore, after 
eradicating my mother's íalse notions, I shall attain parinibbãna in the very 
chamber in which I was born.” 

Having decided thus, an idea to iníorm the Buddha, seek His permission and set out even 
on that day, appeared in him. So he ordered his young brother Cunda: “Dear Cunda, iníorm 
my five hundred monk-pupils to make themselves ready with their bowls and robes. The 
Captain of Dhamma, Venerable Sãriputta, is desirous of going to Nãlaka, his native 
village.” Venerable Cunda did as he was told by his older brother. 

The five hundred monks packed their beddings, took their bowls and robes and gathered 
round their master in unison. The Mahãthera himselí packed his own bedding, swept his 
dwelling, stood at its doorway and viewed the place, thinking: “This is my last viewing. 
There will no longer be my Corning again.” Together with the company of his five hundred 
pupils, he went to the Buddha, paid homage to him and said in supplication: “Exalted 
Buddha! May the Glorious One give me permission to leave. May the speaker of good 
words grant me permission. The time has come for me to attain parinibbãna. My life- 
process has been given up.” 

(Herein, the word ‘ anụịãnãtu' of the sentence “ anụịãnãtu me blĩante bhagavã...” of 
the text is translated “give me permission” and such is the required meaning. Its 
literal meaning, however, is “May you know of my proposed entry into 
parinibbãna ”, that is to say, “I am aware of my Corning attainment of parinibbăna. 
May you also be aware of the same.”) 

When other disciples, who were also arahats, came and sought permission for their 
demise, and if the Buddha said: “Do so!” those with wrong views would blame Him: “The 
Buddha speaks in praise death!” If, on the other hand, He said: “No, dear son, do not do 
that yet!” they would blame Him all the same, saying: “He speaks in praise of suííering!” 
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Hence there was neither way of replying on the part of the Buddha. That was why the 
Buddha asked the Venerable Sãriputta: “Dear Sãriputta, where will you attain 
parinibbãnaT’ The Venerable ansvvered: “There is, Exalted Buddha, my birthplace in 
Nalaka village, in the country of Magadha. There will I do so.” “Now you are aware, dear 
son, of the time of your parinibbãna. It may be very difficult for your brethren, 
particularly, to see a man of your stature any longer. You had better give them sermons.” 

Understanding that the Buddha wanted him to engage in preaching preceded by his 
períormance of miracles, the noble Venerable paid homage to the Buddha, rose up into the 
air to the height of a toddy palm tree, came down and paid homage at the Buddha's feet. 
Again he rose into the air to the height of two toddy palm trees, carne down and paid 
homage at the feet of the Buddha once more. In this way he rose up to the height of three, 
four, five, six and seven toddy palm trees and displayed hundreds of miraculous íeats. 
While so doing, he preached. How did he preach? 

He preached while showing his person; he preached while hiding his person; he preached 
while showing and hiding the upper part of his person; he preached while showing and 
hiding the lower part of his person; sometimes he created and showed the shape of the 
moon; sometimes he created and showed that of the sun, sometimes he did the shape of a 
great mountain; sometimes he did that of a great ocean; sometimes he became a Universal 
Monarch: sometimes Vessavana Deva-King; sometimes Sakka, King of Gods; sometimes 
Mahã Brahmã. In this way the Mahãthera preached while pcríorming hundreds of miracles. 
The entire City of Sãvatthi assembled. Having preached in this way to his heart's content, he 
came down and paid homage at the Buddha’s feet and stood íirmly like a golden gate-post. 

Then the Buddha asked: “Dear son Sãriputta, what is your kind of preaching called?” The 
Venerable replied: “Exalted Buddha, it is called Sĩhaviìăịita, something like the sport of a 
lion.” The Buddha delightedly approved of the Venerable’s reply by saying: “Dear son 
Sãriputta, yours is indeed sĩhavilãỊita preaching! Your is indeed sĩhavikĩỊita preaching.” 

The Venerable’s Last Homage to The Buddha 

Firmly holding the turtle-like feet of the Buddha by the ankles with his hands in dark red 
like the colour of the liqueíied lac, the noble Venerable Sãriputta said in supplication: 
“Exalted Buddha, I have íulíilled the pãramĩs for an asankhyeyya and a hundred 
thousand aeons just to pay homage at these two feet of yours. The result of the 
íulíilment of my heart's desire has now successíully reached its apex. There is no 
prospect of reunion with you somewhere in some existence through rebirth from 
now on. Familiarity or íriendliness connected with this life has been totally cut off. 
Now shall I enter the City of Nibbãna, which is free from old age, death and 
dangers, which is blissíul, calm, secure, which hundreds of thousands of Buddhas 
have entered. Should there be any wrong doings, physical and verbal, done by me 
to your displeasure, kindly íorgive me. To me the íinal moment has come now, 
Exalted Buddha.” 

“My son Sãriputta, I íorgive you. There is nothing whatever wrong physically or verbally 
on your part. You may now go, my dear son, wherever you wish.” Thus, the Buddha gave 
His permission. 

Immediately aíter the Buddha had given permission, the Venerable Sãriputta pressed and 
gripped the Buddha’s feet most vigorously. When he stood up, the great earth quaked 
instantly down to the water below, very strongly as though it were saying: “Though I am 
able to shoulder Mount Meru, the universe, the Himavanta and the seven surrounding 
mountains, I cannot today bear this aggregate of virtues.” A loud crash of thunder 
occurred, roaring tumultuously across the entire sky. Huge clouds arose in a second and let 
pokkharavassa rain fall heavily. 

The Buddha thought: “Sãriputta has paid homage to my írame as I am sitting. Now I shall 
let him do so as I am standing.” So He rose from the Dhamma-throne, the Buddha-seat, 
from which He usually gave sermons, and walked towards the Fragrant Chamber and stood 
on the wooden board studded with gems. The Buddha, who was thus standing, the 
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Venerable Sãriputta circumambulated, keeping Him on his right and made obeisance from 
the front, from the back, from the left and from the right of Buddha. Then he made his last 
supplication: 

“Exalted Buddha, I expressed my wish, prostrating at the feet of the Buddha 
Anomadassĩ an asarikhyeyya and a hundred thousand aeons ago, just for seeing 
You. My wish has now been fulfilled, I have had a chance to view You. When I 
expressed my wish, I listened continuously to the prophetic word of Buddha 
Anomadasĩ, and I visualized You through my knowledge and that was my íìrst 
sight of You. My seeing You now is my last. There is no more chance for me to 
see You again.” 

Thereaíter he raised his joined hands, which were graceíul and bright with the ten nails, 
tovvards the Buddha and walked backward till the visibility of the Buddha ended. Having 
paid respect thus, he departed together with his five hundred pupils. Then again the earth 
íailed to bear the Venerable’s excellence and quaked down to the water below. 

The Buddha asked the monks surrounding Him: “Dear sons, go and see your elder 
brother off!” All four classes of the assembly then left the Buddha alone at the Jetavana 
monastery and went out without anyone remaining there, to give the Venerable Sãriputta a 
send-off. The citizens of Savatthi too learnt that the Venerable was leaving Jetavana as he 
desired to attain parinibbãna after seeking permission from the Buddha. Wanting to get a 
glimpse of the noble Venerable, they came out from the City gate that was wholly crowded, 
with no room for exit or entry. Carrying períumes and flowers and with their hair 
dishevelled, they wailed: “Venerable Sir, to which thera should we go now, enquiring: 
‘Where is Venerable Sãriputta of great wisdom? Where is Venerable Sãriputta, the Captain 
of the Dhamma?’ Into whose hands do you entrust the Exalted Buddha and leave, noble 
Venerable?” Wailing in this way, they followed the Venerable step by step. 

As the Venerable Sãriputta was of great wisdom, he exhorted the crowd brieíly: “This 
path leading to death of every arising being is something which nobody is able to 
overcome.” He also asked the monks: “You too stay behind, monks, and do not neglect the 
Exalted One.” Thus he sent them back and headed for Nãlaka village together with his own 
followers. To those people who went along with him lamenting: “Formerly the Noble One 
used to travel only to come back. But his journey now is of no return?” The Venerable 
gave an exhortative discourse, saying: “Dear donors, virtuous ones! Be persons of 
mindíulness. Conditioned things, whether physical or mental, happen like this. Aíter 
arising, do they end in passing away!” By this advice concerning mindíulness, the 
Venerable persuaded them to go home. 

Aíter upliíting the people, on the way for seven days, spending just one night at each 
place, but without prolonging his stay, he travelled on and on till he reached Nãlaka one 
evening. He stopped and rested at the foot of a banyan tree near the village gate. 

Then the nephew of the Venerable, a boy by the name of Uparevata, came out of the 
village. Seeing the noble Venerable, he went near him and stood, paying respect. The 
Venerable asked the nephew: “Uparevata, is your grandmother at home?” When the boy 
answered that she was, the Venerable said: “Go and tell her of our arrival in the village. If 
she asks the reason for our Corning here, say that we shall stay here the whole day and ask 
her in my name to clean the chamber where I was born and also to arrange lodgings for 
five hundred monks.” 

Uparevata, went to his grandmother Rũpasãrĩ and told her: “O grandmother, my uncle 
(Upatissa) has come.” “Where is he now?” asked the grandmother. The boy answered: “At 
the City gate.” “Is he alone or is there somebody else too?” “Yes, there are five hundred 
monks who have come along.” “Why did he come?” the grandmother asked him again and 
the boy related all as instructed by the Venerable. “Oh, why did he want me to clean and 
arrange lodgings for such a great number of monks?” wondered the lady. “Aíter he 
becoming a monk in his youth, perhaps he desires to return to laity now that he has grown 
old.” With this thought, she cleaned the chamber vvhich was the birthplace of the Venerable 
and prepared the accommodations for the five hundred monks. She also lighted the 
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The noble Venerable, having ascended to the upper terrace together with the five hundred 
monks and having entered the chamber and sat down there, he dismissed them saying: “Go 
to your respective places.” As soon as the monks were out, a severe ailment occurred to the 
Venerable’s body. Deadly pains, from discharge of blood, developed incessantly. The 
treatment given to him involved exchange of a vessel in for a vessel out. Thinking: “I do 
not like the way my son is suffering,” the Brahmin lady Rũpasãrĩ stood, leaning against the 
doorway of her chamber. 

Then the Four Deva Kings surveyed the present whereabouts of the noble Venerable, the 
Captain of the Dhamma and they saw him lying on his deathbed in his chamber, his 
birthplace, in the village of Nãlaka. And they decided to go there to pay their last respect 
and to give their last treatment. On arrival, they stood near him in respect-paying attitude. 
When the Venerable asked who they were, they answered that they were the four kingly 
deities. “Why did you come?” enquired the Venerable and they ansvvered: “We come to 
look after you, Sir.” He sent them back, saying: “Enough! I have a monk as my nurse. You 
may return!” When they went back, Sakka came in the same way. When Sakka departed, 
Mahãbrahmã came. Both Sakka and Mahãbrahmã were sent back by the Venerable with the 
same words. 

Having seen the Corning and going of devas and Brahmã, the Brahmin lady Rũpasãrĩ 
became desirous of knowing who those beings were that carne and paid homage to her son. 
She went near the doorway of the chamber and asked (her younger son Cunda who was 
already there): “Dear son Cunda, What is the matter?” Cunda explained to his mother that 
the Venerable was sick, and he told Venerable Sãriputta of their mother's presence. When 
the Venerable asked why she came untimely, the mother replied that she did so to see her 
ailing son, and asked: “Who are those persons, dear son, that visited you íirst?” “Those 
who came íirst to me, madam, are the Four Great Deva Kings.” “Are you superior to those 
Deva Kings, son?” 

The Venerable answered: “Madam, those four Deva Kings are like the guardsmen of our 
residence. Armed with their swords they have protected our Master, the Exalted Buddha, 
since His conception.” The mother continued to ask: “Who are those that came immediately 
after the Deva Kings?” “He is Sakka.” “Are you superior to Sakka too?” 

The Venerable answered: “That Sakka, madam, is like a young sămanera who carries my 
bowl and other articles. When our Master, the Exalted Buddha, descended from the 
Tãvatimsa abode to the human world after His Teaching of the Abhidhamma there, Sakka 
came along carrying the Master's bowl and robe.” The mother asked again: “Who is he that 
came shinning, immediately after Sakka’s visit?” “Madam,” answered the Venerable, “the 
one who came last is Mahãbrahmã, your God and Master.” “Dear son, are you also 
superior to Mahãbrahmã, our God?” 

Then the Venerable said: “Oh, yes, madam! On the day our Teacher, the Exalted Buddha, 
was bom, four Mahãbrahmãs, not just one, came and received the Bodhisatta, the Supreme 
One, with a gold net.” 

Mother's Attainment of spữituality 

Then the mother reílected: “What I have seen now is my son's magniíicence. I wonder 
how the magniíicence of my son's Master, the Exalted Buddha, would like? It must indeed 
be inestimable!” While she was thus wondering, the five kinds of joy (pĩti) occurred to her 
and pervaded her whole body. The Venerable perceived: “Now joy and happiness (pĩti 
somanassa) has occurred to my mother. This is a very suitable occasion for me to give a 
Dhamma-talk to her.” So he asked: “Madam, what are you thinking about?” “I am 
wondering, son, that what I have seen now is my son's magniíicence and what is your 
Master’s would be like, for it must be inestimable.” Then the Venerable explained: 
“Madam, when our Master, the Exalted One, was born, when He gave up the world, when 
He gained Enlightenment and when He delivered the First Sermon of Dhammacakka, the 
System of ten thousand worlds trembled roaringly. There is none in the world who equals 
our Master in such virtues as morality, mental concentration, wisdom, emancipation and 
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insight through emancipation. For these reasons, He is the possessor of such attributes as 
Araharh, and Sammãsambuddha.” With this introductory speech, Venerable Sãriputta gave 
a Dhamma-talk expounding elaborately the attributes of the Buddha. 

At the end of the sermon by her beloved eldest son, the mother was established in 
sotãpatti-phaìa and said reprovingly: “My dear son Sãriputta, why did you fail to give me 
such wonderfully substantial happiness? Why did you have the heart to do like this?” 
Thinking: “I have paid my debt of gratitude to my mother for my birth. Sotãpatti-phala is 
good enough for her,” the Venerable sent her away, saying: “Go, madam!” Then he asked 
his brother Cunda about the time. When the reply was: “Almost daybreak,” the Venerable 
called a meeting of monks and when Cunda iníormed him that the monks had been 
assembled, he asked Cunda to help him sit up. 

The Venerable apologetically addressed the assembly: “Friends, if there is any unpleasant 
deed or word on my part while you were wandering along with me for forty-four years, 
kindly íorgive me.” The assembly of monks replied: “Venerable Sir, during our vvandering 
with you, without deserting you for forty-four years, we saw no unpleasant deed or word 
of yours. In fact, it is you, Venerable Sir, who are to íorgive us.” When they had said 
apologetic words, he gathered his robe and covered his face and lay on his right side. Like 
the Buddha, he entered upon the nine jhãnas that were to be taken up serially; he was 
absorbed in them progressively and then regressively; again he proceeded in his absorption 
from the first jhãna up to the íourth jhãna Immediately aíter his emergence from the íourth 
jhãna, the Venerable attained Khandha-Parinibbăna, Complete Extinction of the physical 
and mental aggregates occurring through Anupãdisesa element, the element of Nibbãna 
without any remnants of the aggregates, causing immediately the great earth to roar 
echoingly. 

Being aware that her son did not say a word and wondering what had happened to her 
son, the mother Rũpasãrĩ enquired by running her hands on the back of his sole and felt, 
and she came to know well that her son had attained parinibbãna. So making a loud noise, 
she touched the Venerable’s feet with her head and cried, uttering: “Dear son, we did not 
know of your virtues previously. Now we have no opportunity to invite hundreds of 
thousands of monks, with you at their head, to my house for feeding! There is no chance to 
offer you robes! No occasion to have hundreds of dwellings built!" Thus, she wailed till 
dawn. As soon as dawn came, the mother summoned goldsmiths, had the treasuries opened 
and gold bars weighed with a huge pair of scales and handed them over to the goldsmiths, 
ordering: “Brothers, make with this gold bullion five hundred spired halls and five hundred 
pavilions.” 

Sakka too called Visukamma Deva and commanded him: “Friend Visukamma, the 
Captain of the Dhamma, Venerable Sãriputta, has attained parinibbãna. Create five hundred 
spired halls and five hundred pavilions of gold.” Visukamma created them all under 
Sakka’s command. In this way, there were five hundred spired structures and five hundred 
pavilions caused to be built by the mother and another five hundred spired halls and 
another five hundred pavilions created by Visukamma, totalling two thousand golden 
structures. 

Thereaíter, a large hall was built with a big golden pinnacle in the middle, at the centre of 
the Nãlaka village and other pinnacles were made for lesser halls. Then the ceremony for 
íuneral rites took place. In this ceremony, devas mingled with humans and humans with 
devas and thus they all paid homage to the remains of the Venerable, making the ceremony 
more crowded. 

The Story of Revatĩ The Female Devotee 

The Venerable’s íemale devotee, Revatĩ by name, came to the íuneral with three golden 
vases made to honour her Master. At that moment, Sakka too came to the human world 
with the intention to do honour to the Venerable and with him were divine dancing girls as 
his companions, numbering two crores and five million. Learning of Sakka's visit, people 
turned back and moved away. In the crowd was Revatĩ, who also tried to move back like 
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others, but as she was heavy with child, she could not get to a safe place and fell down in 
the midst of the people. Not seeing her the people trod on her and went away. Revatĩ died 
on the spot and was reborn in a golden mansion in Tãvatimsa. Instantly she had a body 
about three gãvutas, resembling a huge gem stone. Her ornaments were about the load of 
sixty cans and her retinue of divine maids were a thousand in number. 

Then the maids place a big mirror in íront of her. When she saw her luxuries, she 
pondered: “This wealth is great indeed! What kind of good works ha ve I done?” And this 
led her to know: “I paid homage to the Venerable Sãriputta with three golden vases. The 
people stepped on me and got away. I died on the spot and took instant rebirth in this 
Tãvatimsa. I shall tell the people clearly of the result of my wholesome deeds done to the 
Venerable. So she went down in her own ílying mansion to the realm of human beings. 

Seeing the golden mansion from a distance, the people were amazed wondering: “What is 
the matter? Are there two suns rising brightly?” While they were thus talking, the big 
mansion descended near them, and showed its shape. Then they said: “This is not a sun. It 
is a gigantic gold mansion!” While the people were saying among themselves, the golden 
mansion descended nearer in a moment and halted in the sky just above the íuneral pyre of 
íragrant wood piled up to burn the remains of the Venerable. The Goddess Revatĩ left the 
mansion in the sky and went down to earth. “Who are you?” asked the people and Revatĩ 
replied: “Do you not know me? I am Revatĩ by name. Aíter honouring the Venerable with 
three golden vases, I was trodden on by the people to death and was reborn in Tãvatimsa. 
Behold my íortune and splendour. You too now give alms. Do other acts of merit as well.” 
Thus she spoke in praise of the beneíicial results of good works. She paid homage and 
circumambulated the íuneral pyre by keeping it at her right, she then went back to her 
divine abode of Tãvatimsa. 

(Thừ is the story of Revatĩ.) 

Conveyance of The Relics to Sãvatthi by Cunda 

Having períormed the íuneral rites for seven days, the people made a heap of ílagrant 
wood, its height measuring ninety-nine cubits. They put the Venerable’s remains on top of 
the íragrant wooden heap and lighted it with wisps of íragrant grass On the site where the 
cremation took place, a Dhamma-talk was given throughout the night. At day-break, the 
Venerable Anuruddha extinguished the fire of the íuneral pyre with scented water. Then 
Venerable Sãriputta's young brother, Cunda Thera put the relics in the water íilter, and 
thinking: “I must not stay here now in this Nãlaka village. I shall report the attainment of 
parinibbăna by my older brother, Venerable Sãriputta, the Captain of the Dhamma, to the 
Exalted One.” So he took the water-filter containing the relies and collected the 
Venerable’s requisites, such as bowl, robe, etc., and went to Sãvatthi. He spent only one 
night, not two nights, at each stage of his journey and eventually arrived at Savatthi. 

Then Cunda Thera bathed in the lake near the Jetavana monastery, returned to the shore 
and put on his robes properly. He reílected: “Buddha are great personalities to be 
respected, like a stone umbrella. They are diííicult to approach like a snake with its erected 
hood or like a lion, tiger or an elephant in heat. I dare not go straight to the Exalted One to 
iníorm Him. Whom should I approach íirst?” Retlecting thus, he remembered his 
preceptor: “My preceptor, the custodian of the Dhamma, the Venerable Ãnanda, is a very 
close good íriend of my brother. I shall go to him and relate the matter and then I shall 
take him with me and speak to the Exalted One.” So he went to Venerable Ãnanda, paid 
respect to him and sat down at a proper place. And he said to Venerable Ãnanda: 
“Venerable Sir, Venerable Sãriputta has attained parinibbãna. This is his bowl and this his 
robe, and this the water-filter containing his relics.” Thus he presented one article aíter 
another while speaking to Venerable Ãnanda. (It should be noted that Cunda Thera did not 
go straight to the Buddha but to Venerable Ãnanda íirst, because he had profound respect 
for the Buddha as well as for his preceptor.) 

Then Venerable Ãnanda said: “My íriend Cunda, we have some verbal excuse to see the 
Exalted One. Come, friend Cunda, let us go. Let us approach the Exalted One and tell Him 
of the matter.” So saying Venerable Ãnanda took Cunda Thera to the Buddha, paid respect 
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to Him, took their proper seats. Thereaíter the Venerable Ãnanda said to the Buddha: 
“Exalted Buddha, this Cunda Thera who has been known as a novice 
(, saman'uddesa ) has iníormed me that the Venerable Sãriputta has attained 
parinibbãna. This is the Venerable’s bowl, this his robe and this his water-filter 
with his relics.” 

So saying, Venerable Ãnanda handed over the water-filter to the Buddha. 

The Buddha stretched out His hand to receive the water-filter and placed it on His palm 
and addressed the monks: 

“Monks, my dear sons, fifteen days ago Sãriputta pcríormed a number of miracles 
and sought my permission to enter parinibbãna. Now only his bodily relics remain 
which are as white as the newly polished conch Shell. 

“Monks, that monk Sãriputta was one who had fulfilled pãramĩs for an 
asarikhyeyya and a hundred thousand aeons. He was the individual who turned the 
Wheel of the Dhamma that had been turned by Me previously or one who had 
taught the Wheel of the Law that had been taught by Me. Marvellously did he 
occupy the place that was next to me. 

“That monk Sãriputta caused the Sãvaka-sannipãta, the Assembly of Disciples, with 
his presence extremely well. (The Sãvaka-sannipãta emerged on the day he became 
an arahat.) Besides Me, he was peerless in possessing wisdom throughout the 
Jãtikhetta, the System of ten thousand worlds. 

“That monk Sãriputta was of great wisdom, of vast wisdom, of active wisdom, of 
quick wisdom, of Sharp wisdom, and of wisdom destructive to kiỉesa (passion), of 
few wants, easily contented, free from nĩvaranas (hindrances), unmixed with 
people and highly energetic. He admonishes others by pointing out their íaults, 
condemns evil deeds and evil doers regardless of their social positions. 

“Dear monks, (a) that monk Sãriputta embraced asceticism after renouncing his 
great wealth in five hundred existences; (b) that monk Sãriputta had íorbearance 
that was as mighty as the great earth; (c) that monk Sãriputta was least conceited as 
a horn-broken bull; (d) that monk Sãriputta was as humble-minded as a beggar's 
son. 

“Dear monks, behold the relics of Sãriputta who was of great wisdom! Behold the 
relics of Sãriputta who was of vast wisdom, of active wisdom, of quick wisdom, of 
Sharp vvisdom, of wisdom penetrative to kiìesa, of few wants, easily contented, free 
from nĩvaranas, unmixed with people and highly energetic. He admonished others 
by pointing out their íaults, condemned evil deeds and evil doers regardless of their 
social positions!” 

(Aíter uttering thus in prose, the Buddha went on to speak the following verses:) 

1) Yo pabbaji jãtisatãni paíĩca 
pahãya kãmãni manoramăni. 

Tam vĩtarãgam susamãhit'indriyam 
parinibbutam vandatha Sãriputtam 

o my dear sons, monks! That noble monk, named Sãriputta, unílinchingly 
and completely discarded sense pleasure that could delight the íoolish mind. 

He adopted an ascetic life with great faith for five hundred existences. To 
that noble monk, named Sãriputta, who now has totally cut off craving and 
passion, whose sense-íaculties were well restrained, who has attained 
parinibbãna and ceased suffering, bow your heads in homage with your faith 
respectíul and conceit destroyed. 


2) Khantibalo pathavisamo na kuppati 
na cã'pi cittassa vasena vattati. 
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Anukampako karuniko ca nibbuto 
parinibbutam vandatha Sãripvttam. 

o my dear sons, monks! That noble monk, named Sãriputta, had great 
íorbearance as his strength; resembling the great earth he showed no anger to 
others; never yielded to the whims of the unstable mind; he looked after 
many beings with loving-kindness; he was immensely compassionate; he 
quenched the heat of kilesa. To him, who has attained parinibbãna and 
ceased suffering, bow your heads in homage with your faith respectíul and 
conceit destroyed. 

3) Candãlaputto yathã nagararh pavittho 
nicamăno carati kaỊopihattho. 

Tathã ayarh vicarati Sãripntto 
parinibbutarh vandatha Sãriputtarh. 

o my dear sons, monks! Just as the son of a poor beggar who enters towns 
and villages looking for food with a worn out cup made of bamboo strips in 
his hand, wanders without conceit but humble-minded, even so this noble 
monk, named Sãriputta, wandered knowing no pride but in all humility. To 
him, who has attained parinibbãna and ceased suffering, bow your heads in 
homage with your faith respectíul and conceit destroyed. 


4) Usablĩo yatlĩã chinnavisãnako 

ahetlmyanto carati purantare vane. 

Tatlìã ayam vihãrati Sãriputto 
parinibbutam vandatha Sãriputtam. 

o my dear sons, monks! Just as the horn-broken bull wanders in towns, 
villages and íorests, absolutely, harmless to other beings, even so the noble 
monk, named Sãriputta, wandered doing no harm to others and lived in 
harmony with four postures of lying, sitting, standing and vvalking. To him, 
who has attained parinibbãna and ceased suffering, bow your heads in 
homage with faith respectíul and conceit destroyed. 

Beginning thus the Buddha praised the vừtues of the Venerable Sãriputta in five hundred 
verses. 

The more the Buddha praised, in all manner, the Venerable’s virtues, the greater 
Venerable Ãnanda’s helplessness. As a chicken, near a cat's mouth, trembles, so does the 
Venerable Ãnanda helplessly tremble. Accordingly, he asked the Buddha: 

“Exalted Buddha, having heard of the Venerable Sãriputta’s parinibbãna, I feel as 
though my body becomes stiff, the directions blur my eyes, the Dhamma does not 
maniíest itselí to me. (I am not inclined to learn any unlearnt Dhamma-texts nor 
am I interested to recite what I have learnt.)” 

Then in order to cheer him up the Buddha said as follows: 

“My dear Ãnanda, does Sãriputta attain parinibbãna taking with him the aggregate 
of your sĩìa virtues or taking with him the aggregate of samãdhi virtues, pannã 
virtues, vimutti virtues, vimuttinana-dassana vữtues?" 

Thereupon Venerable Ãnanda replied: 

“Exalted Buddha, the Venerable Sãriputta does not attain parinibbãna, taking the 
aggregate of my sTÌa virtues, my samădhi virtues, paniĩã virtues, vimutti virtues, or 
vimuttinãna-dassana virtues. 

“In fact, Exalted Buddha, the Venerable Mahãthera exhorted me, made me plunge 
into the Dhamma, made me understand the Dhamma, and made me set up the 
Dhamma. He made me to become ardent and happy to practise the Dhamma. He 
was anxious to preach to me. He respected his co-residents. I always remember his 
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Dhamma iníluence, his Dhamma instruments and his righteous support.” 

The Buddha knowing that the Venerable Ãnanda was really in great distress, said to him 
as follows, for he desired to abate his sorrowful íeelings: 

“My dear Ãnanda, have I not talked to you long beíore about separation from one's 
beloved while alive ( nănăbhãva ), separation by death ( vinãbhăva ) and separation 
being in different existences ( annathãbhãva )? Dear Ananda, herein how would it 
be possible to wish that something, having the nature of newly Corning to life, 
clearly Corning into existence and being subject to conditioning and destruction, 
should not pass away? Indeed there is no such possibility! 

“My dear Ãnanda, while a big substantial tree is standing, its largest branch might 
come to destruction; similarly, while the community of worthy monks is existing, 
Sãriputta ceases to live. Herein how would it be possible to wish that something, 
having the nature of newly Corning to live, clearly Corning into existence and being 
subject to conditioning and destruction, should not pass away? Indeed there is no 
such possibility. 

“My dear Ãnanda, live not by depending on others but by depending on yourselí. 
Live not by relying on other doctrines but by relying on the supramundane ones! 

“My dear Ãnanda, how should a monk live not by depending on others but by 
depending on himselí? How should one live not relying on other doctrines but by 
relying on supramundane ones? 

“My dear Ãnanda, in this dispensation, a monk lives, eradicating craving and grief 
that tend to appear in the world, by putting strong efforts, by retlecting. by being 
mindíul, by repeatedly seeing the body as the body. By putting strong eííorts, by 
reílecting, by being mindíul, (one lives, eradicating craving and grief that tends to 
appear in the world), by repeatedly seeing íeelings as the íeelings, by repeatedly 
seeing the mind as the mind,... by repeatedly seeing phenomena as phenomena. 

“My dear Ãnanda, in this way a monk lives not by depending on others but by 
depending on himselí. He lives not by relying on other doctrines but by relying on 
supramundane ones. 

“My dear Ãnanda, if monks, at present or after my demise, live by not depending 
on others but by depending on themselves, by not relying on other doctrines but by 
relying on supramundane ones, all of them will become noblest ( Arahats ), indeed 
among those, who take the three trainings íavourable.” 

Speaking to him in this way, the Buddha gave some relieí to the Venerable Ãnanda. 
Thereaíter, He had the bone relics of the Venerable Sãriputta enshrined in a cetiya in the 
City of Savatthi. 

This is an account of Sãriputta Mahãthera ’s attainment of Parinibbãna. 

Moggallãna Mahãthera’s Attainment of Parinibbãna 

Aíter having the relics of Venerable Sãriputta enshrined in a cetiya in Sãvatthi, as has 
been said, t_he Buddha gave a hint to Venerable Ananda that He would travel to Sãvatthi. 
Venerable Ãnanda then iníormcd the monks of the Buddha's proposed journey to that City. 
In the company of a large number of monks, the Buddha set out from Sãvatthi to Rãjagaha 
and took residence in the VeỊuvana monastery. 

(Herein, the Buddha attained Enlightenment on the full-moon day of Vesãkha 
(April-May). On the first waxing day of Mãgha, the Venerables Sãriputta and 
Moggallãna joined the Sangha and on the seventh day, the Venerable Moggallãna 
attained arahatship. On the íiíteenth day, the full moon of Mãgha, Sãriputta became 
an arahat. 

(On the full moon day of Kattika (October-November) of the year 148 Mahã Era, 
the day the Buddha completed 45 vassas and the two Chieí Disciples, 44 vassas, 
the Venerable Sãriputta attained parinibbãna in his native village Nãlaka. It should 
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be noted brietly in advance that the Venerable Moggallãna did the same at the 
Kãlasilã stone slab on Mount Isigili, Rặjagaha, on the new-moon day of that month 
of Kattika. The account of Venerable Sãriputta’s attainment of parinibbãna has 
been given. Now that of Venerable Moggallãna’s is as follows:) 

While the Buddha was staying at the VeỊuvana monastery of Rãjagaha, the Venerable 
Mahã Moggallãna was sojourning at the stone slab, named KãỊasilã, on Mount Isigili. 

As the Venerable was at the height of his supernormal powers, he used to visit the realm 
of devas as well as to that of Ussada hell. Aíter seeing for himselí the great enjoyment of 
divine luxuries by the Buddha’s followers in deva-world and the great suííering of heretical 
disciples in Ussada, he returned to the human world and told the people that such and such 
a male or íeniale donor was reborn in deva-world, enjoying great luxuries but among the 
followers of heretics such and such a man or a woman was reborn in a certain hell. People 
thereíore showed their faith in the Buddha’s teaching and avoid heretics. For the Buddha 
and his disciples, the people's honour and hospitality increased whereas those for the 
heretics decreased day by day. 

So the latter conceived a grudge against the Venerable Mahã Moggallãna. They discussed 
and decided, saying: “If this monk Moggallãna lives longer our attendants and donors 
might disappear and our gains might diminish gradually. Let us have him killed.” 
Accordingly they paid a thousand coins to a chieí robber, named Samanaguttaka, to put the 
noble Venerable to death. 

With the intention to kill the Venerable, the chieí robber Samanaguttaka, accompanied by 
a large number of robbers, went to Kãlasilã. When the Venerable saw him, he disappeared 
into the air by means of his supernormal powers. Not íinding the Venerable, the chieí 
robber went back that day and returned again the next day. The Venerable evaded him in 
the same way. Thus six days had elapsed. 

On the seventh day, however, due to his misdeed done in the past, the aparãpariya 
akusalakamma took effect. The aparãpariya unwholesome deed of the Venerable was as 
follows: 

In one of his íormer existences, when he was inexperienced, wrongly following the 
slanderous words of his wife, he wished to kill his parents. So he took them in a small 
vehicle (cart) to the íorest and pretending to be plundered by robbers, he attacked his 
parents. Being unable to see who attacked them because of their blindness and believing 
that the attacker were real robber, they cried for the sake of their son saying: “Dear son, 
these robbers are striking us. Run away, dear son, to saíety!” 

With remorse, he said to himselí: “Though I, myselí, beat them, my parents cried, 
worrying about me. I have done a wrong thing!” So he stopped attacking them and making 
them believe that the robbers were gone, he stroked his parents' arms and legs and said: “O 
mother and íather fear not. The robbers have fled.” and he took them home. 

Having no chance to show its effect for a long time, his evil deed remained like a live 
charcoal covered by ash and now, in his last existence, it came in time to seize upon and 
hurt him. A worldly simile may be given as follows: when a hunter sees a deer, he sends 
his dog for the deer, and the dog, following the deer, catches up at the right place and bites 
the prey. In the same way, the evil deed done by the Venerable now had its chance to show 
its result in this existence of the Venerable. Never has there been any person who escapes 
the result of his evil deed that íinds its opportunity to show up at an opportune moment. 

Knowing full well of his being caught and bitten by his own evil deed, the Venerable 
Mahãthera was unable to get away by his supernormal power at the seventh attempt. This 
was the power that had been strong enough to make Nãga King Nandopananda tamed and 
to make the Vejayanta palace tremble. As a result of his past wickedness, he could not 
disappear into the air. The power that had enabled him to deíeat the Naga King and to 
make the Vejayanta tremble, had now become weak because of his íormer highly atrocious 
act. 

The chief robber, Samanaguttaka, arrested the Venerable, and together with his men hít 
him and pounded him so that the bones broke to pieces like broken rice. Aíter doing this 
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deed known as paìãìapithika (pounding the bones to dust so they become something like a 
ring of straw used as a cushion to put something on; it was a kind of cruelty.) Aíter so 
doing and thinking that the Venerable was dead, the chieí robber threw the body into a 
bush and left together with his men. 

Becoming conscious, the Venerable thought of seeing the Buddha beíore his demise and 
having íastened his pounded body with the bandage of his psychic powers, he rose into the 
sky and appear before the Buddha and paid homage to the Master. Thereaíter, the 
following conversation took place between the Venerable and the Buddha: 

Mahãthera: Exalted Buddha, I have given up the control of my life process 
(ãyusankhãra). I am going to attain parinibbãna. 

Buddha: Are you going to do so, my dear son Moggallãna? 

Mahãthera: Yes, I am, Venerable Sir. 

Buddha: Where will you go and do that? 

Mahãthera: At the place where Kãlasilã stone slab is, Exalted Buddha. 

Buddha: In that case, dear son Moggallãna, give a Dhamma-talk to Me beíore you 

go. I will not have another opportunity to see a Disciple like you. 

When the Buddha said thus, the noble Venerable, replying: “Yes, Exalted Buddha, I shall 
obey you,” paid homage to the Buddha and flew up into the air up to the height of a toddy 
palm tree, then that of two palm trees and in this way he rose up to the height of seven 
trees, and as the Venerable Sãriputta had done beíore on the day of his parinibbãna, he 
displayed various miracles and spoke of the Dhamma to the Buddha. Aíter paying homage 
respectíully, he went to the íorest where Kalasĩla was and attained parinibbăna. 

At that very moment, a tumult arose in all six planes of deva-worlds. Talking among 
themselves: “Our Master, Venerable Moggallãna, is said to have attained parinibbãna.” 
Devas and Brahmãs brought divine unguents, flowers, íragrance, smoke and sandalwood 
power as well as various íragrant divine firewood. The height of the íuneral pyre made of 
sandalwood was ninety-nine cubits. The Buddha Himselí came together with His monks 
and standing near the remains, supervised the íuneral arrangements and had the cremation 
conducted 

On a yojana-v ast environs of the íuneral site, fell a rain of flowers. At the íuneral 
ceremony, there were human beings moving about among devas and devas moving about 
among human beings. In due course, among devas stood demons; among demons, 
Gandhabba devas; among Gandhabba devas, Nãgas; among Nãgas, GaruỊas; among 
GaruỊas, Kinnarãs; among Kinnarãs, umbrellas; among umbrellas, fans made of golden 
camara (yak) tail; among these fans, round banners, and among round banners were flat 
ones. Devas and humans held the íuneral ceremony for seven days. 

The Buddha had the relics of the Venerable brought to Him and a cetiya was built. In it 
the relics were enshrined near the gatevvay of the VeỊuvana monastery. 

Murderers punished 

The news of the murder of Venerable Mahã Moggallãna spread throughout the whole 
lambudipa. King Ajãtasattu sent detectives to all places to investigate and arrest the 
murderous robbers. While the murderers were drinking at a liquor shop, one of them 
provokingly slapped down the liquor cup of another fellow. Then the provoked man said, 
to pick a quarrel: “Hey, you wretched one, a stubborn fellow! Why did you do that and 
make my cup fall to the ground?” Then the íirst man annoyingly asked: “Hey, you 
scoundrel! How was it? Did you dare to hurt the Venerable first?” “Hey, you evil one! Did 
you not know that I was the íirst and íbremost to harm that the monk?” the other man 
deíiantly retorted. 

Hearing the men saying among themselves: “It was I who did the killing. It was I who 
murdered him!” the King's officers and detectives seized all the murderers and reported (to 
King Ajãtasattu) on the matter. The King summoned them and asked: “Did you kill the 



THE GREAT CHRONICLE OF BUDDHAS 

Venerable Mahã Moggallãna?” “Yes, we did, Great King,” the men replied admitting. 
“Who asked you to do so?” “Great King, those naked heretics did, by giving us money,” 
the men coníessed. 

The King had all the five hundred naked heretics caught and buried together with the 
murderers in the pit, navel-deep in the the courtyard. They were covered with straw and 
burnt to death. When it was certain that they all had been burnt, they were cut to pieces by 
ploughing over them with a plough fixed with iron spikes. 

(Herein the account of Venerable Mahã Moggallãna’s attainment is taken from the 
exposition of the Sarabhanga Jãtaka of the Cattãlĩsa Nipãta; that of the punishment 
of the murderers from the exposition of Mahã Moggallãna Vatthu of the 
Dhammapada Commentary.) 

Regarding the fact that the Buddha Himselí supervised the íuneral of the Venerable 
Moggallãna, the monks in the Dhamma-hall remarked: “Friends, since Venerable 
Sãriputta’s parinibbãna did not take place near the Buddha, he did not receive the Buddha’s 
honour. On the other hand, Mahã Moggallãna received it because he attained parinibbãna 
in the neighbourhood of the Buddha.” When the Buddha came and asked the monks what 
they were talking about, they gave the ansvver. The Buddha then said: “Monks, Moggallãna 
was honoured by Me not only in this life but also in the past.” The Buddha told them the 
Sarabhanga Jãtaka of the Cattãlĩsa Nipãta. (The detailed account of the Sarabhanga Jãtaka 
may be taken from the the Five Hundred and Fifty Jãtaka Stories.) 

Soon after the parinibbãna of the two Chief Disciples, the Buddha went on a great 
circular (mahãmandalà) tour in the company of monks and reached the town of Ukkacela 
where He made His alms-round, and delivered the Ukkacela Sutta on the sand banks of the 
Gangã. (The full text of the Sutta may be read in the Mahãvagga Sarhyutta. 

(4) MAHÃ KASSAPA MAHÃTHERA 
(a) Aspừation expressed in The Past 

A hundred thousand aeons ago, Buddha Padumuttara appeared and, with the City of 
Hamsãvati as His alms-resort, He resided in the Deer Park called Khemã. While He was so 
residing, a wealthy person of eighty crores, named Vedeha (the íuture Mahãthera Mahã 
Kassapa), had his delicious early meal and observed Uposatha. With unguents, flowers, etc. 
in his hand, he went to the monastery where he made obeisance and sat down at a proper 
place. 

At that time, the Buddha announced about His Third Disciple, Mahã Nisabha by name, 
saying: “Monks, among my disciples who themselves practise the dhutanga austerities and 
advise fellow monks to practise the same, Nisabha is íoremost ( etadagga ).” 

Hearing the Buddha’s words, Vedeha was very pleased and his faith increased and when 
the audience had left as the occasion came to an end, he respectíully paid homage to the 
Buddha and said: “'Exalted Buddha, please accept my alms-food tomorrow.” “Donor,” 
replied the Buddha, “the monks are too many!” “How many are they, Exalted Buddha?” 
When the Buddha said they were six million and eight hundred thousand, he said boldly: 
“Exalted Buddha, without leaving even a single sãmanera at the monastery, kindly have my 
meal oííering together with all of your monks.” The Buddha accepted the invitation of the 
devotee Vedeha by keeping silent. 

Knowing well that the Buddha had accepted his invitation, Vedeha returned home and 
prepared a great oííering and on the next morning sent a message to the Buddha 
announcing the time for having the meal. Taking His bowl and robe, the Buddha went to 
Vedeha's house in the company of monks and sat on the prepared Seat. When the pouring 
of dedication water was over, the Buddha accepted the rice gruel, etc. and did the 
distribution and partaking of food. Sitting near the Buddha, Vedeha remained very pleased. 

At that time, while on alms-round, Venerable Mahã Nisabha came to that road. Seeing the 
Venerable, Vedeha got up from his Seat and drew near the him, showing his respect, he 
asked: “Venerable Sir, please hand your bowl to me.” The noble Venerable handed the 
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bowl to Vedeha. “Please come into my house,” said Vedeha, “the Exalted One is still seated 
there.” “It is unbecoming to get into the house,” the Venerable replied. So the devotee íilled 
the bowl with food and oíTered it to him. 

Aíter sending off the noble Venerable and returned home, Vedeha took his Seat near the 
Buddha and said: “Exalted Buddha, although I told him that the Exalted Buddha was still in 
my house, he did not want to come in. Does he possess virtues that are greater than 
Yours?” 

Never has a Buddha vannamacchariya, reluctance to speak in praise of others. 
Accordingly, the Buddha gave His reply as follows immediately after the lay devotee had 
asked: 

“Donor, expecting food, we are seated in your house. But Nisabha never sits, 
vvaiting for food. We occupy a dwelling near a village. But Nisabha stays in a 
íorest dwelling. We stay under a roof. But Nisabha dwells only in open air. These 
are Nisabha's unusual attributes.” 

The Buddha elaborated the Venerable’s virtues as though He íilled the ocean with some 
more water. As for Vedeha, he developed greater íaith with greater satisíaction as though 
more oil is poured into the lamp that is burning with its own oil. So he came to a 
conclusion: “What use is there for me, by human and divine luxuries? I shall resolve to 
become íoremost among dhutavãda monks who themselves practise dhutariga austerities 
and advise their co-residents to do so.” 

Again, the lay devotee Vedeha invited the Sangha headed by the Buddha to his food for 
the next day. In this way, he oííered a great dãna and on the seventh day, he distributed, in 
charity, three-piece robes to the monks. Then he fell at the feet of the Buddha and told of 
his wish as follows: 

“Exalted Buddha, with the development of deed accompanied by loving-kindness 
( mettã-kãyakamma), word accompanied by loving-kindness ( mettã-vacĩkamma ), and 
thought accompanied by loving-kindness ( mettũ-manokamma ), I have períormed 
acts of merit for seven days such as this mahã-dãna. I do not long for the bliss of 
devas, the bliss of Sakka nor the bliss of Brahmã as a result of my good work but 
may it be some wholesomeness that will enable me to strive for becoming íoremost 
among those who practised the thirteen dhutanga practices in the liíetime of a 
Corning Buddha, similar to the position that has been achieved now by the 
Venerable Mahã Nisabha.” 

Buddha Padumuttara surveyed Vedeha’s íuture with his psychic power, wondering 
“whether he will achieve it or not, for it is so great an aspiration” and he saw the man’s 
wish would deíinitely be íulíilled. So the Buddha said prophetically as follows: 

“Donor, you have expressed your wish for the position you love. In íuture, at the 
end of a hundred thousand aeons, a Buddha by the name of Gotama shall arise. 

You shall then become the third Disciple, named Mahã Kassapa, of the Buddha 
Gotama!” 

Having heard the prophecy, lay devotee Vedeha was happy as though he was going to 
attain that position even the following day, for he knew that “a Buddha speaks only the 
truth.” For as long as he lived, Vedeha períormed various sorts of charity, kept the precepts 
and did other wholesome deeds and on his death, he was reborn in a divine abode. 

Life as Ekasãtaka Brahmin 

From that time onwards, the devotee enjoyed luxury in the divine and human worlds. 
Ninety-one aeons ago, Buddha Vipassĩ appeared and was staying in the Deer Park called 
Khemã, with the City of Bandhumatĩ as His alms-resort. The lay devotee, íormer Vedeha, 
then passed from the divine world and took rebirth in an unknown poor brahmin íamily. 

Buddha Vipassĩ used to hold a special convocation, once in every seven years and gave 
discourses. In so doing, He held day and night sessions so that every being might be able to 
attend. For the day session, He preached in the evening and for the night-session, He spent 
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the whole night. When the convocation was drawing near, there arose a great noise and, 
devas, roaming about the whole Jambudĩpa, announced that the Buddha would deliver a 
discourse. 

The brahmin, the íuture Mahã Kassapa, heard the news. But he had only one garment. So 
did his housewife, the brahmin woman. As for the upper garment, the couple had but one. 
That was why he was known all over the town as “Ekasãtaka Brahmin, — the Brahmin with 
one garment.” When a meeting of brahmins took place to discuss some business, the 
Brahmin himselí went to the meeting leaving behind his wife at home; when an assembly 
of brahmin women occurred, the Brahmin stayed at home and his wife went there, putting 
on the same piece of upper garment. 

On the day the Buddha was to speak, Ekasãtaka asked his wife: “O dear wife, how is it? 
Will you go to hear the discourse at night or will you go for the day session?” “We 
womankind are unable to listen the sermons at night, I shall attend the day session.” So 
saying she (left her husband at home and) went along with other íemale lay devotees and 
donors to the day session vvearing the upper garment. There, she paid respect to the 
Buddha, sat at a proper place and listened to the sermons and went horne together with the 
ícniale companions. Then, leaving his wife, the Brahmin, in his turn, put on the same piece 
of upper garment and went to the monastery at night. 

At that time Buddha Vipassĩ was graceíully seated on the Dhamma-throne and, holding a 
round fan, spoke the Dhamma-words like a man svvimming in the celestial river or like a 
man stirring up the ocean íorceíully with Mount Meru used as a churning stick. The whole 
body of Ekasãtaka, who, sitting at the end of the assembly and listening, was íilled with the 
five kinds of pĩti proíusely, even in the íirst watch of the night. Hence he íolded the upper 
garment and was about to give it to the Buddha. Then he became reluctant to do so as 
stinginess ( macchariya ) occurred in him, increasingly maniíesting a thousand disadvantages 
of giving it away. When stinginess thus occurred in him, he utterly lost his vvillingness to 
offer because of his worry that had overwhelmed him as follows: “We have only one upper 
garment between my wife and myselí. We have nothing else for a substitute. And we 
cannot go out without it.” When the second watch of the night came, the five kinds of pĩti 
re-appeared in his mind, and he lost his enthusiasm once more as beíore. During the last 
watch too he felt the same joyful emotion. But this time the Brahmin did not allow 
stinginess to appear again and was determined, saying to himself: “Whether it is a matter of 
life or death, 1 will think about the clothing at a later time.” With this determination, he 
íolded the garment, placed it at the feet of the Buddha and whole-heartedly offered it to the 
Master. Then he slapped his bent left arm with his right three times and uttered aloud also 
three times: “Victory is mine! Victory is mine!” 

At that time, King Bandhuma, seated behind the curtain, at the back of the throne, was 
still listening to the Dhamma. As a king, it was he who should desire victory; so the shout, 
“Victory is mine!” did not please him. He, thereíore, sent one of his men to enquire what 
the shout meant. When the man went to Ekasãtaka and asked about it, the Brahmin 
answered: 

“Man, all princes and others, riding elephants, horses, etc and carrying swords, 
spears, shields and cover, deíeat their enemy troops. The victory achieved by them 
is no wonder. As for me, like a man who with a Club strikes the head of a bull and 
made the beast run away, the beast that had followed him and jumped about to kill 
him from behind, and I have deíeated my stingy heart and successíully given in 
charity the upper garment of mine to the Buddha. I ha ve overcome miserliness 
which is invincible.” 

The man came back and reported the matter to the king. 

The King said: “Friend, we do not know what should be done to the Buddha. But the 
Brahmin does.” So saying, he sent a set of garment to the Brahmin. The Brahmin thought to 
himselí: “The King gave me nothing as 1 kept silent at íirst. Only when I talked about the 
Buddha’s attributes did he give this to me. What use is there for me with this set of garment 
that occurred to me in association with the Buddha’s attributes?” So thinking he also 
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offered the set of garment to the Buddha. 

The King asked his men as to what the Brahmin did with the garment-set given by him 
and came to know that the poor man had also given it away to the Buddha. So he had two 
sets of garment sent to the Brahmin. Again the Brahmin gave them away to the Buddha. 
The King then had four sets sent to the Brahmin, who again gave them away to the Buddha. 
In this way the King doubled his gift each time and had thirty-two sets sent to the Brahmin. 
This time the Brahmin thought: “Giving away all to the Buddha without leaving some for 
us seem to mean that we are increasingly receiving the garments.” Accordingly, out of the 
thirty-two sets, he took one set for himselí and another set for his wife and gave the rest to 
the Buddha. Since then the Brahmin had become ữiendly with the Master. 

Then one day, in the extremely cold evening, the King saw the Brahmin listening to the 
Dhamma in the presence of the Buddha. He gave the Brahmin his red rug which he was 
putting on and which was worth a hundred thousand, asking him to cover himselí while 
listening to the Dhamma. But the Brahmin reílected: “What is the use of covering this 
putrid body of mine with this rug?” He thereíore made it a canopy and oííered it to the 
Buddha, íixing it above the Buddha’s couch in the Fragrant Chamber. Touched by the 
Buddha’s six-coloured rays, the rug became all the more beautiíul. Seeing the rug, the King 
remembered what it was and said to the Buddha: “Exalted Buddha, that rug once belonged 
to me. I gave it to Ekasãtaka Brahmin to put on while attending your Dhamma assembly.” 
The Buddha replied: “Great King, you honoured the Brahmin, and the Brahmin honoured 
me.” The King thought to himselí: “The Brahmin knows what should be done to the 
Exalted Buddha but we do not.” So thinking, the King gave all kinds of useíul articles to 
the Brahmin, each kind equally numbering sixty-four. Thus, he performed the act of charity 
called Atthattaka to the Brahmin and appointed him Purohita. 

Understanding that atthatthaka, ‘eight by eight’, means sixty-four, the Purohita sent daily 
sixty-four vessels of food for distribution among the monks by lot. Thus, he established his 
dãna for as long as he lived, and on his death, he was reborn again in the realm of devas. 

Life as A Householder 

Passing away from the realm of devas, the íuture Mahã Kassapa was reborn in the house 
of a layman, in the City of Bãrãnasĩ, during the Buddhantara Period, the two Buddhas, 
Konãgamana and Kassapa, appeared in this bhadda-kappa. When he grew old, he married 
and while living a householder’s life, he, one day, took a stroll towards the íorest. At that 
time, a certain Paccekabuddha was stitching a robe near a river-bank, and as he did not 
have enough cloth to make a hem he folded up the uníinished robe. 

When the householder saw the Paccekabuddha, he asked the latter why he had íolded the 
robe. When the Paccekabuddha answered that he had done so because he did not have 
enough cloth for the hem. Hearing this, he gave his own clothes, saying: “Please make the 
hem with this, Venerable Sir.” Then he expressed his wish, praying: “In my Corning 
existences in sarhsãra, may I know no lack of things.” 

Later on, at the householder's residence, there was a quarrel between the householder's 
sister and his wife. While they were quarrelling, a certain Paccekabuddha appeared, to 
receive alms-food. Then the householder's sister offered the food to the Paccekabuddha 
and said: “May I be able to avoid her even from a distance of hundred yojanas,” and she 
meant by ‘her’, the householder's wife. While standing at the doorway, the wife heard the 
wish, and thinking: “May the Paccekabuddha not partake of the other woman’s food,” she 
took the alms-bowl and threw away the food and íilled the bowl with mud beíore she gave 
it back to the Paccekabuddha. Seeing what the wife was doing, the sister scolded her, 
saying: “Hey you stupid woman, you may abuse me, or even beat me if you wish but it is 
not proper to throw away the food and fill the bowl with mud and give it back to the 
Paccekabuddha, who have íulíilled pãramĩs for so long a period of innumerable years.” 

Then only did the householder’s wife regain her moral sense and said: “Wait, please, 
Venerable Sir.” Then she begged his pardon and threw away the mud from the bowl and 
washed it thoroughly and rubbed it with íragrant powder. She then filled the bowl with 
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catumadhu, and poured butter which was white like the colour of thickly grown lotus, and 
added brilliance thereby. Handing the bowl back to the Paccekabuddha, the wife said: “Just 
as this food shines, even so may my body emanate brilliant rays.” The Paccekabuddha 
spoke words of appreciation, gave His blessing and flew up into the sky. The husband and 
wife performed meritorious deeds throughout their lives and upon their death they were 
reborn in the divine world. 

Life as A Bãrănasĩ Merchant 

Again, when they passed away from the divine world, the householder was reborn during 
the liíetime of the Buddha Kassapa, in the City of Bãrãnasĩ, as the son of a wealthy 
merchant who owned eighty crores worth of riches. Similarly, his wife became the 
daughter of another wealthy merchant. 

When the son came of age, that very daughter was brought to his home as his wife. 
Because of her past misdeed, the result of which until then had been latent, but, as soon as 
she passed the threshold vvhile entering the house, the putrid srnell issued forth from her 
body was as though the toilet was opened. When the merchant son asked whose smell it 
was and came to know that it was the odour of the bride who had just come, he ordered 
that the bride be expelled and sent back to her parents' house in the same pomp and 
grandeur that had attended her when she came. In this way, she had to return to her parents' 
horne from seven diííerent places because of the foul smell that appeared as soon as she 
entered the threshold of her husband-to-be’s house. Terrible indeed is an evil deed! 

At that time, as Buddha Kassapa had attained Parinibbãna, people began to erect a relic- 
shrine ( dhãtu-cetiya ), a yọịana high with bricks of gold worth a hundred thousand and was 
made from pure gold bullion While the cetiya was under construction, it occurred to the 
lady thus: “I am the one who had to return from seven places. What is the use of my living 
long?" So she sold her jewellery and with the money thus obtained she had a gold brick 
made, one cubit long, half a cubit wide and four íingers thick. She then took the gold brick 
together with orpiment and eight lotus stalks and went where the shrine was situated. 

At that moment, a brick was wanted to fill the gap that appeared when an encircling layer 
of bricks were laid as part of the shine. So she said to the master mason: “Please, Sir, fill 
the gap with my brick.” “O lady,” replied the master mason, “you have come at an 
opportune moment. Do it by yourselí.” 

When permitted wholeheartedly thus, the wealthy daughter climbed up to that spot and, 
having mixed the orpiment with the liquid ingredient, she íilled the gap with her brick by 
means of that cohesive mixture. Then she paid homage by placing the lotus stalks at the 
brick and expressed her wish: “In whatever existence in sarhsãra, may the sandalwood 
íragrant emanate from my body and lotus íragrance from my mouth!” After worshipping 
the shrine respectíully she went home. 

At that moment, the wealthy merchant's son, to whom the lady was to be married íirst, 
remembered her. A íestival was held in full swing then. The son asked his men: “Once 
there was a girl brought to my house; in whose house is she now?” When the men 
answered that the young lady was still at her father's house, the man said: “Friends, go and 
íetch her. Let us enjoy the íestival together with her.” So saying he sent his men for her. 

When they got to the young lady's residence, they paid respect to her and stood there. 
When the lady asked about their visit, they spoke of their purpose. “Brothers,” said the 
lady, “I have oíTered all my ornaments in honour of the cetiya. I have no more to put on.” 
The men reported the matter to their master. “You just bring the girl,” said the man, “she 
will get some jewellery.” So the lady was brought to him by his men. As soon as the 
merchant's daughter entered the house, the whole house was íilled with sandalwood 
íragrance as well as that of lotus. 

The wealthy son asked: “The first time you came here your body issued íorth foul smell. 
But now it is sandalwood íragrance from your body and lotus’ from your mouth. What is 
the reason for that?” When the whole story of her meritorious act was told, the man's íaith 
developed as he thought: “Ah, the Buddha’s Teaching is indeed able to free one from the 
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cycle of suffering!” Accordingly, he wrapped the golden shrine, measuring a yojana, with 
velvet blankets. At certain places, he made decorations in the form of golden paduma lotus 
flowers so as to add exquisite beauty to the shrine, the flowers being the size of a chariot's 
wheel. The hanging stems and stalks of the golden lotus were twelve cubits in length. 

Life as King Nanda 

Having done meritorious deeds in that existence, the wealthy husband and wife lived the 
full span of life and were reborn in a divine realm on their death. Again, when they passed 
away from that realm, the husband was reborn at a place a yọịana away from the City of 
Bãrãnasĩ, in the íamily of a noble man, while the wife became the eldest princess in the 
palace in that City. 

When both came of age, an announcement was made to hold a íestival in the village 
where the noble man’s son (Nanda) lived. Then Nanda asked his mother for a dress to put 
on while enjoying the íestive amusements and got a washed, second hand dress. The son 
asked for another dress on the ground that the one given to him was coarse. The mother 
gave another dress as a substitute. But it was also rejected because of its roughness. When 
the rejection was repeated several times in this way, the mother said: “We are of such a 
noble man’s household, dear son. We are not íortunate enough to have clothes better than 
this.” “In that case, mother, I shall go where íiner clothing is available.” “I wish you, dear 
son,” replied the mother, “kingship of Bãrãnasĩ even today.” Thus the mother gave her 
consent with such auspicious words. 

Having done obeisance to his mother, the young Nanda asked her permission to go. And 
the mother willingly gave her permission. But she did so because of her conviction, 
thinking: “Where is my son going? He has nowhere else to go. He will be staying here and 
there in my home.” But Nanda left his village for Bãrãnasĩ and took a nap with his head 
covered on the stately stone-couch in the royal garden. That was the seventh day aíter the 
King's demise. 

The ministers períormed the íuneral rites and held a meeting in the courtyard, discussing 
among themselves: “Only a daughter was born to the King. He had no son. A kingdom 
without a king is unseemly. Who should become the monarch?” They proposed one another 
for kingship saying: “Be our king!”, “(No) You should become the ruler.” Then the 
Brahmin purohita said: “We should not see many persons [to choose from]. Let us send the 
State chariot to search for the deserving one!” When the purohita's decision was agreed by 
all, they let the State chariot loose that was followed by the four army divisions with the 
five kinds of musical instruments played. 

The chariot departed through the eastern gate of the City and ran tovvards the royal 
garden. Some people suggested that the chariot should be turned back because it was 
running towards the garden as a result of its íorce of habit. The suggestion, however, was 
rejected by the purohita. The chariot entered the garden, circumambulated Nanda three 
times and stopped and set itselí ready for Nanda to get on. Aíter removing the edge of the 
covering cloth, from Nanda, the purohita studied his soles and declared: “Let alone the 
Jambudĩpa, this man is worthy to rule over the four continents with their two thousand 
surrounding smaller islands.” He also ordered the musicians to play three times. 

Then Nanda removed the cloth that covered his face and saw the ministers, with whom he 
entered a conversation: 

Nanda: For what purpose did you come here? 

Ministers: Great King, the kingship of Bãrãnasĩ has come to you. 

Nanda: Where is the King? 

Ministers: He has passed away, Sir. 

Nanda: How many days have elapsed since his passing away? 

Ministers: Today is the seventh day. 

Nanda: Did not the late King have a son or a daughter? 



THE GREAT CHRONICLE OF BUDDHAS 

Ministers: He had only one daughter, but no son, Great King. 

When the ministers said thus, he accepted the kingship, saying: “In that case, I shall act as 
King.” Then the ministers constructed a pavilion for consecration and brought the princess 
who was íully bedecked and made him King of Bãrãnasĩ after duly holding royal 
consecration ceremony. 

Thereaíter, the ministers offered a dress costing a thousand coins to the consecrated 
Nanda. “Friends, what sort of clothing is it?” asked King Nanda. “Great King, it is for you 
to put on.” “Friends,” enquired the King, “this is but a coarse clothing. Have you not got a 
íiner one?” “Great King, there is no íiner one among the clothes to be used by men,” 
replied the ministers. “Did your late King put on such a dress?” asked Nanda. When the 
ministers answered in the positive, King Nanda remarked: “Your late King did not seem to 
be one of great íortune. Bring a golden jar [full of water]. We shall get very fine clothing.” 
The ministers brought it and handed it to the King. 

Rising from his Seat, the King washed his hand and mouth, and carrying the water with 
his cupped hand, he tossed it in the direction of the east. Then eight wish-fulfilling trees 
emerged, breaking up the great massive earth. When he did the sarne in the Southern, the 
western and, northern directions, eight trees in each direction emerged. In this way there 
were thirty-two wish-fulfilling trees in the four directions. King Nanda wrapped the lower 
part of his body in a divine robe and put on another one for the upper part. Then he had an 
announcement made by the beat of drum. The announcement being: “In this State of King 
Nanda let no women spin yarns!” He also raised the royal white umbrella, bedecked 
himselí with adornments, entered the City on the back of an elephant, ascended the upper 
terrace of the palace and enjoyed a great kingly life. 

Aíter some years of Nanda's enjoyment of kingly life, the Queen, watching his life, 
showed her manner, expressing pity as she thought: “Rare indeed is a new act of merit!” 
When the King asked why her manner expressed pity, she reminded: “Your luxurious life 
is really great. That is because you have truly períormed good deeds with íaith in the past. 
But now you do nothing for íuture happiness.” “Whom should we give alms?” argued the 
King, “There are no virtuous recipients!” “Great King, lambudipa is not void of arahats. 
You better arrange things to be given. I shall bring worthy individuals to receive,” said the 
Queen boldly. 

The next day the King had the offerings arranged at the eastern gate of the City. The 
queen pcríormed a vow early to observe the precepts and íacing to the east and prostrating, 
invited by word of mouth: “If there be arahats in the eastern direction, may they come and 
accept our alms-food!” Since there were no arahats in that direction, nobody came to do 
so. The offerings had to be made to destitutes and beggars. On the next day, similar 
arrangements took place at the Southern gate. The third day saw them too at the western 
gate. But no arahats came from those directions either as there were none. 

On the íourth day, the oííerings were arranged at the northern gate, and when the Queen 
extended her invitation as before, Paccekabuddha Mahãpaduma, the oldest of five hundred 
Paccekabuddhas, who were all sons of Queen Padumavatĩ, addressed his younger brothers: 
“Brother Paccekabuddha, King Nanda has invited you. Accept his invitation with pleasure!” 
The Noble Ones accepted the invitation with pleasure. They washed their íaces at the 
Anotatta lake and then disappeared from there and reappeared at the city's northern gate. 

The citizens went to the King and iníormed him: “Great King, five hundred 
Paccekabuddhas have come.” With the Queen, the King went to the Paccekabuddha and 
welcomed them with íolded hands. Holding the alms-bowl, he brought the five hundred 
Paccekabuddhas to the upper terrace of the palace aíter períorming the great act of alms- 
giving. When the períbrmance was over, the King, sitting at the feet of the eldest member 
of the assembly and the Queen, at the feet of the youngest member, made a request, saying: 
“Venerable Sirs, if you stay in our garden, you all will be happy with our supply of 
requisites. There will also be growth of merit on our part. Thereíore, please give us your 
promise to stay in the garden of Bãrãnasĩ City.” The promise was given to the King, who 
made full accommodations, such as five hundred lodgings, five hundred walks, etc., in the 
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royal garden. The four requisites were also provided to them so that they might find no 
trouble. 

When such provision had lasted for some time, a State of nnrest and disturbance took 
place in the border areas. The King asked his Queen to look after the Paccekabuddhas 
during his absence to quell the border rebellion. 

As the King had instructed, the Queen supported the Paccekabuddhas with the four 
requisites careíully. Aíter some days, just beíore the King's return, the life process of the 
Paccekabuddhas came to an end. So the eldest one, Mahãpaduma, spent all three watches of 
the night in jhãna, and standing and leaning against the wooden back-rest, attained 
anupãdisesa-parinibbãna. In the same manner the rest of Paccekabuddhas attained 
Parinibbãna. 

On the next day, the Queen prepared the seats for the Paccekabuddhas by applying cow- 
dung, strewing flowers and letting the air pervaded with períumes, and vvaiting for their 
arrival. As she did not see any signs of their approaching, she sent a male servant, saying: 
“Go, my son, and find out the reason. Is there any mental or physical discomíort happening 
to the Venerable Ones?” 

When the royal servant went to the garden and looked for Paccekabuddha Mahãpaduma, 
aíter opening the door of His dwelling, he did not see Him there. So he went to the walk 
and saw Him standing and leaning against the wooden board. Aíter paying homage to Him, 
the servant invited the [Hrst] Paccekabuddha saying: “It is time to have meal, Venerable 
Sirs!” There was no reply at all. Thinking that the Paccekabuddha was sleeping, the servant 
moved nearer and felt the back of His feet. Aíter making such investigations, he carne to 
know full well of the Paccekabuddha’s attainment of Parinibbãna, for His feet were cold 
and stiff. So he went to the second Paccekabuddha and then subsequently, until the last one. 
When he investigated thus, he realized that the Paccekabuddhas had all reached the State of 
total extinction. On his return to the palace, the Queen asked him: “Where are the 
Paccekabuddhas, son?” “They had all attained Parinibbãna, Madam,” ansvvered the servant. 
The Queen wept bitterly and went out from the City to the royal garden with citừens and 
períormed íuneral rites and cremation. She took their relics and had a cetiya built (with the 
relics enshrined). 

Having brought the border areas to normalcy, the King returned to the City and on seeing 
the Queen who had come to meet him, he asked: “Dear Queen, did you attend to the 
Paccekabuddhas without any negligence? Are the Noble Ones well?” When the Queen 
replied that they had passed into Parinibbãna, the King was shocked and reHected: “Even to 
these Wise Ones of such nature occurred death! How can there be liberation from death for 
us!” 

The King did not proceed to the City but immediately went to the royal garden. He called 
his eldest son and handed kingship over to him and himselí adopted the life of a recluse 
(like a monk in the dispensation of a Buddha). The Queen too, thinking: “If the King 
becomes a recluse, what is there for me to do? Of course, there is none!” she followed suit 
as a íemale ascetic in the royal garden. Having developed jhãnas, both were reborn in the 
realm of Brahmãs. 

(b) Ascetic Life adopted in His Final Existence 

While they were still in the Brahmấs realm, the time had come for our Buddha to arise. 
At that time, Pippali the youth, the íuture Mahã Kassapa, took conception in the womb of 
the wife of a wealthy brahmin, named Kapila, in the brahmin village of Mahãtittha, in the 
Magadha country whereas, his wife, the íuture Bhaddãkãpilãnĩ, took conception in the 
womb of the wife of another wealthy brahmin, a Kosiya descendant, in the City of Sãgala, 
also in the Magadha kingdom. 

When they grew up, the young Pippali, being twenty years of age and Bhaddãkãpilãnĩ 
was sixteen, the former's parents noticed that their son had come of age and insisted that he 
be married, saying: “Dear son, you have come of age to raise a íamily. One's lineage 
should last long!” As Pippali had come from the Brahmã-world, he reíused to agree and 
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said: “Please do not utter such words into my ears. I shall attend to you as long as you live, 
and when you are gone, I shall take up a homeless life as a recluse.” After two or three 
days, the parents again persuaded him. The son remained resolute. Another persuasion took 
place but that too fell on deaf ears. From that time onwards, the mother was insistent. 

When the insistence became too unbearable, Pippali thought: “I shall let my mother know 
that how much I want to become a monk!” So he ga ve a thousand ticals of gold to the 
goldsmiths, asking them to create a gold statue of a girl out of it. When the statue had been 
created and polishing had been done, he dressed the statue with red garments and adorned 
it with colouríul flowers and brilliant ornaments. Then he called his mother and said: “O 
mother, I shall remain at home provided I get a girl as beautiíul as this statue! If not, I shall 
not do so.” 

Since the brahmin mother was wise, she considered: “My son is one who has done good 
works, who has períormed alms-giving, who has expressed his noble aspiration. While he 
was engaging in acts of merit in his past existence, it was unlikely that he did them alone. 
Indeed my son must have an excellent woman, very pretty like the golden statue, with 
whom he did meritorious deeds.” So considering, she summoned eight Brahmins, had a 
great honour made to them and had the gold statue placed on a chariot and said: “Go, 
brothers! If you see a girl resembling this gold statue in a íamily who equals ours in caste, 
lineage and vvealth, give the statue to her as a gift or as a pledge.” With these words she 
sent the Brahmins away. 

The eight Brahmins admitted, saying: “This indeed is a task to be done by the wise like 
us.” So saying, they left the village and discussed among themselves on the destination of 
their journey. Then they decided unanimously thus: “In this world, the country of Madda 
was the home of beautiíul women. Let us go to Madda land.” So they were to the City of 
Sãgala which lay in that State. Having left the statue at the bathing ford in that City, they 
were vvatching from a proper place. 

At that time, the íemale attendant of Bhaddãkãpilãnĩ, the daughter of a wealthy brahmin, 
bathed her and bedecked her with ornaments and left her in the chamber of splendour 
beíore she went to the bathing ford. On seeing the statue she thought: “My mistress has 
come ahead of me!” Then she scolded her and grumbled in various ways. “Hey little 
stubborn daughter! Why are you staying here alone?” As she said: “Go home quick!” she 
raised her hand to strike her mistress. When she actually did strike the back of the statue, 
the whole of her palm was hurt very much as though she had struck a stone slab. The 
íemale attendant step back and spoke harshly to pick up a quarrel thus: “Oh! Although I 
saw this woman of such awful touch and thick neck, how foolish I have been to mistake 
her for my mistress! She is not worthy ever to hold my lady's skirt!” 

Then the eight Brahmins surrounded the attendant, asking: “Is your mistress of such 
beauty?” “What beauty is of this lady? Our lady’s beauty is more than a hundred times or a 
thousand times superior to that of this lady,” retorted the attendant, “if she sits in a room of 
twelve cubits, it is not necessary to light a lamp there; darkness can be expelled by her 
natural complexion.” “In that case,” said the Brahmins, “come, let us go!” So saying they 
took the attendant, and having brought the gold statue, they went to the house of the 
wealthy Brahmin of Kosiya clan and stopped at the doorway to announce their visit. 

The Brahmin treated them vvell as a host and asked them as to where they came from. 
They replied that they came from the home of the wealthy Brahmin Kapila of Mahãtittha 
village, in the Kingdom of Magadha. When the host asked for the reason, they told him of 
the purpose of their visit. “Friends,” said Brahmin Kosiya: “It is a welcome purpose. Kapila 
Brahmin is equal to me by birth, by descent and by wealth. I shall give our daughter as a 
bride.” Having promised thus, Brahmin Kosiya took over the statue. The visiting Brahmins 
then sent a message to Brahmin Kapila, saying: “The bride has been íound. Go ahead with 
whatever is necessary.” 

Getting the news, the servants of Pippali transmitted it to him gleeíully, saying: “Master, 
the bride for you, who looks like your gold statue, has been íound, it is learnt!” But Pippali 
reílected: “I thought it was impossible to get her. Now they said that ‘the bride has been 
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found!’ As I do not want her, I shall write a letter and send it to her.” So he went to a 
secluded place and vvrote a letter as follows: 

“I would like my dear sister to marry another proper man of equal by birth, descent 
and wealth. I am one who will adopt the life of a recluse in a íorest. I do not wish 
you to be in distress later on.” 

Then he sent the letter secretly to Bhaddãkãpilãnĩ. 

When Lady Bhaddãkãpilãnĩ, learnt the news that her parents were desirous of giving her 
in marriage to Pippali the youth, son of the wealthy Brahmin Kapila of Mahãtittha village, 
Magadha country, she similarly went into seclusion and wrote the following letter: 

“I would like my brother to get married with another woman of equal caste, íamily 
and wealth. I am one going forth and becoming a female recluse. I do not want you 
to be unhappy afterwards.” 

She then sent the letter in secret to Pippali. 

When the two parties of messengers met in midway, Bhaddãkãpilãm’s men asked: “From 
whom is the letter you are carrying, íriends, and to whom is it going?” Pippali's men 
replied honestly: “The letter is sent by our master Pippali to Bhaddãkãpilãnĩ.” They also 
asked in return: “From whom is the letter you are conveying and for whom is it meant?” 
Bhaddãkãpilãnrs men gave a straightforward reply: “It is from our mistress to Pippali.” 

When the messengers from both sides agreed to open and read the letters, they were 
amazed to know the signiíicantly spiritual sense of the letters and said: “Look what the 
groom and the bride are doing!” Then they tore both the letters and threw them away in the 
íorest. They also wrote two new letters expressing reciprocal agreement and gladness and 
sent them to their respective senders. In this way, the time for marriage between Pippali, 
the son of a wealthy merchant, and Bhaddãkãpilãnĩ, the daughter of another wealthy 
merchant, came about as brought by their parents and the middlemen, despite their 
unwillingness for household life. 

Unwithered Garland of Flowers 

On the day of their marriage both of them brought a garland of flowers each; he placed 
his and she hers in the middle of their bed. Having had their dinner both simultaneously 
went to their bed and got on to it, Pippali by his right side and Bhaddãkãpilãnĩ by her left. 
They made an agreement thus: “The party, the garland of whose side withers, is to be 
regarded as having lustíul thoughts. And the garlands should be left untouched.” Both of 
them spent the night without being able to sleep throughout all three watches lest one 
should unconsciously touch the other. The garlands remained unwithered. By day, they 
behaved like brother and sister even vvithout a smile tinged with pleasure. 

Immensely Wealthy Life 

Both the wealthy son and the wealthy daughter kept themselves alooí from íondness of 
sensual pleasure ( ìokãmisa) and took no care of their household business at the same time. 
Only when their parents passed away did they manage the business. The wealth belonged to 
Pippali was great: his gold and silver was worth eighty-seven crores. Even the gold dust 
which he threw away each day after using it for rubbing his body could amount to twelve 
Magadha cups (equal to six patthas) if collected. He owned sixty mechanized dams. The 
measurement of his farm was twelve yọịanas. He had íourteen large villages as the colony 
of his servants and workers, íourteen divisions of elephant troops, íourteen divisions of 
cavalry and fourteen divisions of chariots. 

Spiritual Emotion of Pippali and His Wife 

One day, the wealthy Pippali went to his farm riding a íully equipped horse and while he 
was stopping at the edge of the farm, he saw crows and birds picking up earthworms and 
insects and eating them. He asked his servants what the crows and birds were eating and 
the servants answered that they were eating earthworms and insects. Again he asked: “Who 
is responsible for the evil acts of the crows and birds?” “As the farm is ploughed for you, 
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Sừ, you are responsible for those evil deeds,” replied the servants. The reply stirred up 
Pippalĩs spiritual emotions, causing him to reílect seriously thus: “If I am responsible for 
the evil deeds done by the crows and birds, what is the use of eighty-seven crores worth of 
my gold and silver. Indeed none! Nor is there any use of my riches, such as the twelve- 
yọịana vast farm, the sixty mechanized dams and the íourteen large villages of my 
workers. Indeed there is no use of them all! Thereíore, I shall hand over these riches to my 
wife Bhaddãkãpilãnĩ and go íorth to become a monk!” 

At that moment, his wife, Bhaddãkãpilãnĩ, had sesame from three big jars spread out on 
mats and placed in the sun. While seated and surrounded by her maids, she saw crows and 
other birds picking and eating sesame worms. When she asked her maids, she came to 
know what the birds were eating. On íurther enquiry she was iníormed that she must be 
responsible for the evil acts done by the birds as the job was done for her sake. She too 
reílected seriously thus: “Oh, it is enough for me, if I just get four cubits of cloth to wear 
and a cupítil of cooked rice to eat. (I cannot wear more than four cubits of cloth; nor can I 
eat more than one cupíul of cooked rice. ) If I am responsible for these wrongdoings done 
by others, surely I will not be able to suríace myselí from sarhsãra, the cycle of suffering, 
even aíter a thousand existences. When my husband comes, I shall give all my wealth to 
him and leave household life and become a ícmale recluse.” 

The Couple's Going Forth 

The wealthy Pippali returned home and had a bath, went up to the upper terrace and sat 
down on a high Seat, which only noble personalities deserve. Then the feast worthy of a 
Universal Monarch was arranged and served to the merchant. Both the wealthy Pippali and 
his wife Bhaddãkãpilãnĩ ate the meal, and when their servants went away, they retired to 
their quiet resort and stayed quietly at ease. 

Thereaíter, the two discussed between themselves as follows: 

Pippali: Madam Bhaddã, when you came to this house, how much wealth did you bring? 

Bhaddã: I brought my wealth by fifty-five thousand carts. 

Pippali: The wealth brought by you and the wealth extant here in this house, such as 
eighty-seven crores of riches, sixty mechanized dams, etc. I entrust them all with 
you. 

Bhaddã: Oh, but where are you going? 

Pippali: I am going to make myselí a recluse, Madam, 

Bhaddã: Oh, Sir, I too have been readily vvaiting for the time of your Corning back. I too 
shall become myselí a íemale recluse. 

To these two individuals who were endowed with pãramĩs, the three existences of sensual 
pleasures (kãma), materiality ( rũpa) and immateriality ( arũpa ) maniíested to be three leaf- 
huts blazing with fire. The two great personality of pãramĩ, thereíore, had the robes and 
bowls bought from the market and had one's hair shaved by the other. Saying: “We 
dedicate our renunciation of the world to the noble arahats.” They came down from the 
main terrace with their bags, in which were put their bowls, hanging from their left 
shoulders. None of the servant and workers at home, male or ícmale, recognize the two 
pãramĩ seekers. 

Then the couple left the brahmin village of Mahãtittha and went out by the servants' 
village gate. They were seen and recognized from their behaviour that they were their 
master and the mistress. Crying bitterly the servants fell at their feet and asked 
sorrowfully: “Master and mistress, why do you make us helpless?” The couple replied: 
“We have become recluses as we were shocked by the likeness between the three 
existences and the leaf-hut on fire. If we were to set you free from servitude, one aíter 
another there will be no end even aíter a hundred years. Get your heads washed and be 
liberated from servitude and live free.” So saying they left while the servants were wailing. 
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Parting Company with Each Other 

While he was going ahead, Pippali the noble Thera thought in retrospect thus: 

"This beautiíul Therl Bhaddãkãpilãnĩ, who is precious as much as the whole 
Jambudipa has been following me. There is reason for anybody to misunderstand 
us, thinking: ‘These two cannot part from each other even though they ha ve 
become recluses; they are doing something not in harmony with their ascetic 
guise.’ And if one misunderstands us, one is in danger of been reborn in a State of 
woe. Thereíore I should desert this fair lady, Therĩ Bhaddãkãpilãnĩ.” 

As he went on ahead, the noble Thera found a junction of two roads and stopped there. 
Having followed from behind, Therĩ Bhadda (Bhaddãkãpilãnĩ) stopped there too and stood 
with her hands joined in reverence. Then the noble Thera addressed the Therĩ: “Bhaddã 
Therĩ, people seeing a beautiíul lady like you following me might offend us by wrongly 
thinking: ‘These two individuals cannot part from each other despite their ascetic life and 
would thereby be reborn in a woeful State.’ So take whichever road you choose between 
these two. I shall go by the road you do not preíer.” 

Therĩ Bhaddã too replied thus: “Oh, yes, Sừ! vvomankind means blemish to a monk. 
People would also blame us, saying that we are unable to leave each other even after 
becoming ascetics. You, Sir, follow one road. I shall follow the other. Let us be separated.” 
Then she circumambulated exactly three times, and paid homage respectíully with the five 
kinds of veneration at the four places, such as the front, the back, the left and the right of 
the Thera. With her hands joined and raised, she said: “Our love and intimacy as husband 
and wife that started a hundred aeons ceases today.” She added: “You are of nobler birth, 
so the road on the right beíits you. We womenfolk are of lesser birth. So the left one suits 
me.” Saying thus she proceeded by the left road. 

When the two walked separate paths, the great earth quaked, roaring echoingly as if it 
were uttering: “Though I can bear up the universal mountains and Mount Meru, I cannot do 
so with regard to the virtues of these two marvellous personages!” There appeared 
thundering sounds in the sky, too. The universal mountams and Mount Meru grew up 
higher and higher (because of the earthquake). 

Meeting with The Buddha 

By that time, the Buddha arrived in Rãjagaha after observing the first vassa and (in that 
year of His Enlightenment) was still sojourning in the VeỊuvana monastery. (It was a time 
beíore His journey to Kapilavatthu.) While He was staying in the íragrant chamber of the 
monastery, He heard the noise of the quake of the great earth and He reílected as to the 
cause the earth quaked, He came to know thus: “On account of the power of their virtues, 
Pippali the young man and Bhaddãkãpilãni, the young woman, have become ascetics after 
unHinchingly renounced their incomparable wealth, dedicating their lives to Me. The quake 
took place at the junction where they parted. On my part, it will be proper only if I do a 
íavour to them.” So He went out of the íragrant chamber, personally carrying His bowl and 
robe. And even without asking any of the eighty great Disciples to accompany Him, He 
travelled alone to a distance of three gãvutas to extend His welcome. He sat cross-legged at 
the foot of the banyan tree, know as Bahuputtaka, between Rãjagaha and Nãlanda. 

What was peculiar to the Buddha now was that He did not sít there as an unknown monk 
practising dhutanga austerities. In order to promote the íaith of the Venerable Mahã 
Kassapa, who had never seen Him beíore, the Buddha did not conceal His natural 
splendour that shone íorth with the major and minor marks, instead, He sat there, 
emanating the massive Buddha’s rays and illuminating brilliantly up to a distance of eighty 
cubits. The rays that were of the size of a leaíy umbrella, or that of a cart-wheel or that of 
a pinnacled gable, spread from place to place brightening the whole íorest grove, as though 
it were a time when a thousand moons or a thousand suns rose with all their brightness. 
Thereíore, the whole íorest grove was very pleasant with the splendour of the thirty-two 
marks of a great man, like the sky brightened by stars, or like the water suríace with the 
five kinds of lotus blossoming in groups and clusters. Though the natural colour of the 
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trunk of the banyan tree must be white, that of the leaves green and the old leaves red, but 
by the splendour of the Buddha’s body, the whole of the Bahuputtaka banyan trees, with 
many branches, was all gold and yellow on that very day, as they were bathed with the 
luminous rays of the Buddha’s body light. 

Venerable Mahã Kassapa thought: “This Venerable One must be my Teacher, the 
Buddha. Indeed I have become a monk, dedicating my monkhood to this very Teacher.” 
From the spot on which he stood and saw the Buddha, the Venerable walked nearer, 
bending his body. At all these three places he adoringly venerated the Buddha and received 
his discipleship by declaring three times thus: “Satthã me Bhagavã, sãvako'ham asmi — 
Glorious Buddha, you are my Teacher! I am your disciple!” 

Then the Buddha replied: “Dear son Kassapa, if you showed such immense reverence to 
the great earth, it might not be able to withstand it. As for Me, who have ĩared well like 
íormer Buddhas, the tremendous reverence shown by you, who are aware of such 
immensity of my qualities, cannot make a single hair of My body tremble. Dear son 
Kassapa, be seated, I shall give you My inheritance.” (This is how the exposition of the 
Etadagga Vagga, Ekaka Nipãta of the Anguttara Commentary and the exposition of the 
Mahã Kassapa Thera-Gãthã, Cattãlĩsa Nipãta of the Theragãthã Commentary.) 

In the Cĩvara Sutta of the Kassapa Samyutta, Nidãna-vagga, however, it is said as 
follows: When the Venerable Kassapa solemnly declared his discipleship thrice, the 
Buddha said: 

“Kassapa, if a man, without knowing a pupil of all-round períect mentality, 
says: ‘I know’, or without seeing him, says: ‘I see’, his head will fall off. As 
for me, I say: ‘I know’ because I do know him, or I say: ‘I see’ because I do 
see him.” 

(Herein the meaning is: if a teacher, outside the dispensation of the Buddhas, 
admitted, saying that he knew or saw without actually knowing or seeing an 
extremely íaithíul disciple with all mentality who showed extreme veneration as 
Venerable Mahã Kassapa did, the head of that teacher would drop off his neck, as 
a ripe toddy-palm íruit does from its stem. Or it might split into seven pieces. 

(Herein it may íurther be explained as follows: If Venerable Mahã Kassapa were to 
direct his great veneration, generated by such íaith, to the great ocean, its water 
might disappear like drops of water íalling into a tremendously hot iron pan. If he 
were to direct his veneration towards the mountain of the universe, it would break 
up into pieces like a ball of husks. If he were to direct it to Mount Meru, the 
mountain would be destroyed and tumble down in disarray like a lump of dough 
pecked by a crow's beak. If he were to direct it towards the great earth, its soil 
would be scattered like a great pile of ashes being blown off by the wind. But, the 
Venerable's veneration of such might could not make a hair, on the back of the 
Buddha’s instep, trembled. Let alone Venerable Kassapa, even thousands of monks 
equal to the Venerable would be unable to do so by períorming their veneration. 
Theirs was powerless even to disturb a soft hair on the Buddha’s instep, or even to 
shake a single thread of the robe made of rags that the Exalted One was wearing. 

So great was the might of the Buddha.) 

Ordination as Bhikkhu through Acceptance of Buddha's Advice 

Having said: “Dear son Kassapa, be seated. I shall give you my inheritance,” as has been 
mentioned beíore, the Buddha gave the Venerable three pieces of advice (according to the 
Cĩvara Sutta of the Kassapa Samyutta): 

“Kassapa, you must thereíore practise thinking thus: ‘I shall abide by hirĩ and 
ottappa in dealing with those monks of higher standing, lower standing, or equal 
standing. 

“Kassapa, you must, thereíore, practise thinking thus: ‘I shall listen to all 
Teachings on wholesomeness. I shall listen attentively to all these Teachings 
respectíully, reílecting on them and bearing them well. 
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“Kassapa, you must thereíore practise, thinking thus: ‘Mindíulness on the body 
(, kãyagatã-sati ) accompanied by happiness (sukha) shall never desert me!” 

The Buddha gave him these three pieces of advice. The Venerable Kassapa also received 
them respectíully. This three-piece advice amounted to the Venerable's ordination, lower as 
well as higher. The Venerable Mahã Kassapa was the only one to received this kind of 
ordination in the Buddha's dispensation. And such is know as “ ovãda-patiggahana 
upasampadă — ordination through acceptance of the Buddha's advice.” 

(Herein the Buddha granted the Venerable Kassapa ordination as a bhikkhu by 
means of these three pieces of advice. Of these three, the fữst is: “Dear son 
Kassapa, you must develop íirst the two ‘effective’ virtues of hirĩ and ottappa as 
you encounter three classes of fellow bhikkhus, namely, those of higher standing, 
who are senior to you by age and ordination, those of lower standing, who are 
junior to you, and those of medium standing, who are equal to you,” By this íirst 
advice, Venerable Kassapa was taught to abandon pride in birth, for he was of the 
brahmin caste. 

(The second advice is: “Dear son Kassapa, while you are listening to the (aultless 
Teaching, you must be respectíully attentive by lending both your ears, the wisdom 
ear as well as the natural one, in all three phases of the Teaching, the beginning, in 
the middle and towards the end.” By this second advice the Venerable was taught 
to abandon arrogance springing from his wide knowledge, for he was highly 
intelligent 

(The third advice is: “Dear son Kassapa, you must strive not to let the íirst jhãna 
get away from your mental process, the jhãna which is accompanied by íeeling of 
happiness ( sukha-vedanã ) originated in mindíulness of the body (kăyagatã-sati) and 
the sense object of breathing-in and out ( ãnãpãna ãrammana)” By this third advice 
the Venerable was taught to abandon self-love and self-craving ( tanhã-lobha ) 
developing from possession of strong personality ( upadhi ), for he was good 
looking.) 

Having made Venerable Kassapa an advice-receiving monk at the foot of the Bahuputtaka 
banyan tree, the Buddha left and set out on a journey with the noble Venerable as His 
follower. While the Buddha had thirty-two marks of a great being on His body and was 
thus exquisitely splendored, Venerable Kassapa was graceíul with seven marks. The latter 
closely followed the Buddha like a small golden boat trails a big golden one. Aíter going 
some distance, the Buddha diverted from the main road and gave a hint that He would like 
to sít at the foot of a tree. Knowing that the Master was desirous of sitting, the Venerable 
made his (very soft) upper ro be íouríold and spread it and said: “Exalted Buddha, may the 
glorious Buddha be seated here. The act of the Exalted Buddha’s sitting will bring welfare 
and happiness to me for long.” 

Exchange of Robes 

Having sat on the outer robe in four íolds, the Buddha felt the edge of the robe with His 
hand, which had the colour of a lotus blossom, and said: “Dear son Kassapa, this upper 
ro be of yours made of an old piece of cloth is very soft indeed!” 

(Herein, ‘why did the Buddha uttered words of praise?’ The answer should be: 
because He wanted to make exchange of robes with Venerable Kassapa. 

‘Why did the Bnddha want to make exchange of robes?’ The answer should be: 
because He wanted to install the Venerable in His position. 

(“For such installation were there not Venerables Sãriputta and Moggallãna?” one 
might argue. The ansvvers is: Yes, they were there. But it occurred to the Buddha 
thus: “Both of them will not live long. They will attain parinibbãna beíore Me. 
Kassapa, however, will live for a hundred and twenty years, four months aíter my 
Parinibbãna, in the cave where a sattapanni tree grows, he will hold a Council at 
which a mass recital, in approval (sangãyanã) of the Dhamma and the Vinaya, will 
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be done. He will thus render Service to My dispensation so that it may last for five 
thousand years.” The Buddha also was of the opinion that “if I install him in My 
monastery, monks will show obedience to him.” Hence the Buddha's desire to 
install the Venerable in His (the Buddha’s) position. It was for this reason that the 
Buddha was desirous of exchanging of robes. It was because of this desire that the 
Buddha spoke in praise of the Venerable Kassapa.) 

If somebody admiringly spoke of the good quality of the bowl or that of the robe, it was 
a natural practice of the noble Venerable to say: “Please accept the bowl, Venerable Sir,” 
or “Please receive the robe, Venerable Sừ.” Thereíore, knowing by hint that “the Exalted 
Buddha would like to put on my outer robe, for he admired its soĩtness,” the Venerable 
said: “Exalted Buddha, may the Glorious One please put on this outer robe.” “Dear son 
Kassapa, which robe will you don then?” asked the Buddha. “If I get the kind of robe you 
are vvearing, I will don it,” replied the Venerable. Then the Buddha said: “Dear son 
Kassapa, can you do that? This robe made of rags have become very old because of my 
long use. Indeed, when I picked it up, that day saw the quake of this great earth down to 
the water limit. Those of less virtue are unable to wear this kind of robe that had been 
wom out. Only those who engage themselves in the Dhamma practice and who, by nature, 
are used to such attire deserve it.” So saying the Buddha gave His robe for the Venerable 
Kassapa’s. Aíter the exchange of robes was done in this way, the Buddha put on the 
Venerable’s robe and the Venerable donned the Buddha’s. At that moment, the great earth 
quaked violently down to the water limit as if it were saying, though it lacks mind and 
volition: “Exalted Buddha, you have done something difficult to do. There has never been 
in the past such an occasion on which a Buddha gives His robe to His disciple. I cannot 
bear up this virtue of Yours.” 

(c) Achievement of Spứituality and An Etadagga Title 

On the part of the Venerable Mahã Kassapa, no arrogance arose in him just by getting the 
Buddha’s robe; he never thought: “Now I have obtained the robe previously used by the 
Exalted One: I have nothing to strive now, either for higher Paths and Fruitions.” Instead, 
he made a vow to practise the thirteen austere ( dhutanga ) practices most vvillingly as taught 
by the Buddha. Because he put great eíTorts in developing the ascetic Dhamma, he 
remained only for seven days as a worldling and on the eighth day, at early dawn, he 
attained arahatship with the íouríold Analytical Knowledge (patisambhidã-magga-nãna). 
Setting this Venerable as an example, the Buddha delivered many discourses as 
contained in the Nidãnavagga Kassapa Samyutta (see the translation of the same 
Samyutta). 

The Buddha admired the Venerable through many Suttas such as CandTtpama Sutta, in 
which the Buddha says: “ Kassapo bhikkhave cand’ũpamo kulãnỉ upasankamati — Monks, 
Kassapa Thera approached his donors of the four social classes by controlling his deed, 
word and thought like the moon, i.e. being absolutely free from physical, verbal and mental 
roughness does he approach his donors.” Later on the Buddha declared, by citing the noble 
Venerable as the íoremost (etadagga ) in dhutanga practices, as preserved in the Kassapa 
Samyutta: 

“Etcidaggarìi bhikkhave mama sãvakũnarh bhikkhũnarh dhutavãdãnarh 
yadidam Mahãkassapo. ” 

Monks, among my disciples bhikkhus, who practise by themselves and who 
teach and exhort others to practise the excellent dhutanga practices which 
shake off moral impurities ( kilesa ), Mahã Kassapa Thera is the best. 


(5) ANURUDDHA MAHATHERA 
(a) Aspứation expressed in The Past 

A hundred thousand aeons ago, in the liíetime of the Buddha Padumuttara, the íuture 
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Thera Anuruddha was an unknown householder. One aíternoon, he went along with a 
crowd of people to the monastery to listen to the Dhamma. Having respectíully paid 
homage to the Buddha, he stood at the edge of the audience, paying attention to the 
Buddha’s discourse. After delivering His discourses in serial order, the Buddha declared a 
monk íoremost in achieving the psychic power of the Divine Eye (dibbacakkhu-abhinnã). 

Then it occurred to the householder: “This monk was declared íbremost in achieving the 
psychic power of the Divine Eye by the Buddha Himseir. Thereíore, he indeed is superior. 
What, if I were to become the best among the monks who achieved the Divine Eye in the 
dispensation of some íuture Buddha?" So thinking, he went through the audience and 
invited the Buddha and His Sangha. The next day, he peiTormed a great alms-giving to the 
Sangha headed by the Buddha. 

Thinking: “I have aspired for a very high post,” he invited the Buddha as be lo re, day 
aíter day, saying: “Please come today for my act of merit. Please come tomorrow for my 
act of merit.” Having invited thus, he gave a great dãna for seven days. Offering excellent 
robes to the Buddha and His company of monks, he expressed his aspiration as follows: 

“Exalted Buddha, I made these offerings not to obtain divine luxuries nor to enjoy 
human pleasure. Seven days ago you declared a monk as the best in the Divine 
Eye. I wish to be like him, as the íoremost among those with similar power in the 
dispensation of a íuture Buddha.” 

Having expressed his aspiration thus, the householder fell at the feet of the Buddha. 
When the Buddha surveyed the íuture, He foresaw well that the íulíilment of the 
householder's wish and so He predicted: “Donor, at the end of a hundred thousand aeons in 
íuture, Buddha Gotama will evidently appear. In the dispensation of that Buddha, you will 
be Anuruddha by name, the íoremost of those who acquire the psychic power of the Divine 
Eye.” Having predicted thus the Buddha gave a discourse in appreciation of the meal- 
oííering and returned to the monastery. 

The householder did good works for as long as he lived and aíter the Buddha 
Padumuttarấs attainment of Parinibbãna, he built a golden shrine which was seven yoịanas 
high. He approached the Sangha and asked: “Venerable Sirs, what is the preparatory 
wholesome deed for acquiring the psychic power of the Divine Eye?” “Donor,” replied the 
noble monks, “the gift of light should be given.” He then had a thousand big trees made 
íirst, each bearing a thousand torches; just beyond these trees, he had a thousand 
illuminated trees of medium size made; just beyond them, a thousand illuminated small 
trees. In this way, thousands of trees and torches were oííered. His other giíts of lights 
were innumerable. 

Offering of Lights to Buddha Kassapa’s Shrine 

Having períormed such meritorious deeds throughout his life, the householder, the íuture 
Anuruddha, was reborn either in the worlds of devas or humans. When a hundred thousand 
aeons had elapsed and in the li le ti me of the Buddha Kassapa in this bhadda-kappa, he was 
reborn also as a householder in the City of Bãrãnasĩ. Aíter the Buddha’s Parinibbãna, he 
built a shrine of one yojana and had numerous gold cups made, each cup was íilled with 
butter oil. In the middle of the cups, he placed a cake of solidiíied molasses and lighted it. 
He also lighted the gold cups around the shrine, the round brim of each cup touching that 
of the next. For himselí, he had the biggest vessel made of gold and had it filled also with 
butter-oil. A thousand wicks placed around the brim were lighted. For the middle wick, 
however, he had a piece of cloth twisted and lighted it. Holding on his head the bowl of a 
thousand lights, he went round the shrine and honoured it for all three watches of the night. 
In that existence too, he pcríormed wholesome acts as long as he lived, and upon his death 
he was reborn in the realm of devas. 

Life As Annabhãra 

Again, beíore the liíetime of our Buddha, he was reborn in a poor íamily, also in 
Bãrãnasĩ and lived, depending upon a wealthy merchant named Sumana. The poor man's 
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name was Annabhãra. The merchant Sumana gave lavish alms, at the gate of his house, to 
destitutes, travellers and beggars. 

One day, a Paccekabuddha, by the name of Uparittha, engaged in nirodha-samãpattỉ at 
Mount Gandhamãdãna, and when He emerged from that jhãna, he pondered: “Whom 
should I help today?” Paccekabuddhas are very kind by nature to the poor. So, the 
Paccekabuddha Uparittha decided to help poor Annabhãra for the day. Knowing that the 
man was about to come back from the forest, the Paccekabuddha, taking His alms-bowl 
and robe disappeared, from Mount Gandhamãdãna and reappeared beíore Annabhãra at the 
village gate. 

Seeing the Paccekabuddha carrying an empty bowl, he respectíully made obeisance to 
him and asked: “Venerable Sir, would you obtain food?” When the Paccekabuddha replied 
that he would, Annabhãra said: “Please wait here for a while,” and quickly went home and 
asked his wife: “O lady, is there a portion of food you set aside for me? Or is there not?” 
When the wife said yes, he returned to the Paccekabuddha and took the bowl from His 
hand. On returning home, he said to his wife: “Lady, because we did not períorm acts of 
merit in the past, we are now living, always yearning for food. Though we have desire to 
give, we have nothing to give. And when we have something to give, there is no recipient 
for it. Today I encounter the Paccekabuddha Uparittha. And there is also my portion of 
food. Put that food of mine into His bowl.” 

The intelligent wife thought: “As my husband is giving his food to the Paccekabuddha, I 
should also do something for my share of merit.” So she too put her portion of food in the 
bowl and handed it to the Paccekabuddha. He also said, expressing his desire: “Venerable 
Sir, may we be liberated from such troublesome living.” The Paccekabuddha replied 
somewhat in prediction: “You, donor, of great merit! May your desire be realised!” Having 
spread out his over-cloth at one place, Annabhãra said íurther: “Please sit down here, 
Venerable Sir, and have your meal.” Aíter sitting down on the Seat made by Annabhãra, the 
Paccekabuddha had his meal, reílecting on the nine disgusting things (which are 1. gamana 
(going on alms-round); 2. paríyesana (searching for alms); 3. paribhoga (eating); 4. ãsaya 
(excretions, such as phlegm, bile, blood and pus); 5. nidhaha (stomach into which comes 
newly eaten food); 6. aparipakka (food in undigested State); 7. parípakka (food in digested 
State); 8. phala and nissanda, outcome and flowing or trickling from here and there (on the 
body) and 9. makkhana, smearing (or soiling). (If phaìa and nissanda are taken separately, 
the number will be ten. Reílection on these nine or ten disgusting things is mentioned in the 
exposition of the Ẫhãrepatikũla-sannã of the Visuddhi-magga in general, and in the section 
on the same in the Paramattha-sarũpabhedanĩ, authored by Mahãvisuddhãrama Sayadaw, in 
particular.) When the Paccekabuddha had taken the food, Annabhãra oííered the water for 
washing the bowl. Having íinished His meal, Paccekabuddha Uparittha gave His blessing in 
appreciation of the food: 

Icchitarh patthitarh tuyharh, sabbam eva samijjhatu. 

Sabbe pũrentu sankappã, cando pannãraso yathã. 

May all your desires and longings be realized. Just as the bright, round moon 
of the vvaxing íortnight is full, even so may all your right plans be 
successíul! 

Having uttered thus, the Paccekabuddha proceeded his journey. 

Applause of A Goddess 

At that moment, the guardian goddess of the (ceremonial) umbrella belonging to Sumana 
the merchant gave her applause three times by uttering a solemn utterance of joy: 
“Ahodãnaríi paramadãnam, Uparitthe supatitthitam — Oh, an excellent gift has been well 
set up for Paccekabuddha Uparittha!” The merchant asked: “Hey, goddess! Did you not see 
me períorming alms-giving for such a long time?” “O merchant,” replied the goddess, “I 
am not applauding your alms-giving. I am doing it for Annabhãra the poor man’s, as I am 
so pleased with his.” It then occurred to the merchant thus: “This is something marvellous 
indeed! Though I have been giving alms for so long, I am not able to cause deities to 
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applaud. But the poor Annabhãra did, despite his dependence on me, by giving alms-food 
just once as he encountered a proper recipient. I should make his gift-food mine by giving 
him something suitable.” Accordingly, he summoned Annabhãra and asked: “Did you give 
somebody something today?” “Yes, I did, Sừ,” answered Annabhãra, “I gave my share of 
food to the Paccekabuddha Uparittha.” “Take this, dear Annabhãra, take a coin and hand 
over your gift-food to me,” demanded the merchant. 

When Annabhãra reíused, saying: “I cannot do so, Sừ,” Sumana, the merchant, gradually 
raised his offer up to a thousand coins. Annabhãra remained firm in his rejection, saying: 
“Even for a thousand coins, I cannot give it away.” Then Sumana gave up his attempt to 
buy but demanded again: “Brother Annabhãra, if you cannot give it to me, let it be so. 
Accept the thousand coins and share your merit with me!” “I do not know clearly whether I 
should share my merit with you. In fact, I will consult the Paccekabuddha Uparittha and I 
will share, provided He advises me to do so.” Aíter saying thus, he rushed after the 
Paccekabuddha and when he reached Him, he asked: “Venerable Sừ, the merchant Sumana, 
is offering me a thousand coins and seeking a share of the merit I have earned by giving 
you alms-food. Shall I give his share or shall I not?” Then the Paccekabuddha said: 

“Wise man, I shall give you a simile. Suppose there is only one house, where the 
lamp is lighted, in a village of a hundred households. If the remaining ninety-nine 
householders came with their respective wicks soaked in oil and lighted their lamps 
by means of yours, will the light remain in that house as it was beíore or will it be 
reduced?” 

“It will not be reduced, Venerable Sir. The light will shine even brighter than 
beíore,” answered the man. Then the Paccekabuddha explained clearly: 

“In the same manner, wise man, if a man shares the merit accrued to him from his 
offering of alms-food, be it a spooníul or a ladleíul, whether he shares it with a 
hundred persons or a thousand, his merit will only increase and become greater in 
accordance the number of persons who have their shares. Now you have given one 
meal. If you share your merit with him, there will be two acts of giving alms-food, 
one is yours (which is original) and the other is Sumanấs (which is an augment).” 

Freed from doubt but inspired and encouraged, Annabhãra respectíully made obeisance 
and went back to his master. He gladly shared his merit by saying: “Sir, take your share 
from the merit earned by me from my giving of alms-food.” Then followed a dialogue 
between the wealthy merchant Sumana and Annabhãra the poor man: 

Merchant: Well, brother, take the thousand coins. 

Annabhãra: Master, I are not selling my alms-food. In fact, with great pleasure I am 
sharing my merit with you. 

Merchant: Brother, you share your merit with me with great pleasure. On my part, I 

give you the thousand coins as wish to do honour to your virtue. Do take it, 
brother. 

When asked thus, Annabhãra accepted the money, saying: “All right, as you like it, Sir.” 
Thereaíter Sumana said: “Brother from the time of your acceptance of the coins onvvards, 
you have nothing to work with your hands. (You are no longer my wretched employee.) 
Build a house for yourselí' on the main road. I shall provide you with whatever material 
you need. Take it from my house.” Thus the merchant added his promise. 

Annabhãra becoming A Man of Great Wealth 

The alms-food offered to a Paccekabuddha who has just emerged from nirodha-samãpatti 
is dỉtthadhamma-vedaniya, i.e. the gift resulting on the day of oííering. Thereíore, that 
very day, by virtue of his ditthadhamma-vedaniya (gift of alms-food), the merchant took 
Annabhãra to the King's palace though he did not do so on previous days. 

On arrival at the palace, because of Annabhãrấs act of merit, the King overlooked the 
merchant but gazed upon Annabhãra. Then a conversation between the merchant and the 
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Merchant: Great King, why are you gazing at this man? 

King: Because I did not see him on the other days, merchant. 

Merchant: Great King, this man is worth-gazing on. 

King: What are his virtues that make him worth-gazing on, merchant? 

Merchant: Great King, he has won a thousand coins from me. He did not have his 
portion of food but sacriíiced it to the Paccekabuddha Uparittha today. 

King: What is his name? 

Merchant: Annabhãra, Great King. 

King: As he has a thousand coins, he should win another thousand from me as well. 

I too would like to honour him. 

So saying, the King also avvarded Annabhãra a thousand coins. 

Later on, the King ordered his men to built a house for Annabhãra. Obeying the King's 
order, the men cleared an old site and, at every spot they dug up with mattocks, they íound 
jars of gold, the neck of one jar touching that of another, to their amazement. So they 
reported the matter to the King. The King ordered them to excavate but as they were 
digging, the jars sank further. The men told the King about it and he ordered them to 
continue their digging, saying: “Do it not in my name, but do it under Annabhãra's 
instructions.” The men went back to the site and did the digging again while uttering: “We 
are doing under the instructions of Annabhãra.” As a result, at every spot dug, the jars of 
gold rose together like huge mushrooms. 

The King's men collected the treasure of gold and silver and brought them, all piled up 
near the King. The King held a meeting with his ministers and asked: “Leaving aside 
Annabhãra, who else does possess treasures of such proportions in this City of Bãrãnasĩ?” 
When the ministers answered that there was none, the King issued an order stating: 
“Ministers, in that case, let Annabhãra be the royal merchant bearing the title ‘Dhanasetthi’ 
in this Bãrãnasĩ City of mine.” On that very day Annabhãra became royal merchant known 
as Mahãdhanasetthi, and was entitled a white umbrella, a Symbol of wealth, from the King. 

(b) Ascetic Life adopted in His Final Existence 

Since he became royal merchant, Dhanasetthi by name, he períormed good works till the 
end of his life, and upon his death, he was reborn in the realm of devas. This virtuous man, 
who was the íuture Anuruddha, was reborn only in the divine and human abodes for a long 
time. When our Buddha was about to appear, he was born in the royal residence of 
Sukkodãna, a Sakyan prince. On his naming day, he was given the name of Anuruddha. 
Prince Anuruddha was the son of the Buddha’s uncle Sukkodãna and the brother of Prince 
Mahãnãma. He was very gentle and yet very powerful at the same time. 

The Buddha visited the City of Kapilavatthu for the first time and while sojourning on his 
return in the grove of Anupiya, Prince Anuruddha visited Him together with Princes 
Bhaddiya, Ananda, Bhagu, Kimila, Devadatta and the barber Upãli, and they became 
monks. (This event has been given in detail in the Chapter 26 -29. Readers may here be 
reíerred to this story.) 

Attainment of Arahatship 

The six Sakyan Princes went together with Upãli the barber to the grove of Anupiya and 
they became monks in the presence of the Buddha. Of these seven monks, Bhaddiya 
attained arahatship in that vassa. Anuruddha gained the psychic power of the Divine Eye 
(dibbacakkhu)', Devadatta developed the eight mundane attainments; Ananda was 
established in the sotãpatti-phaỉcr, the Venerable Bhagu and Kimila attained arahatship later. 
Their resolutions made in the past by these monks will be described in their respective 
sections. 

As for the Venerable Anuruddha, he acquired, in his first vassa, the eight attainments 
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after becoming a monk and developed the psychic power and higher knowledge of the 
Divine Eye which was able to see a thousand universes. One day, he went to Venerable 
Sãriputta and said: 

“Friend Sãriputta, (1)1 can see a thousand universes by means of the particularly 
pure Divine Eye, which surpasses the eye-sight of human beings. (2) I put effort 
unílinchingly. Not being unmindíul, I possess mindíulness. There is no anxiety in 
my person and I am cahn. My mind is one-pointed and well concentrated. (3) Even 
then, my mind is not unattached to craving ( tanhã) and wrong views (ditthĩ) and 
not liberated yet from ãsavas.” 

Then Venerable Sãriputta preached to Venerable Anuruddha concerning meditation: 

(1) “Friend Annruddha, the very fact that you are conscious and thinking: ‘I can 
see a thousand universes by means of the particularly pure Divine-like Eye, which 
surpasses the clear eyesight of human beings’ reveals that you have conceit 
(mãna).” 

(2) “Friend Anuruddha, the very fact that you are conscious and thinking: ‘I put 
effort unílinchingly. Not being unmindíul, I possess mindíulness. There is no 
anxiety in my person and I am calm. My mind is one-pointed and well 
concentrated,’ reveals that you have mental restlessness ( uddhacca). 

(3) “Friend Anuruddha, the very fact that you are conscious and thinking: ‘Even 
then my mind is not unattached to craving and wrong view and not liberated yet 
from ãsavas’ reveals that you have doubt and worry (samsaya-kukkucca). 

“Thereíore I would like to give you words of advice as follows: ‘Discard these 
three things (conceit, restlessness and doubt) that are developing in your mind. 
Without being conscious of these things, direct your mind to Deathlessness 
(Nibbãna)!” 

Having learnt meditation, Venerable Anuruddha went to the country of Ceti aíter seeking 
permission from the Buddha. Living in the eastern bamboo grove in that country, he 
practised asceticism. For íiíteen days or half a month, he did not sleep but put eííorts in his 
meditation by vvalking to-and-fro. He then became weary from his meditation so much so 
that he took rest by sitting under a bamboo thicket. While sitting, great thoughts of a great 
man ( mahãpurisa-vitakka ) arose in his mind as follows: 

(1) The nine supra-mundane dhammas can be realised only in one who is of few wants 
(i.e. one who has no desire ịicchã) and craving ( tanhã )), but not in one who is greedy. 

(2) The nine supra-mundane dhammas can be realised only in one who is easily-contented, 
but not in one who is discontented. 

(3) The nine supra-mundane dhammas can be realised only in one who is quiet, but not in 
one who takes delight in company. 

(4) The nine supra-mundane dhammas can be realised only in one who is energetic, but 
not in one who is indolent. 

(5) The nine supra-mundane dhammas can be realised only in one who is evidently 
mindíul, but not in one who is far from being mindíul. 

(6) The nine supra-mundane dhammas can be realised only in one who is of concentrated 
mind, but not in one who is not of concentrated mind, 

(7) The nine supra-mundane dhammas can be realised only in one who is wise, but not in 
one who is íoolish. 

(N.B. With regard to (1) the individual who is of few wants; there are four kinds: (a) 
paccaya-appiccha, one who is of few wants concerning the four requisites; (b) adhigama- 
appiccha, one who does not let others know of one's attainment of magga and phaỉa 
spirituality but keeps it secret; (c) pariyatti-appiccha, one who does not let others know 
of one's learning but keeps it secret; (d) dhutanga-appiccha one who does not let others 
know of one's austere practice but keeps it secret. 
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a) The paccaya-appiccha accepts only less, though offered much; when offered, he 
accepts less than what is offered; he never takes all. 

b) The adhigama-appiccha, like Thera Majjhantika, does not tell others of his spiritual 
attainment of magga and phaìa bnt remains quiet. The story of Thera Majjhantika in 
brieí is as follows: 

He was an arahat. But his alms-bowl and robe was worth only a quarter of a 
coin. On the day of King Asoka's dedication of a monastery, he was heading 
a community of monks. Seeing his bowl and robe too old and worn out, 
people thought he was an inferior aged monk; so they asked him to wait for 
a moment outside. Then only he thought: “If an arahat like me does not 
make a contribution to the King's welfare, who else will?” So thinking, he 
instantly sank into the earth and received the íirst portion of alms-food, 
which was meant for the head of monks, and was offered to him 
respectíully. Then he reappeared while others were unaware. In this way, the 
Thera did not want others know of his arahatship prior to his acceptance of 
food. 

c) The pariyatti-appiccha individual does not want to reveal to others his knowledge of 
the scriptures though he himselí is highly learned in the three Pitakas. He is like one 
Venerable Tissa, a resident of Saketa. The story of Venerable Tissa in brief is as 
follows: 

The Venerable was requested by other monks to teach them the Texts and 
their Commentaries. But he rejected their request, saying that he had no time 
to do so. Then the monks asked him, somewhat reproachfully: “Have you 
got no time even to die?” So he deserted his followers and left his dwelling 
for the Kanikãravalika-samudda monastery. He stayed there for the three 
Vữssa-months (like an unknown illiterate monk). He íulíilled his duties there 
towards all his co-residents, be they senior or junior to him or be they of 
mid-standing. On the full moon day of Assayuja (September-October), at the 
meeting on Mahãpavãranã-Uposatha occasion, he preached, causing 
gooseílesh to people. They shouted with cheers and threw up their head- 
dresses into the air. Thus he created wild acclaim among the audience. Lest 
the people should know: “This indeed was the one who preached last night.” 
he secretly went back to his original dwelling, for he was of pariyatti- 
appicclia kind. 

d) The dhutanga-appiccha does not like to iníorm others of his practice of austerity. He 
is like the elder of the two brothers. A brieí account of the two brothers goes as 
follows: 

The two brother-monks were dwelling in the Cetĩya hill. The younger 
brother went to his brother with a stalk of sugar cane which was offered by 
a donor to the elder one. “Please have it, Sir,” said the younger brother. As 
the elder brother had already íinished his eating and vvashed his mouth, he 
replied: “Enough, dear brother.” “Why,” asked the younger brother, “have 
you taken a vow to observe ekasanika-dhutanga (the austere practice of 
eating one meal a day)?” Then only did the elder brother ask his younger 
brother to bring the sugar-cane. Though he had observed this particular 
practice for fifty long years, he partook of the sugar-cane as he wished to 
keep his brother in the dark about his practice. Aíter that, he washed his 
mouth and renewed his vow again. 

(These descriptions of the four types of appiccha persons are given in the Anguttara 
Nikãya Commentary Vol.3 and their stories are reproduced from the Majjhima Nikãya 
Commentary Vol.2. In the latter, íurther details of three kinds of icchã (wishes), four 
appicchatã (few wants), twelve kind of santosas (contentment), three kinds of pavivekas 
(seclusion), five kind of saríisaggas (contact), etc. are given. Learn them from the same 
Commentary if you so wish.) 


1226 



Chapter 43 

At the time, while the Venerable Anuruddha was struggling with the seven thoughts of a 
great man ( mahãpurĩsa-vitakka ), the Buddha was still sojourning in a íorest sanctuary, 
Bhesakala by name, near Susumãragira town in the Bhagga country. The íorest was to the 
west of the bamboo grove where Venerable Anuruddha was. Thereíore, this place was 
known as the eastern bamboo grove. 

Aíter working out with the seven thoughts, Anuruddha was too tired to take a íurther step 
to think about the eighth one. It was true that the disciples, who had thought of the previous 
seven, such as few wants, easy contentment, calm, energy, mindíulness, mental 
concentration, and wisdom, were reluctant to go higher and ponder still another Dhamma. 
For them, it is a rule that they should end up with wisdom. That was why the Venerable 
Anuruddha, having reílected on the seventh item of wisdom which is a mahãpurisa-vitakka, 
was too tired to go on reAecting on the eighth vitakka. 

Then the Buddha, while remaining in the Bhesakala íorest, knew that “Anuruddha is 
weary of reílecting on the eighth vitakka ” and thought: “I shall cause Anuruddha’s wish to 
be satisíied.” Accordingly, He instantly appeared in the Venerable’s presence and sat down 
on the Seat that had been already prepared. Then the Buddha presented the missing eighth 
vitakka, saying: 

“Anuruddha, well done!, well done! (1) The nine supramundane dhammas can be 

fulfilled only in him who has few wants, but not in him who has many.(7) The 

nine supra-mundane Dhammas can be fulfilled in him who is wise, but not in him 
who is íoolish. Anuruddha! Your reHections belong to the Noble Ones. 

“Anuruddha, as it is the case with you, proceed to the eighth retlection. Which is 
‘the nine supra-mundane Dhammas’ can be íulíilled in him who takes delight in 
Nibbãna that is free from the samsãra — expanding ( papaiỉca ) íactors, [namely, 
craving (tanhă), conceit ( mãna) and wrong view (ditthi)] but not in him who takes 
delight only in the papanca íactors.” 

Thus, did the Buddha provide the missing eighth mahãpurisa thought. The Buddha then 
continued to preach elaborately to Venerable Anuruddha that, while engaging in these eight 
reílections, he could easily be absorbed in the first, second, third and fourth mundane 
jhãnas, and that while being absorbed in the four mundane jhãnas, he could easily have the 
íouríold ariyavarhsa-patipadã (Course of practice belonging to the lineage of the Noble 
Ones), namely, (1) contentment in robes ( cĩvara-santosa ), (2) contentment in food 
(pinậapãta-santosa), including that in medicine, (3) contentment in dvvelling and (4) delight 
in meditation (bhãvană-rãmatà) (The elaborate preaching of the same may be read in the 
translation of the Anguttara Nikãya, Vol. III) 

Aíter preaching thus, the Buddha thought about the right dvvelling for Venerable 
Anuruddha that would suit his meditation and came to know that the bamboo grove would 
be the right place. Accordingly he advised the Venerable, saying: 

“Anuruddha, (as the bamboo grove is suitable for your dwelling) observe the vassa 
later on in this bamboo grove in the country of Ceti.” 

Having advised thus, the Buddha disappeared and reappeared at Bhesakala íorest where 
He expounded the eight Mahãpurisa Thoughts in detail to the monks there. 

Aíter the Buddha’s departure, the Venerable Anuruddha put great eíTorts in his ascetic 
practices and soon (during the next vassa) attained arahatship, the exhaustion of ãsavas, the 
State endowed with the threeíold knowledge of pubbenivãsa-nãna, dibbacakkhu-nãnci and 
savakkhaya-nãna. He then became elated and thought: “Oh, seeing my mental conditions, 
the Exalted Buddha came and provided me with the eighth mahăpurisa-vitakka. My heart's 
desire also has now been fulfilled to the highest degree indeed!” Paying attention to the 
Buddha’s sermon and the supra-mundane dhamma, the Venerable uttered a solemn 
utterance as follows: 


(a) Mama sctúkappam annaya, 
Sattha loke anuttaro. 
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Manomayena kayena, 
iddhiyã upasankami. 

The Exalted One, who is the Teacher of devas and humans, who is peerless 
in the three worlds, knew my thoughts and, in His mind-made body, rushing 
by means of His psychic powers, and through His super-normal powers, 
came to my presence in a moment. 

(b) Yatliã me ahu scinkcippo 
tato uttari desayi 
Nippapanca-rato Buddho 
nippapancam adesayi. 

To me occurred the thoughts of the top Noble One in the seven fold manner. 

The Exalted Buddha taught me, out of compassion, the eighth thought which 
is higher than the seven reílections of mine. (How?) The Buddha, who is 
named the Omniscient One, the best of the world, who delights in the 
unconditioned Nibbãna that is truly free from the three sam săra extending 
(papanca ) íactors, taught me, out of compassion, the unconditioned Nibbãna 
that is truly free from the three samsãra-ex panding ( papanca ) íactors. 

(c) Tassãharh dhammam aíĩnãya 
vihãsirh sãsane rato. 

Tisso vijjã cmuppattã 
katarh Bhuddhassa sãsanarh. 

I, Anuruddha, having comprehended the Dhamma taught by that Buddha, 
named the Omniscient One, the best of the world, lived in bliss in this very 
existence always being delighted in the attainment of Fruition in the 
dispensation of the three trainings. The threeíold knowledge of pubbenivãsa- 
nãna by me, I have laboured and put into practice, reaching the goal of 
arahatship, the Teaching of the threeíold training of the Omniscient Buddha, 
the head of the world 

(c) Etadagga Title achieved 

Thereaíter, when the Buddha was staying at the Jetavana monastery, He convened a 
meeting, in which He declared a large number of monks as íoremost ( etadagga ) in their 
respective attainments but He admired the Venerable Anuruddha, saying: 

“Etadaggaríì bhikkhave mama săvakãnarh bhikkhũnam dibbaccikkhukãnarìi 
yad idam Auumddho. ” 

“Monks among my disciples who are endowed with the divine eye 
(dibbacakkhu ), Anuruddha is the best.” 

Saying thus, the Buddha declared the Venerable Anuruddha as the íoremost (etadagga) in 
acquiring the divine eye. 

(Herein it may be asked: Why did the Buddha appoint Anuruddha only despite the 
presence of other Tevijja arahats and Chalabhinnã arahats who had attained 
‘divine-eye’ too? The ansvver is: It was true that other Tevijja and Chaịabhinnã 
arahats had attained ‘divine-eye’ too, but they did not make use of it as much as 
Anuruddha did. When Venerable Anuruddha went on alms-round, except in 
partaking of food, he, at all times, developed Light-Kasina ( ãloka-kasina ) and 
surveyed beings by the psychic powers of his divine-eye. In this way, the 
Venerable gained the íiveíold mastery of the divine eye and became more 
experienced (than the other arahats). This was the reason for the Buddha declaring 
him the foremost ( etadagga ) in this particular íield of attainment. 

(The alternative ansvver is this: The Venerable Anuruddha had done for a period of 
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a hundred thousand aeons meritorious deeds with the aim to acquire this particular 
declaration of being foremost in attaining ‘divine-eye’. Accordingly, in this 
existence too, which was his last, in which his Perfections and aspirations were 
fulfilled, he made use of the divine-eye more than any other arahats as he had 
inclination to do so which was derived from his past resolution. Hence the 
declaration by the Buddha.) 

Picking up of Rag Robe offered by A Deva 
(From the Dhammapada Commentary) 

While the Buddha was sojourning at Jetavana, Rãjagaha, Venerable Anuruddha was 
looking for rags, from which a robe was to be made, at dust heaps and other places. A 
deity, named Jãlinĩ, who happened to be his wife three existences ago, was living in 
Tãvatimsa. Seeing that the Venerable was searching rags, she brought three pieces of divine 
cloth, each thirteen cubits long and four cubits broad. But she thought: “If I offer these 
pieces of divine cloth, in this shape, the Venerable may not accept them.” So she left them 
at a dust heap ahead of the Venerable who was seeking rag; she did so in such a way so 
that only the edges of the pieces could be seen. 

When the Venerable went there in search of rags, he saw the edges of the pieces of 
divine cloth, he picked them up at that very place and departed thinking that they were the 
best quality. 

On the day the Venerable was making robes, the Buddha, in the company of five hundred 
monks, visited the Venerable’s dvvelling and took His Seat. The senior Venerables, 
belonging to the community of Eighty Disciples, were also seated at the same place where 
the robe making was undertaken. The Venerables Kassapa, Sãriputta and Ãnanda helped 
him in making the robes, taking their seats at the starting part, at the middle and at the far 
end respectively. Other monks also came to assist him by making sevving threads while the 
Buddha himselí' put the thread through the eye of the needle. The Venerable Moggallãna 
roamed about collecting other necessary things for the stitching. 

The deity Jalini entered the City and announced: “Citizens, the Exalted Buddha, in the 
company of the eighty arahat-disciples, together with the five hundred monks, are staying 
at the monastery to stitch robes for our master the Venerable Anuruddha. Go to the 
monastery and offer rice gruel and other edible things.” Thus the deity urged the 
womenfolk to flock with food. The Venerable Moggallãna brought bunches of Jambu fruits 
during the rest period, just beíore the meal-time. The five hundred monks could not finish 
the fruit. Sakka, the King of Gods, levelled the ground at the stitching site. Thereíore, the 
ground looked like a place spread with liquid of lac. The leítover food, such as gruel, 
things solid and rice, were plenty. 

Then the monks blamed the Venerable Anuruddha saying: “What is the use of bringing 
these kinds of food in such large quantities. In fact, he should have noted the amount of 
food required and should have asked his relatives, male and í e ma le servants and donors, 
saying: ‘Bring only this much.’ Perhaps the Venerable wanted us to know that he has a 
large number of relatives, servants and donors.” Then the Buddha asked them what they 
were talking about and when they replied what they were talking about, the Buddha asked 
them: “Monks, do you think all these foods were caused to be brought by Anuruddha?” 
When the monks replied in the affirmative the Buddha said: 

“Monks, never does my dear son Anuruddha beg the four requisites of this amount. 

As a matter of fact, arahats never speak with an emphasis on the requisites. This 
food occurred by the power of a deity!” 

Having thus responded, the Buddha uttered the following verse in order to give a sermon: 

Yassãsavã parikkhĩnã 
ãhãre ca anissito 
sunnato animitto ca 
vimokkho yassa gocaro; 
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akase va sakuntanarh 
padarh tassa durannayarh. 

(O monks, my dear sons!) An arahat, in whom the four ãsavas, namely, 
sense desire ( kãma ), existence (bhava), wrong views ( ditthi ) and ignorance 
(avijjã), are destroyed, even without leaving the slightest traces, is not 
attached to food with craving (tanhă), and wrong views ( ditthi ). In his 
attainment of íruition, he always resorts to Nibbãna, known as Freedom of 
Nothingness (, sunnata-vimokkha ), as there is no passion ( rãga ), anger ( dosa ) 
and delusion ( moha ) in it. Nibbãna, also known as Freedom of causelessness 
( animitta-vimokkha ) as it is absolutely liberated from such causes as passion, 
anger and delusion. (And by virtue of the particle ‘ca’,) Nibbãna also known 
as Freedom of desirelessness (appanihita-vimokkha) as it is absolutely 
liberated from such desires as passion, anger and delusion. Just as what’s in 
the air, is trodden by the feet, touched by the breath, the head and the wings 
of the bird that ílies in the air, is impossible to know, even so his attainment 
of the element of Nibbãna, after death, is impossible to know for ordinary 
individuals. 

By the end of the sermon a large multitude attained sotãpatti-phaìa and so on. 

(6) BHADDIYA MAHÃTHERA 

This chapter on the Jewel of the Sangha contains two Venerable Bhaddiya: one 
being this (6) Bhaddiya, and the other (7) Lakundaka Bhaddiya, about whom will 
be narrated later on. The íormer Bhaddiya was one of the six Sakyan princes who 
became bhikkhus as has been told in the story of Venerable Anuruddha. The 
mother of Venerable Bhaddiya was Kãligodha, a Sakyan princess. So the Venerable 
was known as KãỊigodhaputta Bhaddiya, “Bhaddiya the son of Sakyan princess 
KãỊigodha.” 

(a) Aspừation expressed in The Past 

This Mahãthera Bhaddiya was a son of a wealthy íamily in the liíetime of the Buddha 
Padumuttara, a hundred thousand aeons ago. He went to the monastery (as has been told in 
the story of Anuruddha) to listen to the Dhamma. 

That day he saw the Buddha declared a monk as the íoremost (etadagga) among those 
belonging to high íamily ( uccakulika). He became instantly inspired, thinking: “I should 
also become one like him in the dispensation of a íuture Buddha.” Accordingly, he invited 
the Sangha, headed by the Buddha, to a mahã-dãna períormed for seven days. Thereaíter, 
prostrating at the feet of the Buddha, he said: “Exalted Buddha, I do not long for a 
luxurious life as a result of my dãna but I do wish to become a monk who is íoremost 
among those of high íamily.” 

Surveying the íuture, the Buddha foresaw that his wish would be íulíilled and said: “This 
wish of yours will be íulíilled. A hundred thousand aeons from now, the Buddha Gotama 
will arise. Then will you become one declared íoremost among the monks who come from 
a superior íamily.” Having thus predicted, the Buddha gave a sermon of appreciation 
concerning the meal and left for the monastery. 

Aíter receiving the prediction, he enquired good works conducive to that end and had 
seats for preachers made and donated, He had coverings for the seats made and donated. 
He donated fans for preachers' use while preaching, he gave offerings in honour of 
preachers, and lights outside the sĩmã, the chapter house. In this way, he períormed acts of 
merit till the end of his life. On passing away, he was reborn either in divine or human 
abodes. Some time between the Buddhas Kassapa and Gotama, he was reborn as a 
householder's son in the City of Bãrãnasĩ. 

At that time, a large number of Paccekabuddhas came from Gandhamãdãna mountain to 
Bãrãnasĩ and, having taken their seats on the bank of the Ganga, where water was plenty, 
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they partook their food. Knowing that the Paccekabuddhas alvvays went to that site and had 
their meals, the householder, the íuture Bhaddiya, placed eight great stone slabs as his 
donation and treated the Paccekabuddhas to nourishment as long as he lived. 

(b) Ascetic Life adopted in His Final Existence 

During the interval between the two Buddhas, Kassapa and Gotama, lasting innumerable 
aeons (buddhantara asankhyeyya period), he was reborn only in the realms of devas and 
human, and in the liíetime of this Buddha, his rebirth was that of a Sakyan prince in the 
City of Kapilavatthu. He was named Bhaddiya by his parents. 

When he came of age, he became a leading prince of the six Sakyan princes (who 
adopted monkhood along with the barber Upãli). While the Buddha was sojourning in the 
mango grove near the town of Anupiya, he received ordination as a bhikkhu and attained 
arahatship in the vassa of the same year. 

(Aíter such attainment, as he lived in bliss of phala-samãpatti; he uttered with joy: 

“O, blissíul I am! o, blissíul I am!” Worldling bhikkhns did not know of his 
attainment and misunderstood that he uttered so from his recall of his previous 
princely luxury. They reported to the Buddha. This account may be read in the 

Udãna.) 

(c) Etadagga Title achieved 

At a later time, while the Buddha was staying at the Jetavana monastery, He addressed 
the bhikkhus regarding Venerable Bhaddiya: 

"Etadaggaríi bhikkhave mama săvakãnarh bhikkhũnarh uccăkulikãnarh 
yadĩdam Bhaddiyo KãỊigodhãya putto," 

“Monks, among my bhikkhns-disciple belonging to a high íamily, Bhaddiya, 
son of KãỊigodhã, is the foremost.” 

Speaking thus in praise, the Buddha declared that Venerable Bhaddiya was the íoremost 
(etadagga) among those of high birth. 

(Herein the original name of the Venerable’s mother was Godhã. As she was 
slightly dark, she was called Kãligodhã, the Sakyan Princess. Hence the 
Venerable’s name KãỊigodhaputta Bhaddiya, “Baiddiya, the son of KãỊigodhã.” 
(KãỊigodhã was the oldest of all Sakyan princesses. At the time the Bodhisatta 
attained Buddhahood, his íather, King Suddhodãna, was over ninety. (This can be 
guessed by careíul consideration,) He was not strong enough then to períorm his 
duties as a leading monarch unlike when he was younger. Thereíore, he must have 
been a nominal head of the Sakyan princes. So Bhaddiya was elected king, for the 
choice was made from senior to junior íamilies and it fell upon him. But the prince 
gave up his kingship of the Sakyan and became a monk. Hence his appointment as 
“the íoremost among the monks of high birth.” 

Alternatively, Venerable Bhaddiya had been king for five hundred successive 
existences as a result of his resolution made in the past. Hence his Uccakidika- 
etadagga title.) 


(7) LAKUNDAKA BHADDIYA MAHATHERA 
(a) Aspứation expressed in The Past 

This Venerable Lakundaka Bhaddiya was a son of a wealthy householder in the City of 
Hamsãvatĩ, in the liíetime of Buddha Padumuttara. In the way mentioned beíore (in the 
story of Venerable Anuruddha), he went to the monastery to listen to a sermon. 

At that time, the Buddha declared a monk as the íoremost ( etadagga) in having very 
sweet voice. Seeing this, he became inspired to become like the monk in the liíetime of a 
future Buddha. So he invited the Sangha headed by the Buddha and gave them a grand dãna 
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for seven days. Thereaíter, he supplicated: “Exalted Buddha, I do not wish for any other 
result on account of this dãna but to be declared a monk who is íoremost (etadagga) 
among those who has sweet voice, in the dispensation of a íuture Buddha.” So saying, he 
remained prostrated at the Buddha’s feet. 

Surveying the householder's íuture, the Buddha saw that his wish would be íulíilled. He 
thereíore said: “Your wish will come true. A hundred thousand aeons from now, Buddha 
Gotama will appear. Then you will become a monk in His dispensation and be declared 
íbremost among those possessing sweet voice.” Having predicted thus, the Buddha returned 
to the monastery. 

Life as Cittapatta Cuckoo 

Having received the prediction, the son of the wealthy man períormed good deeds till his 
death and was reborn only in the realms of devas and humans. When the Buddha Vipassĩ 
appeared, he was a cuckoo named Cittapatta and lived in the Khemã Deer Park. One day, 
he flew to the Himavanta and came back carrying a sweet mango in his beak. While seeing 
the Buddha surrounded by monks, it occurred to him: “On other days, I saw the Buddha but 
I had nothing to offer. However, I have brought this ripe mango today for my children to 
eat. I shall bring them some other íruit, but this mango I shall offer the Buddha.” Then he 
flew down and was hovering overhead (but not resting on the ground yet). Perceiving the 
cuckoo's thought, Buddha Vipassĩ looked at His attendant, Venerable Asoka, who took out 
the alms bowl from its bag and placed it in the hand of the Buddha. Then the Cuckoo put 
the mango, which he had brought in his beak, into the Buddha’s bowl as his offering. At 
that very place, the Buddha ate it while sitting. Filled with saddhã, the cuckoo repeatedly 
reílected on the attributes of the Buddha as much as he had known and having paid respect 
to the Buddha, he returned to his nest where he remained for a week without searching for 
food; instead he spent the time íeeling joyous and happy. 

In his life as Cittapatta Cuckoo, this much of his good act was done. As a result of this, 
the Venerable Lakundaka Bhaddiya voice was very sweet and pleasant. 

Life as A Master Carpenter 

During the time of the Buddha Kassapa, the íuture Venerable Lakundaka Bhaddiya 
became a master carpenter. After the Buddha's Parinibbãna, His devotees discussed about 
building the only shrine for the only body relic. The main disagreement was the size of the 
shrine. Some said: “It should be seven yọịanas.” Some said: “Seven yoịanas is too big. (The 
construction could not be íinished.) Let us make it six yọịanas.” Some said: “Si xyọịanas is 
still too big. (It could not be done.) Let us make it five ycýanas.” In this way, the size was 
reduced to four yọịanas, three yọịanas, two yoịanas. Then the master carpenter, the íuture 
Mahãthera Lakundaka Bhaddiya, as he was chieí at the meeting decided: “Friends, come. 
No matter who said what, let us built a cetiya which is easy to repair in íuture.” So saying, 
he took the measuring rope and went to the construction site. While measuring, he made 
the length of one gãvuta and said: “Let each side of the shrine be one gãviita so that the 
four sides will make a yoịana. As it will be a yọịana at the base, so will be its height.” The 
carpenter thus brought the discussion to an end. 

In agreement with him, the people built the dhãtucetiya, the relic shrine, which was one 
gãvuta on each side and one yojana in total and the one yoịana as its height. In this way, 
the master carpenter decided the size and the construction of the cetiya dedicated to the 
Buddha who possessed incomparable attributes. 

(b) Ascetic Life and Attainment of Arahatship in His Final Existence 

As a result of his decision on the size of the shrine of the Buddha, the possessor of 
unique attributes, he was short-bodied, shorter than others, in all his subsequent existences, 
and in his last existence in the liíetime of our Buddha, he was born in a wealthy íamily in 
the City of Savatthi. His parents named him Bhaddiya. 

When the wealthy son Bhaddiya came of age, the Buddha was residing at Jetavana, He 
went to the monastery and listened to the Dhamma. So great was his íaith that he received 
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monkhood and learned the meditation subject from the Buddha. Putting effort in Vipassanã 
practice, he attained arahatship. 

Teachings cenừing around Lakundaka Bhaddiya Mahãthera 

(Herein, the worthy and inspiring discourses in connection with the Mahãthera will be 

reproduced in brief.) 

Discourses leading to The Venerable's Arahatship 

Aíter becoming a monk, he took the meditation subject from the Buddha and engaged 
himselí in Vipassanã practice and attained sotãpatti-phaìa íirst. At that time, monk-learners 
(sikkhăs), such as sotãpannas, sakadãgãmins and anãgãmins, approached Venerable 
Sãriputta to ask him for meditation subjects, or sermons or answers to their problems for 
the sake of higher attainments. In complying with their requests, the Venerable explained to 
them how to meditate; he gave them sermons and answered their questions. As the monks 
continued to strive, some attained sakadãgãmĩ stage, some anăgãmĩ stage, some acquired 
the threeíold Knowledge, some the sixíold Psychic Power and some the four Analytical 
Knovvledge. 

Seeing these monks and poising himselí to seize an opportunity for his own upliít, 
Venerable Lakundaka Bhaddiya reílected on his stoutness of heart and his being abnost 
devoid of deíilement; and reílecting thus, he approached the Venerable Sãriputta and 
exchanged greetings with him and made a request for a sermon. The Venerable on his part, 
gave a sermon that was in harmony with the young Venerable 's inclination. 

In accordance with the Venerable's sermon, the Venerable Lakundaka Bhaddiya 
developed his Vipassanã wisdom along the line set in the teaching. On account of the two 
íactors, namely, the might of the Venerable Sãriputta’s teaching and Venerable Lakundaka 
Bhaddiya’s possession of acts of merit done in the past, the latter’s Vipassanã wisdom 
improved, culminating in arahatship. 

Fully aware of this, the Buddha, at that time uttered a solemn utterance as follows: 

Uddh'aríì adho sabbadhi vippamutto 
ayarh hamasmĩ ti anãnupassĩ. 

Evaríi vimutto udatãri oghmh 
atinnapubbam apunabbhavãya. 

An arahat, who has destroyed his ãsava s is íreed from above ( uddharíi ), i.e. 
the material elements (rũpa-dhatu ) and the immaterial elements ( arũpa- 
dhatù) as well as from below ( adho ), i.e. the elements of sensual pleasure 
(kãma-dhãtu) and also with regard to all kinds of íormations ( sabbadhi ), is 
freed in the manner of three kinds of deliverance, namely, deliverance by 
elimination (vikkhambhana-vimutti), deliverance by cutting off ( samuccheda- 
vimutti) and deliverance by calming ( patipassaddhi-vimutti ). That arahat, 
who has destroyed his ãsavas, no longer wrongly sees through conceit and 
false view (with regard to the five aggregates of rũpa, vedanã, saiĩnã, 
sankhãra and vinnãna), taking “This really am I!” The arahat, who has thus 
been delivered in all manner from the ten íetters and all unwholesome things, 
has crossed the fourfold whirlpool or the whirlpool of sarhsãra which he had 
never dreamed to do so beíore the attainment of the noble Path. He had 
crossed over to the other shore through total extinction ( anupãdisesa- 
nibbãna) and stands blissíully there for taking no new birth. 

(This is an extract from the Pathama-Lakundaka Bhaddiya Sutta, CũỊavagga, Udãna Pãli.) 

Further Sermons gi ven by Venerable Sãriputta 

As has been described in the íirst .Suita, while meditating based on the first advice 
received (from Venerable Sãriputta), Venerable Lakundaka Bhaddiya attained arahatship. 
But the Venerable Sãriputta was unavvare of this (for lack of reílection) and still thinking 
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that Bhaddiya was still a learner. (On a later day) the Venerable Sãriputta preached to him 
in detail, how to reach arahatship, by doubling the length of the sermon and touching upon 
many points, just as a very generous donor, when asked for a little, would lavishly give 
more than what was required. On his part, Lakundaka Bhaddiya did not react by thinking: 
“Now that 1 have done my duty as a monk, what is the use of this preaching of his,” instead 
he listened to the preaching as beíore with all reverence to the Dhamma ( dhamma-garava ). 

Seeing the situation, the Buddha, staying at the Jetavana monastery of Savatthi, uttered a 
solemn utterance by means of His supernormal power so that Venerable Sãriputta might 
come to know of the destruction of moral deíilements by the Venerable Lakundaka 
Bhaddiya: 

Ảcchecchi vattarh vyagã nirãsarh 
visukkhã saritã'na sandati. 

Chinnarh vattarh nayattati 
eseva'nto dukkhassa. 

In an arahat, who has destroyed ãsavas, the round of moral deíilement 
(, kiìesa-vatta ) is cut off. [Note that the cutting of the round of moral 
deíilement leads to that of the round of actions ( kamma-vatta ).] An arahat, 
who has destroyed ãsavas, reached the wonderful bliss of Nibbãna that is 
free from craving. In an arahat who has destroyed ãsavas, the morally 
deíiling river of craving that has flowed steadily has been dried up by the 
íourth sun of arahatta-magga in the way the five great rivers were, because 
of the rising of the íourth sun when the world was on the verge of 
devolution. (Craving ( tanhã ), is the cause of suííering, samudaya-sacca. 
Thereíore, the elimination of craving means the elimination of all kinds of 
passion. Hence craving ịtanhã), is emphasised here.) By no means does the 
river-like craving flow any longer. The round of action that has been cut, the 
way the tree is uprooted, never repeats its being. (Note that the cutting of the 
round of action gives rise to that of the round of results (vipãka-vatta) that 
might otherwise take place in íuture.) The absence of the round of result due 
to the cutting of the round of passion and actions, is the end of suííering. 

(This is an extract from the second Lakundaka Bhaddiya Sutta, Cũla-vagga, Udãna 
Pãli.) 

The Venerable Lakundaka Bhaddiyấs Vừtues preached by The Buddha 

Once, while the Buddha was staying at letavana, Sãvatthi, a large number of bhikkhu 
visited Him. At that time, Venerable Lakundaka Bhaddya, aíter going on alms-round with 
many other monks in a village, having íinished his meal, washed his alms bowl, dried it, 
put it in its bag, carried it on his shoulder by means of a sling. He íolded his outer garment 
and put it on his left shoulder. He had all forms of pleasant deportment, such as stepping 
forward, stepping backvvard, looking straightforward, looking sideward, bending, 
stretching, and casting down his eyes. He set out on foot to the Buddha with his mind well 
concentrated by both mindíulness (sati) and clear consciousness (sampạịannà) treading on 
the fore footstep with the hind footstep. 

When he went thus, he did not mix with others but followed behind them. Reason: he led 
a solitary life ( eka-cãrĩ). Another explanation: his ugly dwarfish body structure brought 
jeers and contempt from such worldly monks as Chabbaggiya-bhikkhus (the Band of Six). 
Remembering this, the considerate Venerable thought: “May these few worldly monks not 
develop unwholesomeness, on account of me!” Hence his following behind them. In this 
manner, these bhikkhus and the Venerable arrived in Sãvatthi and entered the letavana 
monastery and approached where the Buddha was. 

Seeing from a distance the pleasant deportment of the Venerable who was following 
behind the monks, it occurred to the Buddha thus: “These monks do not know the greatness 
of might of my son. Thereíore, some of these worldly monks have overwhelmed my son 
with contempt and jeers. Such actions would bring them no beneíit but cause suííering for 
long. Now, the time has come for me to reveal the virtues of my son to them and thereby 
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setting him free from their domineering acts of contempt.” So the Buddha asked the monks: 
“Do you see, monks, that bhikkhu who came behind you and who was bullied by some 
worldly monks with their mocking remarks because of his ugly dwarfish frame?” “Yes, we 
do, Exalted Buddha,” answered the monks. Then the Buddha said: 

“Monks, this bhikkhu is of great supernormal power. There is almost no jhăna in which 
he has not engaged. (That is to say the monk had experienced in all the jhãnas, such as 
rũpa-samãpatti, arũpa-samãpatti, brahmavỉhãra-samãpattỉ, nirodha-samãpatti, and phala- 
samãpattỉ. By this statement, the Venerable’s possession of supernormal powers is 
indicated.) The Venerable has personally accomplished arahatship, even in this present life, 
by realừing it through extraordinary intelligence — the arahatship that is the goal of 
peerless and noble practice sought after by those clansmen who tightly chose to leave 
household life for monkhood. (That is to say he is a monk who has continuously been 
absorbed in arahatta-phala-samăpatti. By this statement, the Venerable's possession of 
might was maniíested.) Arahatta-phala-samãpatti was enjoyed by the noble Venerable; 
hence it was his relish ( ãmubhãva 

After saying thus, the Buddha also gave a solemn utterance in verse as follows: 

Nelango setapacchãdo, ekãro vattati ratho. 
anĩgharh passa ăyantarh, chinnasotarh abandhanarh. 

Behold careíully this chariot-like body frame of my son Lakundaka 
Bhaddiya. It consists of the wheel, the Principal component part of the 
chariot equal to the flawless morality of arahatship; the coverings of the 
chariot equal to the white and clean emancipation of arahatship, the spokes 
of the wheel of the chariot equal to the incomparable mindíulness of 
arahatship; the chariot-like body frame of my bosom son Bhaddiya moves 
about in full swing even without lubrication. Following from behind a large 
number of monks, he has no suffering of deíilement. All his trailing oil of 
craving has been eliminated. He had none of the ten fetters. 

Here, the Buddha was so overjoyed because of the virtues of the Venerable that 
He urged others to have a look at the Venerable's body. 

(This is an extract from the Apara Lakundaka Bhaddiya Sutta, CũỊavagga, Udãna 
Pãli.) 

Besides, others accounts and preachings concerning the Venerable Lakundaka 
Bhaddiya may be noted from the Dhammapada Pãli and Commentary, the 
Theragãthã Pãli and Commentary, etc. 

(c) Etadagga Title achieved 

At a later time, while the Buddha was staying at Jetavana and holding a meeting, He 
declared, in respect of Thera Lakundaka Bhaddiya: 

“Etadaggariì bhikkhave mama sãvakãnarh, bhikkhũnarh maiyussarãnam 
yadidam Lakundaka Bhaddiyo. ” 

“Monks, Lakundaka Bhaddiya is the íoremost (etadagga) among my 
disciples for having sweet voice.” 


(8) PINNDOLA BHARADVAJA MAHATHERA 
(a) Aspừation expressed in The Past 

The íuture Pindolabhãradvặja was reborn in a íamily of lions during the liíetime of 
Buddha Padumuttara and lived, moving about for food at the foot of a mountain. One 
morning, when the Buddha surveyed the world, He saw the lion having the potentials to 
attain the Path, the Fruition and Nibbãna. Accordingly, the Buddha made His alms-round in 
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the City of Hamsavati and in the aíternoon, while the lion was in search of food, He entered 
the lion's den and was absorbed in nirodha-samăpatti, in sitting posture with his legs 
crossed, in midair 

When the lion carne back from his search for food and stood at the entrance of the den, 
he saw the Buddha’s miraculous sitting in midair and it occurred to him thus: “The man, 
who has come to my place, is able to sit there. This noble personage must be great and 
worthy of honour indeed! As he is worth honouring, he is able to sit cross-legged in midair 
in the cave. His body light also spreads and ílashes everywhere. I have never seen such a 
miracle. This noble individual must be the best of all who ought to be honoured. I too 
should do honour to Him to the best of my ability.” So thinking, the lion bring all kinds of 
terrestrial and watery flowers from the íorest and spread them on the ground up to the 
height where the Buddha was sitting. Then he stood right in íront of the Buddha, 
worshipping him. The next day, he discarded the withered flowers and replaced with fresh 
one to make a similar Seat and with it, honoured the Buddha. 

In this way, the lion made íloral seats for seven days and he took great delight in it. At 
the same time, he acted as a guard at the entrance of the cave honouring the Buddha 
thereby. On the seventh day, the Buddha emerged from His nirodha-samãpatti and stood at 
the cave's entrance. Then the lion circumambulated Him three times keeping Him to his 
right and paid homage to Him from the four Cardinal points and stood still aíter stepping 
back. 

The Buddha, having realized that such períormance of meritorious acts was eííicacious 
enough for his attainment of the Path and the Fruition, rose into the sky and returned to the 
monastery. 

Life as Son of A Wealthy Merchant 

As for the lion, because he was separated from the Buddha, he felt very unhappy and 
after his death took rebirth in the íamily of a wealthy (mahã-sãìa) merchant in Hamsãvatĩ 
City. On Corning of age, he went along, one day, with other citizens and while listening to 
the Buddha’s Teaching, he saw Him declaring a monk, the best among those who spoke 
boldly on the Path and the Fruition. As in the case of the pervious mahã-theras, the 
merchant's son períormed mahã-dãna to the Buddha for seven days and aspired aíter a 
similar position in íuture. 

Seeing that the man’s wish would be íulíilled, the Buddha predicted to that effect. Aíter 
receiving the prophecy, the, merchant's son did good works till his death. When he passed 
away from that life, he was never reborn in the woeful States for a hundred thousand aeons 
but, instead, alternatively only in the realms of devas and human beings. 

(b) Ascetic Life adopted in His Final Existence 

Having reborn thus from the human realm to the deva and vice versa, Pindola was born 
into the íamily of a wealthy brahmin, in the City of Rặjagaha, during the liíetime of the 
present Buddha and was named Bhãradvãja. 

The Name Pindola Bharadvãja 

When Bhãradvãja came of age, he studied the three Vedas and when he had accomplished 
his studies, he became a teacher, going from place to place and teaching five hundred 
brahmin youths. As he himselí was a teacher, at every íeeding-place he personally received 
the food rather aggressively. As he was somewhat greedy with regard to food, he 
emphatically looked for food together with his students, asking: “Where is gruel available? 
Where is rice obtained?” On account of his wandering and longing for food wherever he 
was, he came to be known as Pindola Bhãradvãja, “Bhãradvặja the seeker of food.” 

Survival of The Name even in Monkhood 

At a later time, Pindola Bhãradvãja suííered economic misíortune and became poor. One 
day, the Buddha went to Rặjagaha and gave a sermon. Aíter listening to the sermon, the 
Brahmin developed íaith and took ordination as a bhikkhu. 
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Those who had joined the Buddhist Sangha were generally known by their clan name. 
Thereíore, the bhikkhu should have been know as Bhãradvãja. But he was not, instead he 
was called Venerable Pindola Bhãradvãja. The reason for this was that he carried a pot-like 
bowl and ate a bowlful of gruel, or a bowlful of cakes and a bowled of rice. Then other 
monks told the Buddha of the monk's gluttony. 

The Buddha íorbade his use of the bag for the bowl. So the poor monk had to keep it 
upside down under the couch. When he kept it, he pushed it under the couch causing a 
íriction between the brim of the bowl and the rough ground. When he took it out he had to 
cause the same thing. As time went by, because of the repeated írictions, the bowl which 
originally was big like an enormous pot became a bowl with the capacity of cooked rice 
from an ambana measure of uncooked rice. Then the monks reported the matter to the 
Buddha, who from that time onvvards permitted the Venerable to use the bag. Thus the 
Venerable was like one who adopted monkhood for food, hence he was called Pindoỉa. 
Because he belonged to the Bhãradvặja clan, he was named Bhãradvặja. Also aíter 
becoming a bhikkhu he continued to be called Pindola Bhãradvãja, a two-word name. 

At a later time, when he strove to engage in development of sense-íaculties ( indriya- 
bhãvanã), he attained arahatta-phala and became an arahat. 

Aíter his attainment of arahatship, he went from one dwelling place to another, from one 
monastic compound to another, carrying a curved iron rod (used) as a key and fearlessly 
roaring a lion's roar: “Those who have doubt as regards the Path and the Fruition, let them 
ask me!” (A detailed account of this should be taken from the translation of the 
Pindolabhãradvãja Sutta, Jarãvagga, Indriya-samyutta, in the Mahãvagga of the Samyutta 
Nikãya.) 

One day, he brought down, by means of his supernatural power, the sandalwood bowl 
that was hanging in the air from the top bamboo pole which was supported by a series of 
other poles to the height of sixty cubits by a wealthy merchant of Rãjagaha. Surrounded by 
applauding people, the Venerable went to the VeỊuvana monastery and placed the bowl in 
the hand of the Buddha. Although, knowing about it, the Buddha asked: “Dear son 
Bhãradvãja, from where did you get this bowl?” When the Venerable explained, the Master 
said: “You, dear son, have shown such a thing as Uttarimanussa-dhamma, i.e. the jhãna, 
magga and phala, that surpass the ten wholesome courses of action belonging to men 
( kusala-kamma-patha ) [just for an unworthy gain]. You, dear son, have done something 
that should not be done!” Beginning with these words, the Buddha rebuked the Venerable 
in many ways and set up a rule that íorbade períormance of miracles. (A detailed account 
of this may be re-read in the Chapter 33.) 

Afterwards, three kinds of talk occurred amidst the bhikkhus with regard to his virtues: 

(1) “The Venerable Pindola Bhãradvậja, known as Satinãdiya Mahãthera, as he was in the 
habit of making bold speeches, on the day of his attainment of arahatship, íearlessly 
announced: ‘Those who have doubts about the Path and the Fruition, let them ask me!’ ” 

(2) “Fle reported his attainment of arahatship to the Buddha whereas other Venerable kept 
silent.” (3) “The Venerable himselí habitually makes daring speeches and causes pleasure 
in people. Fle flew up and brought the sandalwood bowl of the Rãjagaha merchant.” The 
bhikkhus told the Buddha of these three virtues put together. 

As it was the nature of Buddhas to reproach what should be reproached and to admire 
what should be admired, the Buddha only selected what was worth admiring, said in praise: 
“Monks, by developing his three íaculties and by repeatedly retlecting on them, 
the monk Bhãradvãja declared his arahatship, saying: ‘I know that there is no more 
rebirth for me, that I have practised the noble practice, that what is to be done has 
been done and I have nothing else to do concerning the Path! 

“What are the three íaculties? The íaculty of mindíulness ịsatindriya), the íaculty 
of concentration (samãdhindríya), the íaculty of wisdom ( paniVindriya ), by 
developing and by repeatedly reílecting on them, he declares his attainment of 
arahatship, saying: “I know that there is no more rebirth for me, concerning the 
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Path! That I ha ve practiced the noble practice, that what is to be done has been 
done and that I ha ve nothing else to do in concerning the Path!” 

“Monks, in what do these three íaculties end? They end in bringing about 
destruction. Destruction of what? Destruction of rebirth, old age and death. Monks, 
as he knew full well that he had no more rebirth, old age and death, the monk 
Bharadvaja speaks of his arahatship: ‘I know that there is no more rebirth for me, 
that I have practised the noble practice, that what is to be done has been done, and 
that I have nothing else to do concerning the Path!’ ” 

The Buddha said thus in praise of Venerable Pindola Bhãradvãja. 

It was this very Venerable Mahãthera who gave a sermon to King Udena of Kosambĩ and 
established him as a lay devotee in the Triple Gem. (Vide the translation of the SaỊãyatana 
Vagga of the Samyutta Nikãya for a detailed account of it.) 

(c) Etadagga Title achieved 

While holding a ceremony at a later time, the Buddha declared admiringly of Pindola 
Bhãradvặja as follows: 

“Monks, of my disciple bhikkhus, who /earlessỉy specik like a lioris roar, 
the monk Pinậola Bhãradvặịa is the /oremost (etadagga)! ” 

Thus the Buddha appointed the Venerable Pindola Bhãradvặja as the íoremost (etadagga) 
of being Sĩnhanãdika, “maker of a lion's roar.” 


(9) MANTANIPUTTA PUNNA MAHATHERA 

(The Mahãthera’s original name was Purina. Since he was the son of the Venerable 
Kondanna's sister, Mantãnĩ the brahmin lady and was thus known as Venerable 
Mantãni-putta Punna.) 

(a) Aspừation expressed in The Past 

The clansman, who would become the Venerable Mantãni-putta, was born into the 
wealthy brahmin íamily. in the City of Hamsãvatĩ, betore Buddha Padumuttara appeared a 
hundred thousand aeons ago. On his naming day, his parents and relatives gave him the 
name Gotama. 

On Corning of age, the brahmin youth Gotama, son of a wealthy brahmin, studied the 
three Vedas and also became skilíul in all crafts. While going from place to place in the 
company of five hundred youths (who were his pupils), he reílected on the Vedas and on 
seeing in them no means for liberation from sarhsãra, it occurred to him thus: “Like the 
trunk of a banana plant, these Vedas are smooth outside but there is no substance inside. 
My vvandering with adoring attachment to them resembles an act of grinding the chaff in 
the hope of getting rice. What is the use of these three Vedas? There is no use at all for 
me.” Again he pondered: “I shall adopt an ascetic life and develop brahmã-vihãra-jhãnas. 
Being one who never falls off from such jhãnas, I shall take rebirth in the abode of 
Brahmãs” Pondering thus he went together with his five hundred pupils to the foot of a hill 
and lived there as an ascetic. 

The followers of the hermit Gotama were matted-hair hermits numbering eighteen 
thousand. The Master Gotama himselí was accomplished in the five mundane psychic 
powers and the eight mundane jhãnas and taught his eighteen thousand disciples how to 
develop concentration of mind by means of certain devices. Following the teaching of their 
master, the eighteen thousand disciples also became accomplished in the five mundane 
psychic powers and the eight mundane jhãnas. 

In this way, as time went by, when the Master Gotama Hermit became old, the Buddha 
Padumuttara was still living amidst with a hundred thousand bhikkhus and having His 
native Hamsãvatĩ City as His resort for food. One day at daybreak, when the Buddha 
surveyed the world of sentient beings, He saw the potentials of the hermit disciples of 
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Gotama. 

He also foresaw that “With my visit to Gotama Hermit, he would aspire to be íoremost 
(etadagga) among those who could proclaim the Dhamma well in the dispensation of a 
Buddha to come.” Accordingly, He cleansed Himselí, took His bowl and robe and vvent in 
the guise of an insigniíicant man and stood at the entrance of Gotama's hermitage, while 
the hermit’s disciples were away in search of herbs and fruit. 

Although he had not known beíorehand that the Buddha Padumuttara had appeared, the 
ascetic teacher Gotama, on seeing the Buddha, guessed the great man from a distance: 
“Considering the physical períection of this noble visitor, such a personality could become 
a universal monarch if He were to live a household life but if He were to live an ascetic 
life, He could become a genuine Omniscient Buddha, who burst opens the roof of kiìesa. 
Thereíore, the man Corning, appears to me as one liberated from the three worlds.” As soon 
as he saw the Buddha, he bowed his head most respectíully and said: “Glorious Buddha, 
please come this way!” So saying, he prepared and oíìcred a Seat to the Buddha. Buddha 
Padumuttara then took the Seat and preached to Gotama. 

At that time, his pupils, the matted-hair ascetics, returned. They had the thought: “We 
shall offer choice fruit and roots to our master and, as for us, we shall only have the 
remainings,” but, they were surprised by the sight of the Buddha sitting in a high place and 
their master in a lower place. 

“Look, we have been roaming about under the impression that there was nobody else who 
was nobler than our master in the world. Now we have clearly seen a great man who let 
our master take a lower Seat and who Himselí took a higher one. This noble person must 
be most honourable!” So thinking, they went, bringing their fruit baskets. The Master 
Gotama, íearing that the pupils might respect him in the presence of the Buddha, asked 
them from a distance: “Pupils, do not pay homage to me! The Supreme One in the world of 
sentient beings, together with devas and Brahmãs, who deserves the homage of all, is 
seated here. Pay homage to Him!" Trusting their teacher that he would not ha ve said 
without knowing, they bowed at the feet of the Buddha. 

“Pupils, I have no other food to give to the Buddha. Let us offer Him these fruit and 
roots.” So saying, he put choice ones into the Buddha’s bowl. Only when the Buddha had 
partaken the fruit and roots, then the hermit and his pupils ate their shares. 

After partaking of fruit as His meal, the Buddha wished: “May the two Chief Disciples 
come to me with a hundred thousand bhikkhus.” At that moment the Chief Disciple, 
Venerable Mahãdevala, considered: “Where has the Exalted One gone?” and knowing that 
“the Buddha wishes for our visit,” he appeared in front of the Buddha with his head bowed, 
together taking a hundred thousand bhikkhus. 

Gotama addressed his pupils: “Pupils, we have nothing to offer to the assembly of 
monks. They have no choice but to stand miserably. Let us make seats of flowers for the 
Sangha headed by the Buddha. Bring aquatic flowers and terrestrial flowers quick!” The 
ascetic pupils instantly brought beautiíul and íragrant flowers by their supernormal powers 
from the foot of the hill. And, in the way stated in the story of Mahãthera Sãriputta, they 
made íloral seats. (The engagement in nirodha-samãpatti-jhãna by the Buddha and His 
monks, the holding of íloral umbrellas over them by the hermits and all the other accounts 
should also be understood in the way as mentioned in the story of Mahãthera Sãriputta.) 

On the seventh day, when the Buddha emerged from nirodha-samãpatti-jhãna, He saw 
the hermits, who were surrounding Him, and asked a bhikkhus- disciple, who was íoremost 
(etadagga) in preaching: “Dear son, these hermits ha ve done a great honour. You dear son, 
shall give them a sermon in appreciation of the íloral seats.” The arahat took the command 
respectíully and gave an appreciative sermon after retlecting on the Teaching. At the end 
of the sermon, the Buddha Himselí preached, in addition, the means leading to attainment 
of the Path and the Fruition in a voice that resembled the Brahmấs. When the preaching 
ended, the eighteen thousand matted-hair hermits attained arahatship, except their master, 
Gotama. 
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As the master, however, was unable to realize the Truth in that life, he asked the Buddha: 
“Exalted Buddha, who is the bhikkhu that gave a serrnon earlier?” When the Buddha 
answered: “Hermit Gotama, the monk who preached first is the íoremost (etadagga) 
among those who are able to preach well in My dispensation.” Gotama said: “Exalted 
Buddha, as the result of the merit of my Service ( adhikãra ) given to You, may I, like the 
monk who preached to me íirst, become the íoremost (etadagga) among excellent 
preachers in the dispensation of a íuture Buddha.” Having said thus, he prostrated at the 
feet of the Buddha. 

The Buddha surveyed the íuture and saw that the wish of Hermit Gotama would be 
íulíilled without any hitch. Accordingly, He predicted: “In íuture, a hundred thousand 
aeons from now, Buddha Gotama will appear. Then you will become íoremost among 
those who are excellent in preaching the Dhamma!” And He called the ascetic pupils who 
had now become arahats: “Come, monks.” (“ Etha bhikkhavo.”) Then the hair and the beard 
of all the hermits disappeared immediately (without being shaved) They were instantly 
robed and readily equipped with alms-bowls and robes created by their miraculous power. 
Their ascetic appearance vanished and they íully attained monkhood like mahãtheras who 
were of sixty years' standing or eighty years of age. Buddha Padumuttara returned to the 
monastery accompanied by the whole lot of monks. 

(b) Ascetic Life adopted in His Final Existence 

Having rendered his Service to the Buddha till the end of his life and períormed good 
works to the best of his ability, the Hermit Gotama took rebirth only in the realrn of gods 
or that of humans for a hundred thousand aeons. At the time of our Buddha’s appearance, 
he was reborn in the íamily of a wealthy brahmin in the brahmin village of Donavatthu. 
The child was named Purina by the parents and relatives. 

Having attained the Path, Wisdom of arahatship and Omniscience, the Buddha taught the 
First Sermon and in the course of His journey, He stayed somevvhere, with Rãjagaha as his 
resort for alms-food. While the Buddha was staying there, Venerable Annasi Kondanna 
came to the brahmin village of Donavatthu, near Kapilavatthu, and ordained Purina the 
youth, his nephew (son of his sister) and taught him how to practise as a monk. The next 
day, Venerable Kondanna visited the Buddha and having venerated respectíully and sought 
permission, he went to the Chaddante íorest, residing there till his death. 

Venerable Punna Mantãnĩ-putta, however, did not go along with his uncle (brother of his 
mother) to the Buddha, for he thought: “I shall go to the Buddha only after my attainment 
of arahatship, the culmination of my duties as a monk.” So he stayed behind in the City of 
Kapilavatthu. And when he put great efforts in his endeavours, he soon attained arahatship. 

From the Venerable Mantãni-putta, five hundred clansmen took ordination. As he himselí 
followed and practised the ten íorms of speech (kathã-vatthu) 1 , to the five hundred monks 
he gave an exhortation involving the ten íorms of speech. Being established in the 
exhortation of their teacher, all the five hundred monks worked to fulfil their ascetic duties 
and attained arahatship. 

Knowing about the culmination (arahatship) of their períormance of ascetic duties, the 
five hundred monks went to their preceptor ( upajjhãya ), Venerable Mantãni-putta, and 
waited upon him. And they said: “Venerable Sir, our ascetic works have culminated in their 
highest point of arahatship. We also practise the ten íorms of speech quite easily. The time 
has come for us to visit the Exalted One.” On hearing the words of the monks, the 


1. The ten íorms of speech ( kathã-vatthu ) are: (1) apiccha-kathã, speech concerning few wants, (2) 
santatthi-kathã , speech concerning easy contentment, (3) paviveka-kathã , speech concerning 
seclusion, (4) asamsagga-kathã, speech concerning íreedom from the five-fold contact, (5) vĩriya- 
kathã , speech concerning industriousness, (6) sTla-kathă, speech concerning morality, (7) samădhi- 
kathã, speech concerning mental concentration, (8) pannã-kathã , speech concerning wisdom, (9) 
vimitthu-kathã , speech concerning liberation and (10) paccavekkhanã-kathã, speech concering 
reílective wisdom. (As he himselí engaged in these ten íorms of speech, so did he give these ten 
to his followers as his advice.) 
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Venerable thought: “The Exalted One knows my easy practice of the ten forms of speech. 
When I preach, I alvvays make it a point to give such a speech. If I now go with them, 
surely they will surround me. It is not beíitting for me to visit the Buddha by being 
surrounded by such a community of bhikkhus. Let them go earlier and visit the Exalted 
One íirst.” So thinking, he said to the monks: “Dear íriends, you please go ahead and visit 
the Exalted One beíore me. Also, worship at the feet of the Exalted One in my name. I 
shall follow you by the way you take.” 

The five hundred bhikkhus, who were all the natives of Kapilavatthu where the Buddha 
was bom, who were all arahats, free from ãsavas, and who had all made easy acquisition 
of the ten íorms of speech, accepted the advice of their preceptor. They arrived at the 
VeỊuvana monastery of Rặjagaha after covering a distance of sixty yoịanas. Having 
venerated at the feet of the Buddha they sat at a proper place. 

Since it was a custom (( dhammatã-ãcinna ) of Buddhas to exchange greetings with visitors, 
the Buddha spoke sweet introductory words by asking: “How are you, monks? Are you fit 
and well?” and so on. He also put another question: “Where did you come from?” “We 
came from the region of Kapilavatthu, your birthplace.” replied the monks. Then the 
Buddha asked: “Among the monks of the region of Kapilavatthu, my birthplace, who is 
admired by his fellow bhikkhns that one of few wants, speaks words of Dhamma connected 
with few wants?” As a priority matter, the Buddha asked this question of bhikkhu who 
easily practised the ten íorms of speech. The answer, given unanimously by the five 
hundred monks was: “The Venerable Mantãni-putta is in that way, Venerable Sir.” 
Overhearing the answer, the Venerable Sãriputta was very keen to meet the Venerable 
Mantãni-putta Punna. 

The Buddha, thereaíter, went from Rãjagaha to Sãvatthi. Learning of the Buddha’s visit to 
Sãvatthi, Venerable Mantãni-putta Purina went alone to Sãvatthi and met the Buddha 
personally (without any monks leading him). The Buddha gave him a sermon with 
reíerence to the ten forms of speech (kathã-vatthù). Having listened to the sermon, the 
Venerable paid respect to the Buddha, and went to Andhavana íorest in order to stay in 
seclusion and spent the day at the foot of a tree. Hearing that the Venerable was on his way 
to Andhavana, the Venerable Sãriputta followed him, continuously watching the head of the 
íoregoing Venerable from behind, lest he should lose sight of him. Aíter vvaiting for a 
chance, Venerable Sãriputta, in the evening, approached the tree (where the Venerable 
Purina was). Having exchanged greeting with him, Venerable Sãriputta asked him the series 
of seven purities ( visuddhi ). Venerable Purina answered each and every question. Then one 
expressed to the other his appreciation of their mutual Dhamma-talks. (A detailed account 
of this may be taken from the Rathavinĩta Sutta, Opamma Vagga, Mũlapannãsa of the 
Majjhima Nikãya.) 

(c) Etadagga Title achieved. 

At a later time, in an assembly of monks, the Buddha spoke in praise of Venerable 
Mantini-putta: 

“Etadaggariì bhikkhave mama sãvakãnam bhikkhũnam dhammakathikãnam 
yad idarh Punno Mantăni-putto. ” 

“Monks, among my bhikkhu- disciple who preach the Dhamma, Mantãni-putta 
is the best. 

Speaking thus, the Buddha placed the Mahãthera íoremost (etadagga) among all excellent 
Dhamma-preachers. 


(10) KACCAYANA MAHATHERA 
(a) Aspữation expressed in The Past 

The good man, the íuture Kaccãyana Mahãthera, was brought up in a íamily of 
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householders during the liíetime of the Buddha Padumuttara. One day, he went to the 
monastery and stood at the edge of the audience listening to a sermon. Seeing the Buddha 
declared someone as íoremost ( etadagga ) among those who were good at elaborately and 
analytically preaching the Dhamma which had been spoken of in brief, it occurred to him 
thus: “This monk is supreme indeed! He was praised by the Exalted One as the best among 
those who can elaborate and teach in detail (what is brieíly taught by the Buddha), I too 
should become a monk with such a title in the dispensation of a íuture Buddha.” So 
thinking, he invited the Buddha and pcríormed a grand dãna for seven days in the way 
mentioned above. “Exalted One,” said the man, “as a result of seven days mahã-dãna, I do 
not wish for any other bliss but to be the íoremost ( etadagga ) like the monk, who, seven 
days ago, being declared (as the best among those who can elaborately and analytically 
speak what has been brieíly spoken).” Having said thus, he prostrated at the feet of the 
Buddha. 

When the Buddha Padumuttara surveyed the íuture, He saw that the clansman’s wish 
would be íulíilled. He thereíore prophesied saying: “O íriend clansman, at the end of a 
hundred aeons from now, there will appear Buddha Gotama. In His dispensation, you will 
become the íoremost (etadagga) among those bhikkhus who are able to expound in detail 
the meaning of the doctrines taught brieHy.” Aíter giving an appreciative sermon the 
Buddha left. 

Donation of Gold Bricks 

Having períormed meritorious deeds till he died, the clansman was reborn either in the 
deva-world and the human world for a hundred thousand aeons and was born in a good 
íamily, in the City of Bãrãnasĩ during the liíetime of the Buddha Kassapa. When the 
Buddha entered Parinibbãna, the clansman went to the site where a gold cetiya was being 
built. There he donated bricks of gold worth a hundred thousand coins in honour of the 
Buddha and vvished: “Glorious Buddha, in whichever plane of existence I am born may the 
colour of my body be gold!” 

(b) Ascetic Life adopted in His Final Existence 

Having períormed acts of merit, he was reborn either in the deva-world or the human 
world for one asarikhyeyya-kappa during the interval between two Buddhas. In the liíetime 
of our Buddha, he was a son of the Purohita in the City of Ujjenĩ. On his naming day, his 
íather remarked: “My son having a golden complexion brings his own name.” He was, 
thereíore, named Kancans (gold) by his parents and relatives. On reaching adulthood, the 
golden boy was accomplished in the three Vedas. When his íather, the Purohita, died he 
succeeded him in the same post. He, as the Purohita, was also known by the name of his 
clan, which was Kaccãna. ( a contracted form of Kaccãyana). 

King Candapajjota summoned his ministers and said: “Ministers, a Buddha has emerged 
in the world. Those of you who are able to bring Him to me may do so.” When the 
ministers unanimously replied: “Great King, no one except the Purohita Kaccãna was able 
to do so. He may be sent to bring the Buddha.” The King then summoned him and said: 
“Friend Kaccãna, go and bring the Buddha to me.” “Noble King,” replied Kaccãna, “I shall 
go, provided I have your permission to become a monk.” “Friend Kaccãna, do whatever 
you want, but bring the Buddha.” So saying, the King gave his permission. 

Thinking: “Those who go to a Buddha should not do so in a large company,” so he went 
to the Buddha with others, he being the eighth (i.e. he took only seven companions with 
him). The Buddha taught a sermon, at the end of the sermon, Purohita Kaccãna attained 
arahatship together with his seven companions, all being endowed with Analytical 
Knowledge (Patisambhidã-patta). Then the Buddha stretching out his right hand and called 
out: “Come, monks.” The hair and the beard of all eight instantly disappeared; alms-bowl 
and robes created by miracle ( iddhimaya ) appeared on their bodies. They achieved ascetic 
life and their appearances became that of mahãtheras of sixty or eighty years' standing. 

Having reached the apex of his monkhood (which was arahatship), Venerable Kaccãna 
did not íorget but requested the Buddha to visit the City of Ujjenĩ by reciting verses in 
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praise of the journey, as did the Venerable KãỊudãyĩ. Hearing the words of the Venerable 
Kaccãna, the Buddha came to know: “Kaccãna wants me to go to Ujjenĩ. Buddhas do not 
set out to a place which is not worth visiting due to some reasons.” Thereíore, He asked 
Venerable Kaccãna: “Dear son, you alone go to Ujjenĩ. If you go, King Candapajjota will 
be pleased.” 

Being aware that “Buddhas speak no word of ambiguity,” the Venerable made obeisance 
most respectíully and left for Ujjenĩ City with the seven bhikkhus who were once his 
companions. 

Two Daughters of Different Merchant 

While on the way to Ụjjenĩ, the Venerable went on an alms round in the township of 
TelapanãỊi, which was situated in the middle of his journey. In that township lived two 
ladies whose íathers were merchants. Of them one belonged to the íamily of the merchant 
whose business had íailed. When her parents died, she had to live, depending upon her 
nurse. But she possessed a full and beautiíul body; her hair was longer than that of others, 
soíter and more pliant as well and in jet-black, resembling the colour of a bee. The other 
lady, living in the same township, had less hair. Prior to the Venerable Kaccãna’s visit, she 
tried to buy some hair from the lady with luxuriant hair through a messenger saying that 
she would pay her a hundred or a thousand coins or any price demanded. But the owner of 
the hair reĩused to sell. 

On the day that Venerable Kaccãna came for alms-food, the lady with the beautiíul hair 
saw him together with the seven bhikkhus but with empty alms-bowls. Then it occurred to 
her: “A golden complexion descendant of Brahmã has come with the bowl that has been 
washed empty but I have no other things to offer. This lady happen to have sent somebody 
to buy my hair. Now I shall get enough oíTcrings for the noble Venerable with the money 
from the sale of my hair.” So she sent her nurse to invite the Venerables and gave them 
seats in her house. 

When the Venerables began to sít down, the lady went into her chamber and asked her 
nurse to cut her hair and she sent her, saying: “Mother, go and sell my hair to the lady of 
such and such a name and bring back whatever amount of money paid by her. We shall 
offer food to the Venerable Ones.” The [sad] nurse wiped her tears with the back of the 
palm of her one hand and holding up her breast with the other hand, she went to the other 
lady, secretly carrying the hair so that the Venerables might not see it. 

“It is a usual way of dealing on the part of the buyer to have no appreciation for 
the thing personally brought by the seller however much the merchandise is 
excellent and valuable.” (i.e. the buyer tries to get it at a very low price.) 

Hence, the wealthy but poor haired lady thought: “Formerly I was unable to obtain the 
hair although I was willing to pay a lot of money for it. Now the hair has been cut off but 
she will not get the original price. She must accept any amount I am going to pay.” 
Accordingly she said to the nurse: “Nurse, I íailed to get the hair despite my offer of much 
money to your mistress. The liíeless object such as this hair which might have íallen 
anywhere is worth only eight coins.” So she paid the nurse only eight coins, an 
unreasonably low price. 

The nurse brought the money to her mistress who offered a portion of food worth a coin 
to each of the eight monks. When the Venerable Kaccãna reHected, he saw the lady’s act of 
merit was full of potentials. So he asked: “Where is the lady now?” “In her chamber, Sir,” 
answered the nurse. The Venerable then asked the nurse to bring the lady before him. 

The lady, donor of the alms-food, came out at the Venerable’s request, made but once, 
for she had much respect for the monks and having bowed beíore them, she developed her 
strong íaith repeatedly in them. (The seeds of food-gift sown in the Buddha’s dispensation 
which is likened to the fertile soil yield good results even in the present life.) Hence, as 
soon as the lady bovved down, her hair became luxuriant as beíore. The Venerables then 
received the food and rose to the sky even while she was seeing them; and they descended 
at King Candapajjota’s garden called Kaíĩcana-vana. 
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Having seen the Venerable Kaccãna, the gardener went to the King and informed: “Great 
King, our master, the Purohita Kaccãna, became a monk and visited the royal garden.” 
King Candapajjota went to the garden and made obeisance to the Venerable, who had 
finished his meal, with five kinds of veneration and sat at a suitable place and asked: 
“Venerable Sir, where is the Exalted One?” When the Venerable answered: “Noble King, 
the Buddha Himselí has not come yet. He has just sent me." The King asked again: 
“Venerable Sir, from where did you get the meal today?” In replying to the King's question 
appropriately, Venerable Kaccãna told the King all about the hard-earned merit of the lady 
who was his alms-food giver. 

Having provided the Venerable with accommodations, King Candapajjota invited him to 
the next day’s meal and returned to the palace where he called up the lady, the food donor, 
by royal order and made her his Chieí Queen. This was only the acquisition of wealth and 
happiness in the present life by the lady as the result of the íirst impulsive ( pathama- 
javana) wholesome volition. 

(Herein the meaning is: in performing dãna such as food-offering, there are seven 
impulsive moments concerning great wholesome volition (mahã-kusala-cetană). Of 
them, the first impulsive volition results in the present life, if there are favourable 
circumstances. Hence, the first impulsive volition is called dittha-dhamma 
vedaniya-kamma, “deed resulting in the present life.” The seventh impulsive 
volition result in the second life, if there are íavourable circumstances. Hence it is 
called upapajja-vedaniya-kama, “deed resulting in the immediately following life.” 

The volition of the middle five impulsions results in successive lives from the 
third, if there are íavourable circumstances. Hence, any volition of these middle 
five impulsion is called aparãpariya-vedaniya-kamma, “deed resulting in 
successive lives.” It means deed resulting in successive existences. 

C‘When a deed brings about its result”, the result is of two kinds: bhava and bhava- 
samãpattỉ. The resultant mental aggregates and the body íormed by kamma that 
emerged at the time of conception ( patisandhi ) and at the time of grovving ( pavatti) 
are called bhava result. The mental aggregate and the body generated by kamma 
are called patti-bhava. Various íorms of wealth enjoyed in life are called bhava- 
samãpatti result. 

(Of the three kinds of resulting deeds, the upapajja-vendaniya-kama and 
aparãpariya-vedaniya-kamma bring íully their respective bhava- result and bhava- 
samãpatti result. As regards the íirst impulsive volition or the deed resulting in the 
present life, when it results presently, it brings only bhava-samãpatti, i.e., various 
íorms of wealth to be enjoyed in that life, but not bhava because that result has 
already given by janaka-kamma that had created conception as its result in this life. 
Thereíore, the íirst impulsive volition or the deed resulting in the present life of 
the lady in question brought her only the bhava-samãpatti result which was wealth 
and property in the same existence.) 

From that time onwards, King Candapajjota did great honour to Venerable Kaccãna. 
Pleased with the teaching of the Venerable, many became monks in his presence. Since 
then, the whole City of Ujjenĩ had been overwhelmed with the colour of the robes and 
blown by the breeze caused by the movements of going and Corning of the monks. The 
Queen conceived a son and when she gave birth to him aíter ten months, the prince was 
named Gopãla aíter his grandíather. Subsequently the Queen became well-known by the 
name of Gopãlamãtã in relation to her son. As Queen Gopãla-mãtã was so impressed by 
the Venerable Kaccãna, she built a big monastery for him, in the garden of Kaccãna-vana 
and donated it to him with the King's permission. Having made the people of Ujjenĩ 
íaithíul in the Buddha’s dispensation, the Venerable returned to the Buddha. 

(c) Etadagga Title achieved 

At a later time, while staying at Jetavana, in the assembly of monks, the Buddha spoke in 
praise of Venerable Kaccãna and declared him íoremost (etadagga), in connection with the 
three discourses: (1) the Madhupindika Sutta, (2) the Kaccãna-peyyãỉa and (3) the Pãrãyana 


1244 



Sutta : 


Chapter 43 


“Etadaggaríi bhikkhave mama savakmarh bhikkhunarh sarhkhittena 
bhãsitassa vitthãrena attham vibhạịantãnam yadidarh Mahãkaccãno. ” 

“Monks, among my disciples who are able to analyse in elaboration what has 
been taught brieíly, the monk Mahãkaccãna is the íoremost ( etadagga ).” 

The sermons given by the Venerable may he taken from the Apãdãna Text and its 
Commentary, the Therã-gãthã Text and its Commentary, etc. 

(11 & 12) TWO PANTHAKA MAHÃTHERAS 
(a) Aspừations expressed in The Past 

A hundred thousand aeons ago, during the time of Buddha Padumuttara, the householder 
brothers, who were native of Hamsãvatĩ City, having proíound íaith in the three Gems, 
constantly went to the Buddha to listen to His Dhamma. One day, the younger of the two 
saw a monk being declared íoremost (etadagga) in two qualities: (1) among those who 
created mind-made images and (2) those who were clever in engaging in rũpăvacara-jhăna. 
It then occurred to him thus: “Great, indeed is this monk. Despite his such being, he 
roamed about practising two things. It would be nice if I too should roam about practising 
these two things in the dispensation of a íuture Buddha.” 

The younger brother invited the Buddha and pcríormed a grand alms-giving to Him for 
seven days. Then he expressed his wish to the Buddha, saying: “Venerable Sir, seven days 
ago, you declared a certain monk: ‘This monk is íoremost ( etadagga ) in my dispensation 
by virtue of his two qualities, namely, ability of creating mind-made images of oneselí' and 
skill in engaging in rũpavacara-jhãna. As a result of this specially períormed act of merit, 
may 1 be íoremost with those two qualities also.” 

When the Buddha surveyed the íuture, He saw that this householder's wish would be 
íulíilled and said: “In íuture, a hundred thousand aeons from now, there will arise Buddha 
Gotama. That Buddha will declare you as the íoremost concerning these two qualities.” 
Aíter giving an appreciative sermon, the Buddha departed. (This was the wish expressed by 
the younger brother.) 

As for the older householder brother, one day he saw a certain monk being declared by 
the Buddha the íoremost (etadagga) in the íield of samă-vivatta-kusala or having skill in 
arũpãvacara-jhãna, and like his younger brother, he too períormed special act of merit and, 
thereaíter, expressed his wish: “May I be the foremost (etadagga) in the field of 
arũpãvacara-jhãna\ ” “Your wish would be íulíilled,” predicted the Buddha. 

Both householder brothers did good works during the liíetime of the Buddha and when 
the Buddha attained Parinibbãna, they did homage by oííering gold at the shrine which was 
built for the Buddha’s bodily relics. Upon their death, they were reborn in the abode of 
devas. While they were being reborn either in the divine or human worlds only, a hundred 
thousand aeons had elapsed. 

(Of the two brothers, an account of the meritorious deed done by the elder brother, 
Mahãpanthaka, in that interval existence, was not given particularly in the Mahã 
Atthakathã). As for the younger brother, CũỊapanthaka, he became a monk in the 
dispensation of Buddha Kassapa, and for twenty thousand years he practised odãta-kasina 
meditation (meditation on a white device) and was reborn again in a deva-world. Later, our 
Buddha attained Enlightenment, aíter teaching the Dhammacakka sermon, He went to stay 
in the Bamboo Grove of Rặjagaha. 

(An account of the emergence of the two Panthaka brothers will be inserted herewith). 
The daughter of Dhanasetthi, a wealthy merchant in the City of Rãjagaha, fell in love with 
her male servant, and íearing that others would come to know about their affair, she 
discussed with her lover: “We shall no longer live here. If my parents were to know of this 
affair of ours, they would kill me, and cut me into pieces. Let us go and live elsewhere!” 
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They agreed with each other. Secretly taking her jewellery, she went out through the door 
that was opened first. They then fled to live in another place which unknown to others. 

While the two were living in this unknown place, the lady became pregnant owing to 
their intimacy. When her pregnancy reached maturity, she consulted her husband, saying: 
"Sir my pregnancy is now mature. It is too miserable for both of us, if I give birth at a 
place away from our relatives or íriends. Let us return to our parents' house.” Her husband 
delayed the decision by saying, just to please his wife: “We shall go today.” or “We shall 
travel tomorrow.” Then the lady thought: “This stupid man dared not go, for his guilt is so 
serious. Parents certainly desire, as a rule, the welfare of their children. Whether the stupid 
man follow me or not, I should go.” So thinking, while her husband was out, the lady 
departed alone after storing up her belongings and leaving a message with her next-door 
neighbour that she was going to her parents. 

When her husband returned later and íinding out that his wife had left for her parents' 
residence, he followed her in haste and eventually caught up with her in midvvay. At the 
very spot of their meeting, the lady gave birth to a child. Asked by her husband: “What is 
this thing dear?” the lady answered: “Sir, a son has been born.” “What shall we do now?” 
they discussed between themselves and decided, saying: “We are going to our parents' 
home to deliver the child. Now the delivery of the child has taken place in the middle of 
the journey. What is the use of going to our parents' place. Let us go home!” So the two 
agreed and went home. The baby was named Panthaka, “Master Road,” (as he was born on 
the road). 

Beíore long, the lady conceived again, when the second son was nearing his birth, he too 
was born on the way to the home of his mother's parents. Hence the first son was renamed 
Mahãpanthaka, “Master Big Road,” and the second named Cũlãpanthaka, “Master Small 
Road.” 

The husband and the wife then returned home, each carrying a son. While they were 
living there, hearing such terms as ‘younger uncle’, ‘older uncle’, ‘grand father’, 
‘grandmother’, etc. in the conversation of other children, the older son, Mahãpanthaka, 
asked her mother: “O mother, other children mentioned, ‘grandíather’, ‘grandmother’ and 
so forth. Do we have our relatives?” The mother said: “Well, you are right, dear son! You 
have no relatives here but in Rặjagaha, however, your grandíather is a great merchant of 
wealth. Your relatives are many in that City too.” “O mother, why do we not go to 
Rặjagaha?” asked Mahãpanthaka. 

The mother did not give her son the reason for not going to the City of Rãjagaha. When 
she was repeatedly asked by her sons, she said to her husband: “Sir, the children are 
troubling my mind very much. On seeing us, our parents will not cut our flesh and eat. Let 
us go! Let us show the sons their grandparents' house? Let us send them there!” 

“Madam, I dare not go to your parents' house,” said the husband, “but I shall manage to 
send you, so that you will certainly get there.” “All right Sir,” said the wife, “the house of 
their grandparents should be shown to the children in one way or another.” The couple then 
headed for Rãjagaha, carrying their boys and in due course arrived in that City. At a rest- 
house, near the city-gate they lodged. The mother took the boys and iníormed through 
somebody of their visit. 

When the parents received the iníormation, they considered as follows: “For those who 
roamed in samsãra there is none who has not been their son, or their daughter. These two, 
however, have committed a great offence against us. Both cannot live in our presence. 
They do not deserve to be with us. But let them take this much of money and live in a 
comíortable place. Let them send the two boys to us.” Then they sent a messenger. The 
lady took the money sent by her parents and handed over the two little sons to the 
messengers, to be taken to their grandparent. The two brothers, Mahãpanthaka and 
CũỊapanthaka grew up in comíort in the house of their grandparents. 

(b) Ascetic Life adopted in His Final Existence 

Of the two brothers, CũỊapanthaka was very young and tender, Mahãpanthaka, however, 
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alvvays went along with his grandíather to the Buddha to listen to His discourses. As he had 
always been listening to the discourses in the presence of the Buddha, he was inclined to 
become a monk. Thereíore, he sought permission from his grandíather, Dhanasetthi, 
saying: “Grandíather, if you will permit me, I would like to become a monk.” “What a 
wonderful thing you have said,” replied the wealthy merchant. “For me, your becoming a 
monk is far better than the whole world! Go ahead, as you wish, grandson!” Replying thus 
gladly, the merchant accepted Mahãpanthaka's request and took him to the Buddha. 
“Merchant,” addressed the Buddha, “how is it? Have you got a boy?” “Yes, Exalted 
Buddha,” answered the merchant, “this boy is my older grandson. He is asking me to make 
him a monk under You.” 

Then the Buddha ordered a nearby monk who used to go on alms-round: “Have the boy 
initiated!” After explaining the meditation on the five component parts of the body ‘with 
skin as the fifth’ (taca-pancaka kammatthãna ) to the boy, the monk made him a novice. 
Since he became Sãmanera Mahãpanthaka, he had learnt the words of the Buddha, (the 
Canonical Texts), and having completed twenty years of age, he took monkhood upon 
himselí. Aíter becoming a monk, he engaged seriously in meditation that led him to 
mastery over the four arũpăvacara jhãnas. Having emerged from the jhãnas, he 
assiduously devoted himselí to vipassanã meditation and íinally attained arahatship. In this 
way the Arahat Mahãpanthaka become íoremost among those bhikkhus who were 
extremely skilíul in engaging in that meditation. 

Initiation of The Younger Brother 

Venerable Mahãpanthaka spent the time by enjoying the bliss of Fruition. One day, aíter 
considering whether it would be possible for him to give his younger brother such 
wonderful bliss, he went to the wealthy merchant, his grandíather, and requested: “Dear 
donor, Sir, if you agree, I would like to make CũỊapanthaka a novice.” When the 
grandíather gave his consent, saying: “Do as you wish! You may make him a novice!” 
Venerable Mahãpanthaka had him initiated and established in the ten precepts. 

Sãmanera CũỊapanthaka tried to learn from his older brother the following verse: 

Padumarh yathã kokanadmh sugandham 
pãto siyă phullam avĩtagandharh. 

Angĩrasarii passa virocamãnarh 
tapantam ãdiccam ivantalikkhe. 

Just as the lotus flower named Kokanada, because of its many petals and 
beauty, and pervading sweet smell, is lovely with splendour and ever present 
íragrance as it opens at daybreak, even so, the Buddha’s íragrance, by His 
body and His personal virtue, shining by His glory, splendored whenever one 
sees, emanates rays of light from His body, resembling the round sun that 
rises and appears in the sky during the season of Sarada (August-November). 

Whatever words that he had been learnt previously disappeared from his memory 
whenever he proceeded to learn the next one. For four months, he was still trying to 
commit the verse to memory. (Although four months had passed, he still could not learn it 
by heart.) 

(During the liíetime of Buddha Kassapa, CũỊapanthaka was a learned monk. He 
jeered at a dull monk in his learning Pãli. As a result, the dullard gave up his 
pursue in learning, for he felt so shameíul on account of the jeering and lost self 
coníidence. Owing to that evil act, as Culapanthaka, he alarmingly becarne a 
dullard aíter his novitiation. Hence, he surprisingly forgot all that had been 
memorised as soon as he went on to the next portions.) 

— Aủguttara Nikãya — 

Thereupon the elder brother, Mahãpanthaka, drove him out, saying: “CũỊapanthaka! You 
are one in this dispensation who is not worthy of the Path and the Fruition ( adhabba ). You 
cannot learn even a single verse in four months. How are you, who cannot learn a verse in 
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four months, able to reach the apex (arahatship) of your monkhood? So get out of this 
dwelling!” As driven out by his elder brother, the novice CũỊapanthaka dared not stay there 
and stood, weeping at the edge of the dvvelling (where his brother would not see). 

At that time, the Buddha was sojourning in the Mango-grove monastery, built and 
dedicated by the physician Jĩvaka, with Rặjagaha as His resort for alms-food. Then Jĩvaka 
sent a man to the Buddha to invite him along with five hundred monks for the next day’s 
meal. At that moment Venerable Mahãpanthaka was the bhatt'udesaka, ‘in-charge of food 
distribution’. The man thereíore reíerred the matter to him, saying: “Venerable Sir, please 
accept the food oííerings for five hundred monks.” “I accept the food for the monks” he 
replied, “except CũỊapanthaka.” 

Meditation Subject given by The Buddha 

Hearing the reply, Venerable CũỊapanthaka was extremely dejected. Seeing the 
Venerable's plight and knowing that he would achieve liberation ‘on my visit’, the Buddha 
went to him and, showing Himselí from a distance neither too near nor too far, asked: 
“Dear son CũỊapanthaka, why are you weeping?” “Because, Venerable Sir, my brother 
Thera expels me,” answered CũỊapanthaka. “Dear son Panthaka,” addressed the Buddha, 
“your brother possesses no asayãnusaya-ũãna, the power of knowing intentions and 
inclinations of beings. But you are buddhaveneyya-puggala, ‘an individual to be led by a 
Buddha.’ ” With these encouraging words, the Buddha gave him a piece of clean but rough 
cloth created by his power. The Buddha added: “Dear son Panthaka, keep this in your fist, 
muttering ‘ Raịo haranam, rajo haranarh — This cloth is liable to take dirt! This cloth is 
liable to take dirt.’ Thus you meditate on it.” 

(Herein, CũỊapanthaka in a pervious birth was a king and while touring the City for 
inspection, his íorehead sweated and he wiped the sweat with his clean waist- 
garment. The garment became dirty. The King then talked to himselí: “Because of 
the impure body, such a clean cloth becomes impure, abandoning its own nature. 
Impermanent indeed are things conditioned!” 

Thus he gained the perception of impermanence. Hence for CũỊapanthaka, the 
meditation subject of ‘rạịo haranam ’ was a íorceíul contribution to his attainment 
of arahatship. Thereíore the Buddha gave him the clean rough cloth as he saw the 
Thera's previous good act and as He wished to urge him to engage meditation on 
the subject that matched with that good act.) 

Attainment of Arahatship 

Venerable CũỊapanthaka sat down rubbing with his hand the cloth given by the Buddha 
and muttering “Rạịo haranam, rạịo haranarh — It is liable to take dirt! It is liable to take 
dirt!” When he did the rubbing several times, the threads of the garment began to get dirty. 
When he repeated the rubbing, the cloth became dirtier like a kitchen-cloth. As the time 
came for his wisdom to ripen, the law of extinction and destruction maniíested itseir in his 
mind. And he reílected: “This piece of cloth was originally white and clean. But on account 
of its association with my body ( upãdinnaka ), it is now full of dirt. My mind is also like 
this cloth. It happens like the cloth. The mind, originally pure and clean in its unperturbed 
State, tends to become soiled on account of its association with such unwholesome 
concomitant íactors as greed, hate, delusion, etc. Having thus retlected on his person and 
heart, he proceeded to strive for mental concentration and gained the four rũpãrvacara- 
jhãnas. When he, on the basis of these jhãnas, engaged in vipassanã meditation, he attained 
arahatship together with the fourfold Analytical Knowledge. As he had mastered the 
manomaya-rũpãvacara-jhãna, i.e. the rũpãvacara-jhãna involving mentally produced 
íorms, he was able to create many bodies from one or one body from many and had other 
similar powers. Besides, he was accomplished in the Teaching (Three Pitakas) and 
endowed with the six psychic powers. (Such happenings are called maggasiddha-paríyatti 
and maggasiddha-abhinnã, ”without particularly learning and without particularly striving”, 
one becomes learned in the Teaching and possessed of psychic powers as soon as one 
attains arahatta-magga. Both learning and powers took place by the force of the magga, so 
may it be said.) 
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The following day, the Buddha visited the house of the physician Jĩvaka together with 
499 bhikkhus and sat there for meal offerings. Venerable CũỊapanthaka could not go along 
as his brother Venerable Mahãpanthaka did not accept the invitation for him. The Physician 
Jĩvaka managed first to make oííerings of rice gruel. The Buddha did not take the gruel but 
covered His alms-bowl with His hand. When Jĩvaka asked: “Exalted Buddha, why do you 
not receive the gruel?” “There is a monk still left behind at the monastery,” said the 
Buddha. 

Thereupon Jĩvaka sent a man saying: “Go, friend! Bring the monk who had been left 
behind at the monastery.” Prior to the arrival of the man, the Venerable CũỊapanthaka had 
created, by his power, a thousand bhikkhus, one different from another in shape as well as 
in action, such as making a robe, etc. 

Because the man sent by Jĩvaka saw too many bhikkhus at the monastery, he did not 
invite them all, for he had been asked by Jĩvaka to bring just one person. So he went back 
and said to the physician: “Master Jĩvaka, the monks left behind at the monastery are more 
more than all these monks who are here in your house. I was at lost and could not think of 
the right one I should bring.” Jĩvaka asked the Buddha: “What is the name of the the ra who 
was left behind at the monastery, Exalted Buddha?” When the Buddha said that it was 
CũỊapanthaka, Jĩvaka sent the man again, saying: “Go again, íriend! Ask: ‘Who is the noble 
Thera named CũỊapanthaka?’ and bring him.” 

The man returned to the monastery and asked: “Who is the noble the ra named 
CũỊapanthaka?” “CũỊapanthaka am I! CũỊapanthaka am I!” answered the whole thousand 
monks. The man returned again and said to Jĩvaka: “Master, all the thousand monks 
replied: ‘CũỊapanthaka am I! CũỊapanthaka am I!' I am puzzled as to whom I should invite, 
not knowing this one or that?” As the physician Jĩvaka was an aríya donor who had 
realized the Four Truths, even by the way the man iníormed him, he came to know that the 
one left behind at the monastery was of supernormal power. “Go again, friend!” said 
Jĩvaka, “Tell the one who answered first, tell him that he is summoned by the Buddha and 
bring him by taking the edge of his robe.” Saying thus Jĩvaka sent the man back once more. 
The man went again to the monastery and did as his master had ordered. Instantly the 
thousand bhikkhus disappeared. Then only could the man bring CũỊapanthaka. Then only 
did the Buddha accepted the gruel and partook of it. 

Having gone back to the monastery after partaking of the food, a discussion took place at 
a meeting of the monks thus: “Supreme indeed are Buddhas. He could cause a monk, who 
íailed to learn by heart a single verse in four months, to become such a powerful one!” 
Knowing the minds of the monks, the Buddha carne to the meeting and sat on the Buddha’s 
Seat. Then He asked: “Monks, what are you talking about?” When the monks replied: 
“Exalted Buddha, we were talking about nothing but Your grace. We were talking that 
CũỊapanthaka has received a big íavour from You!” The Buddha said: “Monks, receiving 
supramundane inheritance now by following My advice is not wonderful enough. While he 
was of immature wisdom long long ago in the past, CũỊapanthaka received mundane 
inheritance by taking My advice.” “When was it, Exalted Buddha?” asked the monks. And 
at their request the Buddha related the Cũlasetthi Jãtaka to the monks in the following 
manner: 

Cũlasetthi Jãtaka 

Monks, once upon a time, King Brahmadatta was ruling over the City of Bãrãnasĩ. At that 
time, a wise merchant, known as CũỊasetthi, was an expert in reading all omens. One day, 
on his way to the palace to wait upon the King, he saw a dead rat and, on observing and 
reílecting at that time on the planets in the sky, and read the omen thus: “Any intelligent 
man, who takes the dead rat, will be able to maintain his íamily and to do business.” An 
unknown poor man, hearing the wise merchant's reading of the omen and being aware that 
this wise merchant would not say so without knowing it, picked the dead rat, went to the 
market and sold it as cat's food and received a coin. With that coin, he bought some 
molasses and carried a pot of drinking water. Seeing some flower sellers, who had come 
back from the íorest after collecting flowers, he gave a little portion of molasses and a cup 
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of clean water to each of them for their reíreshment. Out of gratitude, each flower seller 
gave a handíul of flowers to the poor man. 

(From this point onwards, the poor man will be reíerred to as the 'talented pupil' partly 
because he was of talent mind and partly because he was a pupil receiving the instruction 
given by the wise merchant Cũlasetthi.) With the cost of those handíuls of flowers, he 
bought molasses as much as the flower money could buy and went to a park carrying the 
molasses and a pot of clean drinking water. On that day, the flowers-sellers equally shared 
their flowers with him and departed. In this way, the talented pupil had soon saved eight 
silver coins. 

Again, on a stormy day, the talented pupil went to the big old deserted garden and vvhile 
he was making piles of branches, which were broken and cut down by the strong winds, for 
firewood, he received sixteen coins from the royal potter. With the eight coins accrued 
from the flowers, he now had twenty-four coins, and thought to himselí: “I have some 
good means of obtaining money, by making myselí a water-donor to the grass-cutters. 
Having thought thus, he set up a water jar at a place neither too near nor too far from the 
city-gate. Then he gave the drinking water free to the five hundred grass-cutters who came 
from the outskirts of the City. The grass-cutters said to him: “Friend, you have done a great 
Service to us. What can we do for you?” The talented pupil replied: “When some occasion 
arises, you may help me.” Aíter saying such words of acceptance, he wandered about and 
made íriends with the oííicial of highways and the oííicial of waterways. 

One day, the highway oííicial brought him the good news that a horse merchant would 
visit Bãrãnasĩ City with five hundred horses. Getting the news, the talented pupil 
transmitted it to the grass-cutters and asked them each to bring an extra bundle of grass to 
what they had brought in the previous days. When the time for the entry of the horses 
came, the talented pupil piled up the thousand bundles of grass near the inner doors of the 
City so that the grass was visible to the horse-merchant, aíter which he sat down. The horse 
merchant could not get the íodder though he roamed about the whole City in search of it. 
So he gave a thousand coins to the talented pupil and took away the thousand bundles of 
grass. 

Two or three days later, his [other] friend, the waterway oííicial had the iníormation sent 
to him that a big cargo boat had been moored inside the harbour. So he thought to himselí: 
“Some means of earning money has come up again!” Then he hired a íully íurnished 
chariot for eight coins of silver and went in it to the sea-port. He gave a ring to the captain 
of the boat as an advanced payment. At a place near the port, he had a curtain properly 
hung, as though it was a house of brokerage. Sitting there, he ordered his employees 
saying: “If other merchants come to me, tell me by way of three stages. (There should be 
three places which the iníormation must pass through.)” 

Hearing of the arrival of the cargo-boat, merchants numbering a hundred, rushed from 
the City of Bãrãnasĩ to the port with an idea to buy the merchandise. The employees of the 
talented pupil who were there beíore the other merchants carne, readily said to them: “You 
will not get the goods, for the merchant sitting in such and such a place has made an 
advanced payment for the whole lot of goods.” On hearing these words, the hundred 
merchants of Bãrãnasĩ came to the talented pupil (the so-called great merchant). 

The servants of the talented pupils respectíully iníormed him of the visit of the 
merchants, passing through the three stages, as they had been told beíorehand, just to 
aggrandize the matter. Each of the hundred merchants gave him a thousand coins as gift 
money to become shareholders in the business. Again each of them oííered another 
thousand coins to him as a proíit by which way they (made him resign as a shareholder 
and) managed to possess the whole lot of goods on the boat as their monopoly. The 
talented pupil earned two hundred thousand in one sitting and brought the money to 
Bãrãnasĩ and thinking: “I should do something out of gratitude.” He took a hundred 
thousand coins and went to the wise merchant Cũlasetthi. 

Then the wise merchant asked the talented pupil: “Dear son, how did you get such a lot 
of money?” The talented pupil related the whole story, saying: “Following the advice you 
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gave on seeing the dead rat, I have become rich by two hundred thousand and twenty-four 
coins.” The wise merchant then considered: “A young man of such a talent should not 
belong to others; he should be mine.” So he gave him his daughter, who had come of age, 
in marriage and helped him become head of the household. Upon the death of the wise 
merchant, he was given the rank of that merchant and lived according to his life span and 
was reborn as determined by his deeds. 

Having related both the present story and the past, the Buddha spoke words regarding the 
two events and uttered the following verse for the present life: 

Appakenapi medhãvĩ pãbhatena vicaklíhano, 

Samutthăti attãnarh, anurh aggirìĩ va sandhamarh. 

o my dear sons, monks! As a wise man, by putting fuel into an 
inconsiderably small fire and making eííorts to blow repeatedly and 
continuously, turns it into a big mass of fire, so the wise man, who is far- 
sighted as well as retrospective, who is prudent and reHective, can create a 
great wealth out of a small and insigniíicant investment and he can raise 
himselí in that wealth to the State of a millionaire. 

In this way the Buddha delivered this life-story to the monks in the Dhamma assembly. 

(c) Etadagga Title achieved 

At a late time, while the Buddha was sitting on the Dhamma-throne, surrounded by 
monks, He spoke in praise of Venerable CũỊapanthaka as follows: 

“Etadaggariì bhikkhave mama sãtvakãnarh bhikkhũnarh mano-mayam 
kãyarh abhinimminantãnarh yadidarh CũỊapanthako (1) cetovivaịta 
kusalãnarh yadidam CũỊapanthako (2)” 

“Monks, (1) among my disciples who are able to create mind-made bodies 
through psychic powers, CũỊapanthaka is íoremost ( etadagga ); (2) among my 
disciples who are skilíul in engaging rũpãvacara-jhãna, CũỊapanthaka is the 
best ( etadagga ).” 

Thus the Buddha declared Venerable CũỊapanthaka the íoremost ịetadagga) in two 
qualities. 

With regard to Venerable Mahãpanthaka, the Buddha said in praise of him as follows: 

"Etadaggarii bhikkhave mama săvakãnarh bhikkhũnarh sannãvivatta- 
kusatănarh yadidam Malìãpantlìako. ” 

“Monks, among my disciples who are skilíul in engaging in arũpãvacara 
jhãna, Mahãpanthaka is the íoremost ( etadagga ).” 

With these words of praise, the Buddha declared the Venerable Mahãpanthaka the 
íoremost ( etadagga ) in the matter of saníỉã vivatta-kusala, “having skill on making oneselí 
free from consciousness.” 

(Herein, when other monks created mind-made bodies through psychic powers, 
they were able to create only a few, say, three or four, etc. They could not create a 
large number of such bodies. And when they did, they could bring about only the 
íigures that resembled the creator and in the case of action, theirs was the one and 
the only kind. CũỊapanthaka, however, created a thousand íigures at one stroke of 
advertence in the process of consciousness. Such mentally created íigures were 
diíTerent in shape from one another, and that was why he was declared the 
íoremost ( etadagga ) in creating mind-made bodies. Though the words are 
explained in the Commentary in various ways, the explanations are omitted here 
lest the reader should get coníused. The sermons connected with these two 
bhikkhus should be taken in detail from the Apadãna Theragãthã Dhammapada, 
Udãna and their respective Commentaries.) 
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(13) SUBHUTI MAHATHERA 
(a) Aspừation expressed in The Past 

This Subhũti Mahãthera, a virtuous clansman, was born in the íamily of a brahmin 
householder beíore the appearance of Buddha Padumuttara, a hundred thousand aeons ago, 
his name was Nanda. 

When the young Nanda came of age, he was educated in the three Vedas but since he 
could not find any beneíicial substance in them, he became an ascetic with other youths, 
numbering forty-four thousand, at the foot of the mountain named Nisabha. He attained the 
five mundane psychic powers and reached the eight mundane attainments. He also help his 
companions, the forty-four thousand ascetics, attained the jhãnic and psychic powers. 

At that time, Buddha Padumuttara appeared in the world and while He was sojourning in 
the royal City of Hamsãvatĩ, He surveyed the world of sentient beings one morning and saw 
the potentials of Nanda's pupils, the forty-four thousand matted-hair ascetics, for attainment 
of arahatship. As for Nanda himselí, the Buddha also saw that he would aspire to be a great 
disciple endowed with two-fold honour. Hence, He cleansed himselí early in the morning 
and set out for the hermitage of Nanda, taking His bowl and robe by Himselí, in the way 
mentioned in the story of Venerable Sãriputta. The oíTering of various íruits, the spreading 
and oíTering of seats of flowers and the engagement in nirodha-samãpatti that took place at 
the hermitage was similar to that described in the account of Venerable Sãriputta. 

What was diíTerent here was that when the Buddha rose from his nirodha-samăpatti, He 
instructed a disciple, who was endowed with the two-fold honour of (1) living free from 
mental deíilements and blissíully, and (2) being worthy of receiving excellent offering, 
saying: “Dear son, deliver a sermon in appreciation of the oííering of íloral seats to Me by 
the whole lot of ascetics!” Remaining seated, the Venerable delivered the sermon, 
reílecting on the Teaching (Three Pitakas). At the end of the Venerable's sermon, Buddha 
Padumuttara Himseir preached. When this was over, all the forty-four thousand ascetics 
attained arahatship. As regards their teacher, the ascetic Nanda, he could not follow the 
Buddha’s sermon attentively, as he was mentally admiring the preaching bhikkhu. (As he 
was taking interest in the preaching Venerable, he could not pay full attention to the 
teaching of the Buddha.) Stretching out His hand to the forty-four thousand pupils, the 
Buddha called out: “ Etha bhikkhavo — Come, monks.” All of them instantly lost their hair 
and beard and became equipped with requisites made by His supernormal powers, and 
turned into solemn monks with their sense-íaculties well controlled, like mahãtheras of 
sixty years' standing and eighty years' living. 

Having saluted the Buddha, the ascetic Nanda stood in His presence and asked: 
“Venerable Sừ, who is the monk that gave the talk in appreciation of the offering of the 
floral seats.” “That monk,” answered the Buddha, “is the íoremost (etadagga) in blissíul 
living, iree from moral deíilements and in worthiness of accepting excellent oííering in 
My dispensation.” “1 do not wish for other human and divine pleasure as the result of this 
adhikãra act of mine, períormed for seven days, but 1 do wish to become the íoremost 
(etadagga) in the twofold virtue, in the dispensation of a íuture Buddha, like the Venerable 
who has just given the appreciative talk,” the ascetic Nanda aspired. Seeing that his dream 
would come true without any obstacles, the Buddha made a prophecy and departed. As 
Nanda always listened to the Dhamma discourses in the very presence of the Buddha and 
kept his jhãnas in their undiminished State, he immediately took rebirth in the realm of 
Brahmas on his death. (This was the Venerable Subhutĩs resolution and meritorious act 
períormed in the past. His good works done during the interim period of a hundred 
thousand aeons are not mentioned in the Commentary.) 

(b) Ascetic Life adopted in His Find Existence 

When a hundred thousand aeons had elapsed and when the present dispensation came into 
existence, the clansman, who would become Subhũti Mahãthera, was reborn as a son of 
Sumana, the wealthy merchant (and brother of Anãthapindika) in the City of Sãvatthi and 
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was named Subhũti. When our Buddha appeared and while He was staying with Rãjagaha 
as His resort for alms-food, Anãthapindika the merchant arrived at the house of his íriend 
(and brother-in-law) the merchant of Rãjagaha, bringing with him goods produced in 
Sãvatthi. On his arrival, he heard of the emergence of the Buddha. After going to the 
Buddha, who was staying now in Sãtavana forest, he became established in sotãpatti-phaỉa 
in this first meeting with Him. (Aíter becoming a noble sotãpannà), he requested the 
Buddha to visit Sãvatthi and had lodgings built, one at every yojana, along the journey of 
forty-five yojanas between Sãvatthi and Rãjagaha, at the expense of a hundred thousand 
coins. He also bought Prince Jeta's garden of eight royal pai, for which the payment was 
made by placing gold coins, touching each other, covering the garden area. Then on the 
whole garden site, he bnilt the Jetavana Monastery for the Buddha and dedicated it to Him. 
(For a detailed account of this event please reíer to Chapter 29 for the story of 
Anãthapindika.) 

On the day of the dedication of the monastery, Subhũti went along with his older brother 
and listened to the Dhamma and so strong was his íaith that he adopted a monk’s life. 
Having become a monk, he studied and was accomplished in the Dye Mãtikã, after which 
he had meditation taught to him and strove to practise ascetic practices. All this led him to 
arahatship vía the development of Vipassanã based on mettã-jhãna (meditation on loving- 
kindness). 

(c) Achievement of Double Etadagga Title 

When he gave a sermon, Venerable Subhũti did so objectively ( dhamma-ditthana ) i.e. by 
concentrating on the Dhamma itselí (but not by making any reíerence to an individual, 
puggìã-ditthãna) the way the Buddha did. (This led him to be declared the íoremost 
(etadagga ) in living in bliss, free from mental deíilements, arana-vihãrĩ ). 

When the Venerable went on alms-round, thinking that “if I adopt this method, great 
beneíits will accrue to the donors.” At every house, he habitually engaged in the mettã- 
jhãna bclore he received the alms-food. (This caused him to be the íoremost ( etadagga ) in 
being worthy of excellent gift ( dakkhinyya). 

Later on, thereíore, when the Buddha held a meeting with the assembly of monks, He 
said in praise of the Venerable Subhũti as follows and declared: 

“Etadaggarii. bhikkhave mama sãvakãnarh bhikkũnarh aranavihãrĩnam 
yadidarh Subhũti (1), dakkhineyyănarh yadidarh Subhũti (2). ” 

“Monks, among my bhikkhu- disciple (1) who live blissíully, being detached 
from deíilements, Subhũti stands íoremost, and so does he stand out (2) 
among those who are worthy of best oííerings.” 

(Herein (1) with reíerence to arana-vihãrĩ etadagga, moral deíilements, such as rãga 
(passion), etc. are called rana (because they lead to lamentation). Arahats, who live 
enjoying bliss, as they are away from moral defilements, are said to be arana-vihãrĩ 
individuals. Apart from Venerable Subhũti, there were other arahats who lived such a life 
too. But when they preached, they did so by employing the method which considered in 
making reíerence to a certain person ( puggalã-ditthãna dhamma-desană ) whom they either 
praised or censured. But Venerable Subhũti adopted the method which required him to 
speak of the Dhamma itselí as his objective ( dhamma-ditthãna ) — the Dhamma taught by 
the Buddha. That was why he was declared the etadagga among the arana-vihãrĩ bhikkhus. 

(The Upari-pannãsa Pãli contains the Arana-vibhanga Sutta which enumerates the six 
íactors of arana-vihãra, Tiving in bliss,’ as follows: (a) Following the Middle Path 
( Majjhima-Patipadã ) which avoids the two evil extremes. (b) Following the dhamma- 
ditthãna method, one says: “This is the thing to be praised. This is the thing to be 
censured.” If following the puggalã-ditịhãna method, one says: “He is the person to be 
praised,” and this amounts to ílattering; and if one says: “He is the person to be censured”, 
this amounts to humiliation. Hence avoidance of both ílattering and humiliation. (c) 
Development of internal happiness ( ajjhatta-sukha ) after distinguishing between the two 
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kinds of happiness; internal happiness derived from samatha (tranquillity) and vipassanã 
(insight) meditation and external happiness ( bahiddhă-sukha ) derived from the five senses. 
(d) Speaking of any person, either in his presence or in his absence only, if one's speech is 
truthíul and proíitable. (e) Speaking or preaching not in haste but smoothly, and (f) 
Arguing not in a íoreign land about the íoreign language (though it may be diíTcrent from 
one's native language). 

(With regard to (2) dakkhineyya etadagga, other arahats were also worthy of receiving 
excellent giíts. But, on receiving food at every house, Venerable Subhũti was aware that ‘if 
I do in this way, special beneíits will accrue to the donors’. Thereíore, he íirst meditated 
on loving-kindness, then rose from his meditation and received the food. This, thereíore, 
earned him the etadagga of dakkhineyya. 

(In this connection, (it should be mentioned that) the Captain of the Dhamma, Venerable 
Sãriputta, did the cleansing of the objects. ‘Cleansing of the object’ means ‘cleansing of 
one's ownself’ that becomes worthy of the gift and enhancement of its result. In this 
connection, it may be stated that Venerable Sãriputta, the Captain of the Dhamma, used to 
puriíy the object, (and by ‘the object’ is meant the ‘Venerable's own self’ that became 
worthy of the gift and that enhanced result of the gift through his engagement in nirodha- 
samãpattỉ.) Venerable Subhũti, however, puriíied the act of giving (and by ‘the act of 
giving’ is meant this: when the Venerable engaged in meditation on mettũ, the donors 
mentally reacted to his meditation; their hearts became soíter and their adorations more 
enthusiastic beíore they made the olTcring. Hence the puriíication of the charitable act and 
the development of its result took place also through the donor as the donor is led by his 
mental tenderness and highly developed adoration.) Elaboration: When Venerable Sãriputta 
went on alms-round, he stood at the door and engaged in mettă meditation for sometime 
until the donor came out bringing the food. Only when the donor reached him, he emerged 
from his meditation and received the food. Venerable Subhũti, however, engaged in 
meditation on loving-kindness and only when the donor reached him, he emerged from his 
meditation and accepted the oííering. Exposition of the Aranavibhanga Sutta in the 
Uparipannãsa Commentary may be noticed in particularly.) 

The sermons with reíerence to the Venerable Subhũti should be noted from the Apãdãna 
Text and Commentary, etc.) 

(14) KHADIRAVANIYA REVATA MAHÃTHERA 
(a) Aspứation expressed in The Past 

(The original name of this Mahãthera was Revata. He was a younger brother of 
Venerable Sãriputta. As he dwelt in an acacia íorest which was uneven and full of 
stones, he was thus known as Khadiravaniya Revata, “Revata the dweller of acacia 
íorest.” In giving his account only the name Revata will be used for convenience 
sake.) 

The Mahãthera was a citizen of Hamsãvatĩ and a virtuous person during the liíetime of 
the Buddha Padumuttara, a hundred aeons ago. He was operating a íerry at the port of 
Payãga, on the river Gangã. Buddha Padumuttara, in the company of a hundred thousand 
monks, arrived at Payãga port (to cross over the river). 

On seeing the Buddha, it occurred to the virtuous Revata thus: “It is impossible for me to 
see the Buddha always. Now that the Buddha has come, it is a good chance for me to do a 
meritorious deed.” So he made a huge barge (composed of boats) with a white canopy and 
he hung íragrant flowers on it. On the barge floor were spread exquisite coverings made of 
fibre of excellent quality. Then he íerried the Buddha and His one hundred thousand 
bhikkhus to the other shore on that barge. 

At that time, the Buddha declared a certain monk as the íoremost (etadagga) arannaka 
(forest-dweller). Seeing this, the boatman thought: “I too should becomes one like this 
monk in the dispensation of a Buddha in íuture.” So he invited the Buddha, performed a 
grand dãna to Him and, prostrating at the foot of the Buddha, expressed his aspiration thus: 
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“Exalted Buddha, like the bhikkhu on whom you have declared the íoremost (etadagga) 
arannaka (forest-dweller), I too wish to become the íoremost among those living in a 
íorest in a Buddha's dispensation in íuture.” Seeing that his wish would be fulfilled without 
a hitch, the Buddha made the prophecy: “In íuture, during Buddha Gotama’s dispensation, 
you will become the foremost forest-dweller!”and then He departed. (The Venerable's 
íurther good works done during the interval were not mentioned in the Mahã-Atthakathã.) 

(b) Ascetic Life adopted in His Final Existence 

Due to his meritorious deeds, the good boat-man was reborn either in the divine or 
human worlds (and never in any woeful State) and was conceived in the womb of his 
mother, Rũpasari, the brahmin lady, in the brahmin village called Nãlaka, in the country of 
Magadha. He was the youngest among the three brothers: Upatissa, Cunda and Upasena 
and three sisters: Cãlã, Upacãlã and Sĩsũpacãlã. He was named Revata. 

Thereaíter, Revata's parents discussed between themselves and agreed thus: “Our 
children, whenever they grew up, were taken away and turned into novices by monks, sons 
of the Buddha. Let us bind him with the íetters of household life while he is still young 
(beíore he was made a novice by monks).” 

(Herein, aíter becoming an ascetic himselí, Venerable Sãriputta had his three 
younger sisters: Cãlã, Upacãlã and Sĩsũpacãlã and two younger brothers: Cunda 
and Upasena, ordained. Only Revata, as a boy was left behind.) 

Having discussed and agreed, the parents brought a bride from a íamily of equal birth, 
wealth, and distinction and made them pay homage to the aged grandmother and they gave 
their blessings, saying: “Dear daughter, may you live longer than your grandmother here!” 
(The parents gave such a blessing because they wished for the longevity of the 
bride. At that time, their grandmother was 120 years of age with white hair, broken 
teeth, wrinkled skin, her whole body was covered with dark coloured spots (black 
moles) and her back was extremely bent like a raíter of a decaying house.) 

Revata Mentally Stữred 

On hearing that blessing given by the parents, it occurred to Revata thus: “This girl is 
young and in the first age-bracket. Such a youthíul appearance of hers, it is said, would 
become sinewy and old like that of my grandmother! I shall íirst ask about the desire of 
my parents.” Then he asked: “With what in your mind did you say so?” The parents 
replied: “Dear son, we wish this girl, your spouse, attainment of longevity like your 
grandmother. That was what we uttered as a blessing.” “O mother and íather!” asked 
Revata again, as he truly did not understand, “Will the youthíul look of the girl become old 
like grandmother's appearance?” “What are you talking about, son? Only those who are of 
great merit, such as your grandmother, enjoy long life.” Thus the parents tried to reason 
with him. 

Revata then reílected: “It is said that such a fair and tender look of the girl will decay, 
resembling my grandmother. She will become white-haired, toothless and wrinkly skin. 
What is the use of being iníatuated with the physical beauty that has the nature of growing 
old and sinewy. Of course, there is none! I shall follow the íootsteps of my older brothers. 
So he pretended to play games as boys would naturally do, he called his ữiends of his age, 
saying: “Come on íriends, let us play runners-and-chasers.” The parents prohibited, saying: 
“Do not go outside the house on this day of your wedding!” Nevertheless, Revata 
pretended to play with his íriends. When it was his turn to run, he ran only a little and 
delayed his return by pretending that he had to ansvver the call of nature. When a second 
time came for him to run, he ran and came back somewhat íaster. On a third time, 
however, he considered that it was his best chance to run away for good and he ran as fast 
as he could in the direction he was íacing. Arriving at a forest-dwelling of some monks 
who were observing parhsukũlika form of asceticism (dhutanga). He paid respect to them 
and asked for novitiation. 

When the monks rejected his request, saying: “O virtuous young man, we do not know 
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whose son you are. And you come here in full attire and ornaments as on usual occasion. 
Who would dare to ordain you as a novice. Nobody would.” Revata raised his two hands, 
crying: “I am being robbed! I am being robbed!” 

Other monks then gathered from around him and said: “O virtuous young man, no one is 
robbing you of your garments or ornaments. But you are crying that you are being robbed! 
What do you mean by so saying?” The boy Revata then said: 

“Venerable Sirs, I do not mean that I am being robbed off my garments or ornaments. In 
fact, I am being robbed of the threeíold bliss of devas, humans and Nibbãna (as novitiation 
has been denied to me). (The expression such as the threeíold bliss of devas, humans and 
Nibbãna was used through hearing from others). I am reíerring to the robbery of the 
threeíold bliss. Let it be so, if you do not want to ordain me. However, do you know my 
eldest brother?” “What is the name of your eldest brother?” asked the monks. “My eldest 
brother's name was Upatissa while a layman,” replied Revata, “Now he bears the name 
Sãriputta as a Thera, so they say, Venerable Sirs.” 

Then the monks discussed among themselves: “Friends, in that case, this young clansman 
happens to be our little younger brother! Our elder brother, Sãriputta, the Captain of the 
Dhamma, has íormerly left a message with us, saying: ‘My relatives are all heretics. If 
somebody comes and says that he is a relative of ours, let him be ordained in any possible 
manner.’ This boy is our elder brother, Sãriputta, the Dhamma Captain's very own younger 
brother, his closest relation. Let us thereíore ordain him!” So they ga ve him the 
tacapaíỉacaka meditation subject and ordained him as a novice. Later on, when he 
completed twenty years of age, they ordained him as a bhikkhu and made him put eííorts in 
meditation. 

Having taken the meditation subject, Venerable Revata entered a íorest of acacia trees, a 
rough and uneven place full of stones and pebbles, neither too near nor too far from his 
preceptors, and engaged in monkish practices. With a determination: “I will not see either 
the Exalted One or my elder brother Theras until I attain arahatta-phala.” Revata practised 
meditation assiduously and while he was so doing, three months had elapsed. For a tender 
clansman (son of a wealthy man) the food he ate was so coarse that his mind became 
perplexed like the vvrinkled skin. (His mind could not becorne soft and splendid, according 
to the Sinhalese version.) He could not achieve his goal, i.e. attainment to arahatta-phala. 
But Revata was not discouraged, when the three months were over, he observed pavãranã; 
he did not move to another place at the end of vassa but remained in the same íorest and 
continued to follow the ascetic practices. The more he kept on striving with energy and 
perseverance, the more his mind became concentrated. When the Venerable proceeded to 
deal with Vipassanã, he reached the State of an arahat. 

The Buddha's Visit 

Even at the time when Sãriputta learnt the news about the ordination of his younger 
brother Revata, he said to the Buddha: “Exalted Buddha, it is learnt that my younger 
brother Revata has been ordained. He may or may not be happy in this dispensation of 
yours. Let me go and see him.” At that time, Revata was íorceíully practising Vipassanã 
meditation and knowing this, the Buddha prohibited his going twice. When the third request 
carne, knowing thoroughly that Revata had become an arahat, the Buddha said: "I too shall 
go along with you, dear son Sãriputta. Iníorm the monks!” 

Having gathered the monks, Venerable Sãriputta intimated them all thus: “Friends, the 
Buddha is going on a journey. Those who wish to go along may do so!” Whenever the 
Buddha travelled, the monks who stayed behind were very few. “We shall get a chance to 
have a continuous look at the golden complexioned Buddha and also to listen to His sweet 
sermons!” As expected, those who wish to follow the Buddha was overwhelming. The 
Buddha thereíore left the monastery in a great company of monks with an intention: “I 
shall see Revata.” 

Supernatural Power of Sĩvali Mahãthera 

When they were setting out thus, Venerable Ãnanda asked, while Corning to the juncture 
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of two roads at one place: “Exalted Buddha, here is the juncture of two roads. By which 
road do you want the Sangha go?” “Dear son Ãnanda, of the two roads which one is 
straight?” enquired the Buddha. “Exalted Buddha, the straight one (the short cut) is thirty 
yojanas. It is in the domain of demons, having scarce food and being rather dangerous. The 
curved road, (the beaten track of the majority), is sixty yọịanas, safe with plenty of food,” 
replied Ananda. Then _the Buddha asked íurther whether the Venerable Sĩvali came along 
with them, Venerable Ãnanda answered in the affirmative. “In that case, Ãnanda,” said the 
Buddha, “let the Sangha take the straight road full of danger and with less food. We shall 
test his supernatural power íounded on his past meritorious deeds.” 

Having said thus, the Buddha took the dangerous road with food scarcity in the grove. 
From the time they took the road, devas had created a large City in advance at every 
yojana, as the lodgings for the Sangha headed by the Buddha. At every lodging occupied by 
the monks, devas in the disguise of workers sent by the king of the City, brought rice-gruel, 
hard and soft food, etc. and enquired: “Where is the Venerable Sĩvali? Where is the 
Venerable Sĩvali?” The Venerable had all these oíTcrings collected and went to the Buddha. 
Together with the monks, the Buddha partake the food of various kinds oííered to the 
Venerable Sĩvali by the devas. 

Having the offerings in this way, the Buddha travelled a yojana each day and covered the 
diííicult journey of thirty yoịanas in one month, and eventually reached the agreeable 
dwelling which was prepared in advance by Revata, in the íorest of acacia trees. As he 
knew bcíorehand of the Buddha’s visit, Venerable Revata had created in his acacia (orest, 
by his supernatural power, dwellings adequate for the monks headed by the Buddha. For 
the Buddha, he had made the Fragrant Chamber, places for day, as well as for night-resort, 
and so on. Then he welcomed the Buddha, who entered the dvvelling through the decorated 
and orderly way. Thereaíter, He went into the Fragrant Chamber. Then only did the 
remaining monks bed according to their seniority in monkhood. Knowing that “this is not a 
time to partake of food”, the devas offered eight kinds of juice to the monks. Half a month 
had passed since the arrival of the Buddha. 

Misunderstanding by Restless Monks 

At that time, some restless monks sat down at one place, gossiping among themselves. 
“The Exalted Buddha, the Teacher of devas and humans, came to see the one whom he 
reíers to as ‘a younger brother of my Chieí Disciple’ but who spends his time by doing 
odd jobs. What are the Jetavana, VeỊuvana and other monasteries near Revata's dwelling 
for? This monk Revata is only a chore-man busying himselí with Linimportant things of 
such natnre. What kind of ascetic practice does such a busy man follow? Of course, 
nothing.” 

Then the Buddha considered: “If I stay here long, the place will be crowded with visitors 
of four kinds. Forest-dwellers want to be in quietude, if I remain too long, uneasiness will 
occur to Revata.” So he went to Revata's day-resort. The Venerable Revata saw the Buddha 
Corning from a distance where he was sitting alone on a stone slab and leaning against a 
wooden board at the end of the walk. Then he welcomed the Buddha and made obeisance 
to Him respectíully and adoringly. 

The Buddha asked: “Dear son Revata, this is a place inhabited by wild animals, such as 
lions, leopards, and tigers. What do you do when you hear the sounds of wild elephants, 
wild horses, etc?” “Exalted Buddha,” answered Revata, “to me the sounds of wild 
elephants, wild horses, etc. repeatedly bring delight in íorest (i aranna-rati ).” The Buddha 
taught Revata a sermon on the beneíits of forest-dwelling in five hundred verses. Next day, 
he went on alms-round in the nearby area and (without returning to Revata's dvvelling in the 
íorest of acacia trees). The Buddha let Venerable Revata went back; besides, He managed 
His supernatural power in such a way that the restless monks, who had ill-spoken of 
Revata, íorgetíully left behind their staffs, footwears, bottles of ointment, umbrellas. 

These restless monks went back to Revata's dvvelling to get back their belongings. 
Though they took the route by which they came, they could not remember their place. In 
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fact, the monk on the previous days travelled by the decorated road (created miraculously) 
and on the day of their return journey they had to take the (natural) uneven road and could 
not help taking rest here and there (as they were so weary). At some places, they were 
compelled to walk on their knees. With such trouble and difficulty, they were bound to 
tread on small plants, bushes and thorns. When they reached a place which resembled their 
residence, they saw their umbrellas, footwears, ointment bottles and staffs, some hanging 
on and others standing by acacia stumps everywhere. Then only did the restless monks 
realised that “the monk Revata is a man of supernatural power indeed!” Getting back their 
paraphernalia, they talked among themselves in great astonishment beíore they travelled to 
Savatthi: “Oh, what a wonder is the honour done to the Buddha.” 

The monastery donor, Lady Visãkhã, invited the monks, who arrived ahead in Sãvatthi, as 
they went ahead of others, and when they were seated, she asked them: “Venerable Sirs, is 
Venerable Revata’s residence pleasant?” The monks replied: “Yes, dear donor, Venerable 
Revata's residence is pleasant and delightíul. It is exactly like the celestial gardens of 
Nandãna and Cittaìatã.” Later on, she asked the restless monks who were late-comers: 
“Venerable Sirs, is Venerable Revata's residence pleasant?” The reply given by these 
monks was: “Do not ask us, dear lady donor. The residence of Revata is not worth talking 
about. Apart from being a barren high ground, his place is a great acacia íorest with an 
extremely uneven suríace full of pebbles, stone slabs and rocks. There lived Revata 
miserably.” Thus they recounted their experiences that they had very recently. 

Noticing the difference between the two answers; one given by the earlier group monks 
and the other by the latter, and vvanting to know clearly which answer was right, she paid a 
visit to the Buddha, bringing with her unguent and flowers. Having sat down in a suitable 
place, she asked the Buddha: “Exalted Buddha, some monks praise the Venerable Revata's 
residence while others ill-speak of it. Why are the two speeches diííerent from each other, 
Exalted Buddha?” Then the Buddha said: “Visãkhã, a place in vvhich the minds of the 
Noble Ones take delight is pleasant, whether it is pleasant or unpleasant in worldly terms.” 
Then the Buddha uttered the following verse: 

Gãme vã yadi vã ranne, 
ninne vã yadi vã thale; 

Yatthã Arahanto viharanti 
tam bhumirãmaneyyakam. 

Visãkhã, donor of Pubbãrãma and mother of Migãra (Migãra-mãtã)! 
Whether it is a village that is thickly surrounded by the five worldly 
pleasures, or a íorest away from these pleasures, or a low valley, watered 
by streams and green with dwelling at ease, in harmony with the four 
physical postures, that dwelling site of noble arahats is a truly delightíul 
place on the suríace of the earth. 

— Anguttara Commentary — 

(c) Etadagga Title achieved 

At a later time, in an assembly of monks, the Buddha declared the Venerable Revata the 
íoremost (etadagga) Torest dwelling’, by praising him as follows: 

“Etadaggarii bhikkhave mama sãvakãnam bhikkhũnam ãrannakãnarh 
yadidam Revato Khadiravaniyo, ” 

“Monks, among my disciples who dwell in íorests, Revata the dweller of 
acacia forest is the most outstanding!” 

(Herein, though other theras dwelt in the íorest, they did so only after studying the 
suitability of the place, the suitability of the water and the suitability of the village 
as an alms-resort. But Venerable Revata ignored these conditions and dwelt in an 
acacia grove on a barren high ground with an uneven suríace, full of pebbles, stone 
slabs and rocks. Hence it was he alone who was íoremost in the practice of íorest- 
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dvvelling.) 

The discourses connected with the Venerable Revata Khadiravaniya may be taken from 

the Apãdãna Text and Commentary, the Dhammapada Commentary, etc. 

(15) KANKHÃ REVATA MAHẪTHERA 

(a) Aspừation expressed in The Past 

A hundred thousand aeons ago, during the liíetime of Buddha Padumuttara, the íuture 
Kankhã Revata Mahãthera went to the monastery along with many other people, like those 
virtuous íuture Mahãtheras of old times. And while standing at the edge of the audience 
and listening to a serrnon, he saw the Buddha declaring a certain monk the íoremost 
(etadagga) among meditators. Thinking: “I too should become one like this monk,” he 
invited the Buddha for dãna on a grand scale for seven days. At the end of the sermon on 
the last day, in the wake of íormer aspirants, he wished: “Exalted Buddha, I do not wish 
for any other forms of bliss as a result of this wholesome adhikãra act but to be the 
íoremost ( etadagga ) among those engaged in meditation in the dispensation of a Buddha in 
íuture, like the bhikkhu whom You declared seven days ago.” 

When the Buddha Padumattara surveyed the íuture, He saw that the clansman’s wish 
would be íulíilled and so He predicted beíore His departure: “At the end of a hundred 
thousand aeons, there will appear Buddha Gotama. In the dispensation of that Buddha, you 
will become the íoremost (etadagga) among the monks engaged in meditation!” 

(b) Ascetic Life adopted in His Final Existence 

Due to his acts of merit throughout his life, the clansman was reborn either in the worlds 
of devas or humans and, in the liíetime of our Buddha, he was reborn in the íamily of a 
wealthy household in Savatthi and was named Revata. One afternoon the rích man's son, 
Revata, went along with other people to Jetavana. While standing at the edge of the 
gathering and listening to the Buddha’s sermon, there arose confidence in Him and he was 
ordained as a bhikkhu íulíilling monastic duties. Aíter taking a meditation subject from the 
Buddha, while preparing himselí for mental concentration, he became a man of mundane 
jhãna. Using those jhãnas as a base, he engaged in Vipassanã meditation and attained 
arahatship. 

(c) Etadagga Title achieved 

The Venerable Revata was able to absorb most íorms of meditation which the Buddha 
engaged in during day and night. Thereaíter, in the meeting of monks, the Buddha declared 
Venerable Kankhã Revata the íoremost ( etadagga ) in meditation, praising him: 

“Etadaggarii bhikkhave mama sãvakãnam bhikkũnarh jhãyĩnarh yadidarh 
Karìkhã Revato. ” 

“Monks, among my disciples who habitually engage in meditation, the monk 
Kankhã Revata is the best.” 

Account for The Name Kankhã Revata 

Once, the Buddha was travelling from Sãvatthi to Rặjagaha and on the way Revata 
entered a hut in which molasses were made. Seeing that the molasses were mixed with 
dough and bran (as part of the process which was necessary to solidiíy the molasses), he 
became doubtíul as to the permissibility of the solidiíied molasses which had the two other 
ingredients, for the latter two were raw ( ãmisa ). Saying: “The molasses with the raw 
(ingredients) is improper as it contains dough and bran, which are raw. It is indisciplinary, 
it is unlawful to enjoy such molasses in the aíternoon.” As such, he and his followers did 
not take the molasses that had been made thus into lumps. 

Neither did the bhikkhus, who believed the Venerable’s word and practised according to 
it. Other bhikkhus reported the matter to the Buddha who asked: “Monks, why did people 
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put dough and bran into the molasses?” “To harden it, Exalted Buddha,” answered the 
monks. “Monks, if dough and bran are put into the molasses in order to harden it, then the 
dough and the bran thus put into the molasses are only to be held as molasses. Monks, I 
allow you to take molasses, whenever you like,” the Buddha promulgated a rule (i anuũnăta- 
sikkhãpada). 

On the journey, Revata saw mung ( mugga ) beans with sprouts in some human faeces and 
said: “Mung beans are unsuitable (for consumption), for cooked beans can sprout too.” 
Thus, he doubted and, along with his followers, he did not have mung beans. The bhikkhus, 
who trusted him, avoid eating those beans too. The matter was reported to the Buddha who 
laid down another rule allowing the eating of such beans whenever one desired. (These 
accounts are given in the Bhesajjakkhandhaka of the Vinaya Mahã-Vagga.) 

In this way, Revata doubted even things that were permitted. Because he had great doubts 
as far as the Vinaya was concerned, he was known as Kankhã Revata, ‘Revata the 
Doubter. ’ 

The doctrines with reíerence to Kankhã Revata may be taken from the Apãdãna 
Text and Commentary, the Theragãthã Commentary, etc. 


(16) SONA KOLIVISA MAHATHERA 
(a) Aspừation made in The Past 

The virtuous man, who was to become Sona KoỊivisa Mahãthera, during the liíetime of 
Buddha Padumuttara, was reborn in the íamily of merchants in a remote past and was 
named Sirivaddha. When Sirivaddha came of age, as in the manner of former aspirant 
Mahãtheras, he went to the monastery and listened to the Buddha's Teaching, standing at 
the end of the audience. Seeing the Buddha declaring a monk, who was the íoremost 
(etadagga) among those putting strenuous effort ( ãraddha-vĩriya ), he was inspired, saying 
to himselí: “I too should become one like this monk in future!” When the teaching was 
over, he invited the Buddha and períormed a mahã-dãna for a week. Thereaíter, he made 
known to the Buddha his aspiration. Foreseeing the íulíilment of Sừivaddha’s wish, the 
Buddha prophesied as beíore and then left for the monastery. 

Life as A Clansman of Bãrãnasĩ 

Due to his meritorious deeds, Sirivaddha was reborn only either in the realm of devas or 
that of humans. When a hundred thousand aeons had elapsed, i.e. when Buddha Kassapa 
had attained Parinibbãna in this Bhadda aeon and beíore our Buddha appeared, Sirivaddha 
was reborn as a clansman in a virtuous íamily. One day, while the clansman was enjoying a 
water-sport with his íriends in the river Gangã, a Paccekabuddha appeared. 

The Paccekabuddha, wearing old robe, thinking: “I shall spend the vassa with Bãrãnasĩ as 
food-resort, aíter building a dwelling on the bank of the Gangã,” went to collect sticks and 
cane stalks that were brought by the river-currents. Thereupon, Sirivaddha with his íriends 
went to the Paccekabuddha, paid homage to Him and while standing asked: “What are you 
doing, Venerable Sir?” “Dear young man,” replied the Paccekabuddha, “as the vassa is 
drawing near, a dwelling is required for a monk.” 

Sirivaddha then said: “Venerable Sừ, please wait a day, today, by all means. Tomorrow 
we shall build a dwelling and offer it to you.” Saying to Himselí: “I should grant my 
íavour to this virtuous clansman,” which was the main purpose of His visit, the 
Paccekabuddha accepted his offer. Knowing the Paccekabuddhấs acceptance, Sirivaddha 
returned home. The next day, he prepared all kinds of oíTcring and waited, while standing, 
for the Corning of the Paccekabuddha. The latter thinking where He should collect food, 
came to know of Sirivaddha’s idea and went to the gate of his house. 

On seeing the Paccekabuddha’s Corning, Sirivaddha was very pleased and took the alms- 
bowl and offered food in it. He supplicated, saying: “Please come to the gate of my house 
[for food] for the three months of this vassa.” Getting the promise and when the 
Paccekabuddha had left, he completed, with his íriends, the construction of the dwelling 
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with a walk-way, day-and-night resorts for the Paccekabuddha and offered them to Him. 
What was peculiar about Sirivaddha was this: When the Paccekabuddha entered the 
dwelling, Sirivaddha, with the idea not to let the former's feet touched by the mud 
on the ground, smeared on the ground wet cow dung and then spread over it his 
red cloak, which he had put on and which was valued at a hundred thousand coins. 

On seeing the colour of the red cloak and that of the Paccekabuddha's body were 
one and the same, he was very pleased, so he said: “Just as my cloak has become 
more beautiíul since You stepped on it, even so may the colour of my hands and 
feet be red and beautiíul like the colour of Hibiscus flowers! May the touch of my 
body be like the cotton wool that has been dressed a hundred times!” 

Sirivaddha served the Paccekabuddha for the three months of the vassa. When the 
Paccekabuddha held the pavarana ceremony at the end of the vassa, he offered Him a 
three-piece robe. Equipped completely with bowl and robe, the Paccekabuddha returned to 
the Gandhamãdãna mountain. 

(b) Ascetic Life adopted in His Final Existence 

Without being reborn in the four woeful States, Sirivaddha was reborn in the realms of 
devas or humans, and was íinally conceived in the house of the merchant Usabha, in the 
City of KãỊacampã, during the liíetime of our Buddha. Since the time of his conception, 
thousands of giíts had come to the merchant's house. On the day of his birth too, the whole 
of KãỊacampã City was overwhelmed by giíts and offerings too. On his naming day, the 
two parents said: “Our son has brought his own name. His complexion is like something 
bathed in the liquid of red gold,” and called him Sona Boy or Sona, the merchant's son. 
(The name given was just Sona.) But as he belonged to the clan of KoỊivisa, he was better 
known as Sona KoỊivisa.) Then sixty nurses were appointed for him who was brought up 
blissíully like a celestial being. 

Food prepared for Sona 

The following was the way the food for Sona was prepared: 

First, the íield, extending to 60 royal pai, was ploughed and sãli paddy was grown by (1) 
cow-milk, (2) scented water and (3) ordinary water. 

Into the drain in the íield, cow milk and scented water were poured from a large number 
of jars. When the stalks had absorbed the milk, in order to protect them against the danger 
of being eaten by birds and insects, and in order to make the crops tender, posts were 
erected in the íield, leaving space between one pole and another. On the poles, on the paly, 
were raíters, which were covered by mats. Screens were then erected for shelter and guards 
were places at the corners. 

When the crops ripened, granaries were renovated by smearing them with four kinds of 
unguent (namely, saffron, cloves, rhododendron and kakki 7 or kamyin powder). The air was 
made laden with íragrance by applying precious unguent above the previous kind. Then 
only did farm workers went down to the íarms and collected the crops careíully, tying with 
strings and drying them. A layer of unguent was spread on the floor of the granaries; the 
dried bundles of stems were spread on the layer of unguents. In this way, the layers of 
unguent and the layers of crops were made alternately until the granaries became full. The 
doors were then closed and the crops kept for three years. 

On completion of three years, the doors of the granaries were opened. The whole City of 
Campã was then diííused by the íragrance. 

When the sãli paddy was pounded, drunkards rushed to buy the paddy husks and bran. 
The broken rice was, however, taken by the servants and workers. Only whole grains were 
collected for Sona. 

The way of cooking rice was as follows: whole grains were put in the vvashing-basket 
made of gold threads. Aíter íiltering a hundred times, the rice was immersed in the boiling 
water and (without letting it remains long) it was taken out. (As the rice was cooked as 
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soon as it was taken out from the water) the cooked rice resembled jasmine flowers. 

The rice was then put in a gold bowl which was then put on the silver cup which was full 
of boiled sweet rice-milk, free of water and boiled thoroughly (so that the cooked rice 
remained hot). The food was then placed beíore Sona. 

Sona KoỊivisa had the sãli food moderately. He washed his mouth and hands and feet 
with scented water. He was then given quids of betel of all kinds and other things to make 
his mouth smell sweet. 

Wherever he went, fine and exquisite carpets were spread out. The palms of his hands 
and the soles of his feet were red like the colour of Hibiscus. His touch was very soft like 
that of the cotton wool that has been dressed a hundred times. The soles were covered with 
soft hair having the colour of the lotus threads in a spiral shape and existing in a ruby ear- 
plug. Whenever he was angry with somebody, he would threaten, saying: “You think about 
it careíully! Or I shall put down my feet on the ground.” On Corning of age, three palaces 
were built for him (as in the case of Yasa the merchant's son), each for a particular season. 
He was also caused (by the parents) to enjoy the entertainment of íemale dancers. Taking 
pleasure in great luxury, the wealthy son was living a deva-like life blissíully. 

At that time, our Buddha had attained Enlightenment and taught the Dhammacakka Sutta 
and was staying with Rãjagaha as His resort for alms-food. Meanwhile, the righteous King 
Bimbisãra summoned Sona and sent him, in the company of eighty thousand village- 
headmen, to the Buddha. Having listened to the Buddha's sermon, and developing immense 
faith, Sona asked the Buddha for ordination. 

The Buddha then asked him as to whether he had obtained his parent’s permission. When 
the ansvver was negative, the Buddha advised him saying: “Dear son Sona, Buddhas do not 
ordain those who are not permitted by their parents.” “Very well, Exalted Buddha,” said 
Sona and in obedience he went back to his parents and obtained their permission betore he 
approached the Buddha again. Under the instruction of the Buddha, he was ordained by a 
bhikkhu. (This is a brieí account. A detailed account may be read in the translation of the 
Cammakkhandhaka of the Vinaya Mahãvagga.) 

While living in Rãjagaha, after gaining monkhood, his relatives and íriends adoringly 
made oííerings in his honour. They spoke a lot in praise of his handsome personality. So it 
occurred to Sona: “Many people came to me. If they keep on Corning to me, how could I 
engage in tranquillity and insight meditation? I would not be able to do so any longer. What 
if I, after hearing the meditation sermon from the Buddha, go to the cemetery at Sĩtavana 
(Sĩta grove) and put effort to practise asceticism! People would not go there for they abhor 
the cemetery. Then will my ascetic períormance reach its apex, which is arahatship.” 
Accordingly, after hearing the meditation discourse from the Buddha, he went to Sitavana 
where he was inspired to begin his ascetic engagement. 

Strenuous Engagement 

“My body is so tender,” thought Venerable Sona, “As a matter of fact, I am not in a 
position to attain the bliss of the Path and the Fruition easily. Thereíore, I should apply 
energy by tiring myselí.” So thinking, he did his meditation by indulging only in the two 
postures of standing and walking (and rejecting entirely the other two postures of lying 
down and sitting). Then boils appeared at the edges of his very soft foot-soles and the 
whole terraced walk became deep red as the boils burst. When he was unable to walk, he 
practised by cravvling on his elbows and knees which also were cut and the entire walk 
became doubly red. In spite of his such strenuous effort, he could not see any sign of 
positive result of his meditation. As a result, he conceived the following idea: 

“If somebody else were to put strenuous effort, he too would do like me but not 
more than what I have done. Despite my effort, I was unable to make to the Path 
and the Fruition. Perhaps I am not a true ugghatitannũ, vipancitannũ or neyya. 
Perhaps, I am only a padaparama individual. As such, what is the use of 
monkhood. There’s probably none. I shall revert to laymen's society. I shall enjoy 
worldly pleasures and (while doing so) shall do good works.” 


1262 



Chapter 43 

Buddha's Admonition: The Parable of A Harp 

Knowing of the Venerable's thought, the Buddha went in the evening in the company of 
bhikkhus to Sona’s dwelling, and on seeing the walkway in red asked: “Monks whose 
walkway is this that is red like a slaughter house?” (though He knew about it but He did so 
with an intention to deliver a sermon). The bhikkhus replied: “Exalted Buddha, the soles of 
the Venerable Sona, who had put so much effort by walking in his practice of meditation, 
have been ữýured. The walkway now deep red like a slaughter house belongs to that 
bhikkhu, Sona.” The Buddha proceeded to Venerable Sona’s meditation place and sat down 
on the Seat readily prepared. 

Venerable Sona came and made obeisance to the Buddha and took his Seat at a suitable 
place. When the Buddha asked him whether it was true that he had conceived the idea of 
returning to lay-life, Venerable Sona admitted that it was true. Thereaíter, the Buddha gave 
a sermon, the parable of a harp (vĩnovãda), the harp’s strings should be set neither too 
loose nor too tight. 

Buddha: Dear son, how do you think of the question that I am now going to ask? You 
may ansvver as you like. You are clever, are you not, in playing a harp íormerly 
while a lay man. 

Sona: Yes, Exalted Buddha. 

(Herein, when the Venerable Sona was young, his parents thought: “If Sona, would 
learn any other form of art, he would be weary. But harping is something that can 
be learnt while sitting comíortably at a place.” So they made him learn the art of 
harping and he became an accomplished harpist. 

(The Buddha knew that “other forms of meditation cannot beneíit this monk Sona. 
While a layman, he was accomplished in harping. He will quickly gain spiritual 
knowledge, if I teach him with reíerence to that art.” Accordingly, after asking 
Venerable Sona, as has been stated above, the Buddha began His sermon.) 

Buddha: Dear son Sona, how do you think of the question I am now going to ask? 
Suppose your harp-strings are too tight, will your harp make a pleasant sound? 
Wilì it last long? 

Sona: Exalted Buddha, that is impossible. Ít will neither make a pleasant sound nor will 

it last long. 

Buddha: Dear son Sona, how do you think of the question I am now going to ask? 

Suppose the strings are too loose, will your harp make a pleasant sound? Will it 
last long? 

Sona: It is impossible, Exalted Buddha. It will neither make a pleasant sound nor will it 

last long. 

Buddha: Dear son Sona, how do you think of the question I am now going to ask. 
Suppose the strings are neither too tight nor too loose but set in períect balance, 
will your harp make a pleasant sound? Will it last long? 

Sona: It is possible, Exalted Buddha, that the harp will make a pleasant sound and it 

will last long. 

Buddha: In the same way, dear son Sona, if the effort put forth is too much, it causes 
restlessness ( nddhacca ). (Excess energy brings about restlessness.) If the effort 
put forth is too little, it causes indolence ( kosajja ). (Inadequate energy brings 
about indolence.) Thereíore, dear son Sona, set up energy (yĩriya) and 
concentration ( samãdhi ) in equal amount. (Try to keep the balance of your 
energy and concentration.) Know that your íaculties such as faith ( saddhã ) must 
also be in equal degree. (Make the five íaculties, such as, faith (saddhã), energy 
(vĩriya), mindíulness (sati), concentration (samãdhi) and wisdom (pannã), are of 
equal proportion.) When they are well balanced, try to have signs of tranquillity, 
etc.) 
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Sona: Very well, Exalted Buddha. 

Having admonished the Venerable Sona by setting the art of harp-playing as an example 
and having taught him the meditation practice involving the períect balance of energy and 
concentration, the Buddha returned to the monastery on the Gijjhakũta hill. 

(c) Etadagga Title achieved 

Considering in retrospect, the way of the Venerable Sona KoỊivisa’s meditation practice, 
the fact manifests itselí' that while others' energy had to be increased (as it was so 
deíicient), his was to be decreased (as it was too much). Thereíore, at a later time, the 
Buddha praised him and declared him the íoremost (etadagga) in having strenuous energy 
0 ãraddha-vĩriya ): 

“Etadaggariì bhikkhave mama sãvakãnam bhikkhũnarh ãraddha-vĩriyãnam 
yadidarh Sona KoỊivso. ” 

“Monks, among my disciples who possessed of strenuous energy, Sona of 
KoỊivisa clan is the best.” 


(17) SONA KUTIKANNA MAHATHERA 

(By the name given to him by his parents the Venerable One was Sona. As a lay 
man, he used to wear the earrings worth a crore, as such the name Kutikanna was 
added. Hence he was known as Sona Kutikanna Mahãthera.) 

(a) Aspứation expressed in The Past 

The virtuous man, the íuture Sona Kutikanna Mahãthera, during the liíetime of the 
Buddha Padumuttara, also went along with people to the monastery in the aíoresaid 
manner. While standing at the edge of the audience and listening to the Buddha's serrnon, 
he saw a monk being declared the íoremost (etadagga) among those who taught in a sweet 
voice. Sona then thought: “I, too, should become the íoremost ( etadagga) among those who 
teach in sweet voice in the dispensation of a íuture Buddha.” So he invited the Buddha and 
períormed a great dãna for seven days and at the end of which, he said: “Exalted Buddha, 
seven days ago you declared a monk as the íoremost (etadagga) among those who teach in 
sweet voice ( kaìyãnavakkarana ), I too wish to be like that monk in the dispensation of a 
íuture Buddha as a result of this act of merit of mine.” Seeing that the man's wish would be 
íulíilled without any hitch, the Buddha predicted: “Later, in the dispensation of Buddha 
Gotama, your wish will be fulfilled.” Aíter saying thus the Buddha departed. 

(b) Monkhood in His Final Existence 

Having períormed meritorious deeds until his death, Sona was reborn only in the worlds 
of devas and humans (without any rebirth in the four woeful States) and íinally took 
conception in the womb of a devotee, named KãỊĩ, the wife of a merchant, in the town of 
Kuraraghara, in the country of Avanti, beíore the appearance of our Buddha. When the 
pregnancy was in advanced stage, KãỊĩ went back to her parents in Rặjagaha. 

At that time, our Buddha had attained Omniscient Buddhahood and taught the 
Dhammacakka Sutta in the Deer Park at Isipatana. (The date then was the full moon day of 
AsãỊhã, 103 Mahã Era.) On the occasion of the teaching of the sermon, devas and Brahmãs 
from the hundred thousand universes gathered in unison in the Deer Park. Present at the 
gathering were twenty-eight yakkha generals, and one of them was Sãtãgira, were listening 
to the Buddha’s sermon. 

(Herein a detailed account of the two demon generals may be looked up in the 
Chapter 10) 

(The account given in Chapter 10 is based on the exposition of the Hemavata Sutta 
of the Suttanipãta Commentary. According to that exposition, while Sãtãgira was 
listening to the Dhammacakka Sermon, he remembered his ÍYiend Hemavata. He, 
thereíore, was inattentive and íailed to realize the Path and the Fruition. Only when 
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he returned with Hemavata to listen to the sermon, that both of them became noble 
sotãpannas, eventually. 

(What is based on the Ekaka-nipãta of the Anguttara Commentary begins from his 
attainment of sotãpatti after hearing the Dhammacakka Sermon. Thereaíter, he 
went to fetch Hemavata and met him on the way in the sky above the house of KãỊĩ 
(of Kuraraghara), near Rặjagaha, who was the daughter of a merchant. On meeting 
with Hemavata, he was asked by the latter about the physical practices 
(kãyasamãcãra), livelihood (ãjĩva) and mental practices ( manosamãcãra ) of the 
Buddha, and he answered each and every question. In this way, when the questions 
and answers on the Buddha’s virtues and attributes as contained in the Hemavata 
Sutta came to an end, Hemavata reílected on his friend’s pious words step by step 
and became established in sotãpatti-phaìa. The diííerence of the two accounts is 
due to the diííerent reciters bhãnaka). 

Not seeing his ÍYiend Hemavata on the occasion of the Buddha’s teaching of the 
Dhammacakka Sermon, Sãtãgira went to look for him and met him on the way, in the sky 
above KãỊĩs house. And the questions and ansvvers on the Buddha's physical conduct, etc. 
took place. 

While Sãtãgira was talking about the Dhamma in his explanation of the Buddha’s conduct, 
KãỊĩ overheard all and began to have íaith in the Buddha without having personally seen 
him and became established in sotãpatti-phala, just as somebody who has enjoyed the meal 
prepared and meant for another person. She was the íirst noble sotãpanna and female lay 
devotee among women and the eldest ‘sister’ to them all. 

Having become a sotãpanna, KãỊĩ gave birth to a son that very night. The son was given 
the name Sona. After living with her parents for as long as she wanted, KãỊĩ returned to 
Kuraraghara. Since the son was one wearing the earrings worth a crore, he was also known 
as Sona Kutikanna. 

Samvega and His Monkhood 

At that time, the Venerable Mahã Kaccãyana was staying in the hill known as Papata (or 
Pavatta or Upavatta), depending upon Kuraraghara as his alms resort. The lay devotee, 
KãỊĩ, was serving the Venerable who constantly visited her house. Her son, Sona, also 
moved about the Venerable constantly and became íriendly with him. 

Whenever he had an opportunity, Sona would go to the Venerable to wait upon him. The 
Venerable also continuously taught him the Dhamma in return. The boy, thereíore, felt a 
good deal of sarìivega and became ardent to practise the Dhamma. At one time, he 
travelled with a caravan to Ujjenĩ for commercial purpose and while camping at night, he 
became aíraid to stay with the stuffy crowd. So, he went to another place and slept. The 
caravan moved on in the morning without him, as nobody remembered to wake him up 
beíore they proceeded. 

When Sona awoke and not seeing anybody, he hurried to follow the caravan along the 
caravan road and reached a banyan tree. At the tree, he saw a male peta, who was 
disgusting ugly and big-bodied, picking up and eating pieces of his own Hesh that were 
íalling off from his bones. So Sona asked him what he was and the peta answered his 
identity. Sona asked again why he was doing that and he answered that he was doing so 
because of his past kamma. Sona then asked him to explain and his explanation was as 
follows: “O Master, in the past, I was a wicked merchant of Bharukaccha, earning my 
living by deceiving others. Besides, I abused monks who came for alms and said to them: 
‘Eat your own flesh!’ As a result of these evil deeds, I am now undergoing the kinds of 
suííering you are now witnessing.” On hearing the incident, Sona was startled a great deal. 

Thenceíorth, he continued his journey and came across two peta boys, from whose mouth 
black blood was trickling. So he asked about them, as he had done beíore. To Sona, the 
young petas then related their evil deed done in the past: While being human, they traded in 
períumes to earn their living as youngsters. And while doing so, their mother invited and 
oíTered meals to certain arahats. On Corning home, they abused and cursed: “O mother, 
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why did you give our things to the monks? May bubbles of black blood ooze from the 
mouths of those who consumed the food given by our mother!” On account of their evil 
deed, they suffered in hell and as a residual result of that very evil deed, they were reborn 
in the world of petas, suííering in that manner when they were encountered by Sona. On 
hearing their story too, Sona was very startled. In fact, the startling effect was even greater 
than on the previous occasion. (The stories of such saríivega are told in the Udãna 
Atthakathã and the Sãratthadĩpanĩ Tikã.) 

Sona arrived in Ujjenĩ and returned to Kuraraghara aíter doing his business. He then 
approached the Venerable Mahã Kaccãyana and told him of his business. The Venerable 
gave Sona a religious talk on the disadvantages of birth in woeful cycles of samsãra and its 
round of suffering and as well as on the advantages of unbecoming and discontinuation of 
birth in these cycles of sarhsãra and its round of suíTcring. Having paid his respect to the 
Venerable, Sona went home. He had his evening meal, and fell asleep for a while. Later, he 
woke up and began to reHect on the sermon of the Venerable. This reílection and his 
recollection of the States of the petas whom he had met, he felt great fear of sarhsãra and 
its woeful cycles. Thus, he was inclined very much to become a bhikkhu. 

At daybreak, he cleansed himselí and went to the Venerable Kaccãyana and reported to 
him what he had thought: “Venerable Sir, when I reílected in various ways on the sermon 
given by you, I íound that it was not easy to undergo this noble (threeíold) training, which 
resembled a newly polished conch Shell, períect and pure.” He went on: “I would like to 
shave my hair and beard, put on the dyed robe and leave lay life, to enter bhikkhuhood.” 
Having thus spoken of his wish to become a bhikkhu, he made a request: “Thereíore, Sir, I 
would like you to ordain me.” 

Venerable Kaccãyana then investigated mentally whether Sona's wisdom was ripe or not, 
he came to know that it was not. Wishing to wait for the time when Sona's wisdom would 
ripen, the Venerable said: “It is diííicult, Sona, to take up for life the noble practice of 
sleeping alone and eating alone. Thereíore, Sona, what I would like to ask you is this: 
practise íirst occasionally, while still a lay man, the noble practice of solitary sleeping and 
solitary eating, (as on Uposatha days, etc.) which is taught by the Exalted Buddha.” 

Then Sona’s eagerness to become a bhikkhu subsided as his íaculties were not mature yet 
and his saríivega consciousness was not serious enough. Though his eagerness had 
subsided, he did not stay carelessly but remained in the teaching of the Venerable and 
constantly approached him to listen to his Dhamma. As time went by, he became inclined 
for a second time to become a bhikkhu, so he renewed his request. This time too the 
Venerable gave him the same advice. 

When Sona requested for a third time, the Venerable Mahã Kaccãyana knew it was time 
to ordain him because of the maturity of his wisdom and the Venerable could only ordain 
him as a sãmanera. Though he was to ordain Sona as a bhikkhu, such ordination could not 
take place because only two or three bhikkhus lived in Kuraraghara, whereas there were 
many in the Middle Country. And these bhikkhus were staying very far separately, one in a 
village or two in a market town. From there, the Venerable brought two or three bhikkhus 
for Sona, his co-resident pupil. But while he was away to bring other bhikkhus, the previous 
ones would leave for another place to attend to other matters. Aíter vvaiting for some time 
for their return, he went out to bring back those who had left but the others who had 
remained there, departed on some other matters. 

As he had to repeat his attempt to organise in this way, it took him more than three years 
to group ten monks together. An upasampadă ordination could only be performed at that 
time when ten monks were present. The Venerable was staying alone then. It was only aíter 
three long and troublesome years that the Venerable managed to have the required number 
of monks to give his pupil, Sãmanera Sona, higher ordination. (This is reproduced from the 
Sãrattha Tikã.) 

Having received ordination, Sãmanera Sona Kutikanna [now a monk] learnt and took a 
meditation subject, and when he assiduously engaged in Vipassanã meditation, he attained 
arahatship even during that vassa and studied Sutta-nipãta also under the Venerable. Aíter 
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períorming pavãranã at the end of vassa, he wanted to pay homage to the Buddha very 
much and he asked his preceptor, Venerable Mahã Kaccãyana, for permission to do so. 
(His request in detail may be seen in the Vinaya Mahãvagga translation.) 

The preceptor Venerable then said: “Sona, when you arrived there, the Buddha will let 
you stay in His Períumed Chamber and ask you to give a sermon. Accordingly, you are 
bound to do that. Being pleased with your sermon, the Buddha will give you a reward. 
Take such and such a revvard. Please pay homage to the the Exalted Buddha in my narne!” 
Saying thus, the Venerable gave his permission whole-heartedly. 

Having obtained his preceptor's permission, Venerable Sona Kutikanna went to the 
residence of his mother, Kãlĩ, wife of a merchant, and told her of his plan. His mother 
consented and requested: “Very well, dear son! When you go to meet the Buddha, please 
take this rug, as my donation, and spread it on the ground in the Períumed Chamber!” With 
these words the mother handed him the rug. 

Taking the rug with him, Venerable Sona packed his bedding and set out for Jetavana, 
Sãvatthi. The Buddha was then seated on the Dhamma throne, a Seat meant for the Buddha. 
Venerable Sona stood at a suitable place and showed his respect to the Buddha. Having 
exchanged words of greeting with Venerable Sona, the Buddha emphatically asked the 
Venerable Ãnanda: “For this bhikkhu, dear son Ãnanda, arrange lodging!” 

(Herein, if the Buddha vvished to stay with a visiting bhikkhu in the same Períumed 
Chamber, He would specially ask to provide lodging for him. But for a visitor with 
whom he has no reason for staying together, he would say nothing. For such a 
person, the Venerable Ãnanda or somebody else on duty would make an 
accommodation at another suitable place.) 

Knowing the wish of the Buddha, Venerable Ãnanda provided accommodation for 
Venerable Sona Kutikanna in the Períumed Chamber. 

Then the Buddha spent the time by being absorbed in jhãna for several hours of the night 
and then He entered the Períumed Chamber. Venerable Sona Kutikanna too spent a long 
time sitting, during the night, in absorption of jhăna and then he too entered the Períumed 
Chamber. Wishing to talk with Venerable Sona through engagement of jhãna, the Buddha 
let the time pass by sitting and engaging in all jhãnas, that were common to disciples, in the 
open space. Having done so, He washed His feet and got into the dwelling. Sensing the 
wish of the Master, Venerable Sona followed, after engaging in the jhãna beíitting the 
hours in hand in the open space. 

Having entered into the Períumed Chamber, as permitted by the Buddha, he made a robe- 
screen and passed the time sitting at the feet of the Buddha. In the last watch of the night, 
having lain down on the right side, which is sĩhaseyya (lying style of a lion), with 
mindíulness, the Buddha rose when it was near daybreak. He then sat down and, thinking 
that Sona's physical weariness must have subsided by this time, He asked him: “Dear son 
bhikkhu, remember something to recite!” The Venerable recited the sixteen discourses 
beginning with the Kãma Sutta, all of which íorming the whole section known as the 
Atthaka Vagga of the Sutta Nipãta in very sweet voice without making error in even a 
single letter. 

When the recitation ended, the Buddha gave him blessing and asked: “Dear son bhikkhu, 
all sixteen discourses of the Atthaka Vagga you have learnt wonderfully, you have got 
them well by heart! (As they contained correct articulation) they were of pleasant sounds. 
They are clean, flawless, full of words leading to the understanding of meaning that is free 
from any impairment. Dear son bhikkhu, how long have you been a bhikkhuT’ “Just one 
vassa , Exalted Buddha,” answered Venerable Sona Kutikanna. 

Again the Buddha asked: “Dear son bhikkhu, why did your bhikkhuhood start so late?” 
“Exalted Buddha,” replied Venerable Sona, “I have long seen the disadvantages of sensual 
pleasures. But household life is so narrow, full of duties and things to attend to. Knowing 
that, i.e. the mind of one who has seen the deíects of sensual pleasures as they really are, 
remained unsinkable into household life for long, but like drops of water íalling from the 
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lotus leaf, it was this deíiled thoughts that íinally slip away from my heart.” So the Buddha 
uttered a solemn utterance as follows: 

Disvã ãdĩnavarh ìoke, íĩatvã dhammam nirũpadhirh 
Ariyo na ramatĩ pãpe, pãpe na ramatĩ suci. 

Because he has clearly seen through the eye of Vipassanã the deíects of 
impermanence, suffering and changeability everywhere in the world of 
íormations ( sarìkhãra ) and also because he has penetrated through the 
fourfold Path wisdom, Nibbãna, which is the cessation of the fourfold 
substratum of existence (upadhi), the Noble One, who is away from 
deíilements, does not take pleasure in evil deeds. (Why? Because for one, a 
harhsa- like individual whose deeds, physical, etc. are pure, there is no 
precedent that such a person should find happiness in the aggregate of dirty 
old unwholesome things that resemble a place full of excrement.) 

Venerable Sona Kutikanna then thought: “The Exalted One gave a joyous speech to me. 
Now is the time for me to transmit what my teacher has asked.” So thinking, he adjusted 
his upper robe on his left shoulder and bowed his head at the feet of the Master, saying: 
“Exalted One, my preceptor, the Venerable Mahã Kaccãyana made obeisance to 
you with his head. He also sent a message as follows: 

(1) ‘Exalted Buddha, the Southern region of the country of Avanti has few bhikkhus. I 
acquired bhikkhuhood only after having ten bhikkhus gathered from various places 
with great difficulty, which took me three years. I wonder if you, Exalted Buddha, 
would allow higher ordination períormed by less than ten bhikkhns in that region. 

(2) ‘Exalted Buddha, in that Southern region of Avanti, the uneven ground rising Hom its 
suríace, and resembling the black hoof-print of a cow, is so rough. I wonder if you, 
Exalted Buddha, would allow the sandal with layers of sole in that region. (At that 
time, the sandal with only one layer of sole was allowed. Hence the request.) 

(3) ‘Exalted Buddha, the people in the Southern region of Avanti are fond of bathing. They 
regard water as a cleansing íactor. I wonder if you, Exalted Buddha, would allow daily 
bath. (At that time, monks, as a rule, were to bathe once in a íortnight. Hence the 
request.) 

(4) ‘Exalted Buddha, in that region of Avanti, sheep-skin, goat-skin and deer-skin are 
used as spreads. Just as, Exalted One, in the Middle Country (Majjhima-desa), mats 
made of eragu grass, soragu grass, majjaru grass and jantu grass, are used, so are 
sheep-skin, goat-skin and deer-skin used in South-Avanti. I wonder if you, Exalted 
Buddha, would allow these skins for spreads. (At that time no animal skin or hide was 
allowed for such use in that region. Hence the request.) 

(5) ‘Exalted Buddha, people novvadays entrust bhikkhus outside the sĩmã with robes, 
saying: “This robe is given to such and such a bhikkhu.” The entrusted co-resident 
bhikkhns went to the bhikkhu concerned and said: ‘Such and such a man, ữiend, gives 
a robe to you.’ But the bhikkhu does not accept the robe as he thinks that his 
acceptance would require him to períorm an act of forfeiting and is thereíore against 
the Vinaya. Because of such doubt, there is no such acceptance. Perhaps the Buddha 
might tell as the correct way of accepting the robe.” So does the Venerable Mahã 
Kaccãyana ask you through me” 

Because of what had been reported by Venerable Sona Kutikanna, the Buddha then gave a 
Dhamma-talk to him and addressed the monks as follows: 

“Monks, rare are bhikkhus in the Southern region of Avanti. In such bordering 
areas, I allow períormance of ordination by a group of five monks, the fifth being 
an expert in the Vinaya.” 

The phrase ‘bordering areas’ in that ũýunction means the areas outside the Middle 

Country, to the east of which being the market town of Gajangala, beyond which being a 

great sãìa tree; beyond that sãìa tree exist bordering areas. 
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It means the area lying outside the Middle Country and beyond the river Salalavati in the 

south-east. 

It means the area lying outside the Middle Country and beyond the market town of 

Setakannika in the South. 

It means the area outside the Middle Country and beyond the brahmin village of Thũna in 

the west. 

It means the area outside the Middle Country and beyond the mountain called 

Usĩraddhaja in the north. 

(1) “Monks, in those bordering areas, in such situation, I allow períormance of ordination 
by a group of five bhikkhus, the fifth one being an expert in the Vinaya. 

(2) “Monks, in that Southern region of Avanti, the uneven ground, swollen and full of 
black hoof-prints of cattle, is so rough. I allow you monks (to wear) sandals with 
layers of sole in all those bordering areas. 

(3) “Monks, in that Southern region of Avanti, people attach importance to bathing. They 
regard water as a cleansing íactor. I allow monks daily bath in all those bordering 
areas. 

(4) “Monks, in that Southern region of Avanti, sheep-skins, goat-skins and deer-skins are 
used as spreads. As, monks, in the Middle Country, mats made of eragu grass, soragu 
grass, majjaru grass and jantu grass, are used, so are those animal skins used as spreads 
in that region of Avanti. I allow monks to use sheep-skin, goat-skin and deer-skin for 
spreads in all those bordering areas. 

(5) “Monks, if people entrust bhikkhus, who happen to be outside the sĩmã, with a robe, 
saying: ‘This robe we give to such and such a bhikkhu .’ As long as the robe does not 
go into the hand of the monk concerned, the robe cannot be reckoned as something 
recognized by the would-be recipient for use. I allow you monks to accept that robe.” 

Again, as had been asked by his mother, Sona Kutikanna paid obeisance, in her name, to 
the Buddha and said: “Exalted Buddha, your donor, KãỊĩ, the female lay devotee, has 
offered this rug for use as a mat on the floor in your Fragrant Chamber.” With these 
words, he handed the rug to the Buddha, and then he rose from his Seat, made obeisance 
and returned to his monastery on Papata Hill, near Kuraraghara town, in Avanti. 

On returning to his preceptor, Sona Kutikanna reported all about the mission. Next day, 
he went to the house of his mother, KãỊĩ, and stood at the entrance for alms-food. Hearing 
that her son was at the door, she came out quickly, showed her respect, took the alms-bowl 
from the Venerable's hand, prepared a Seat and oííered food. 

Then followed a conversation between the mother and the Venerable: 

Mother: Son, have you seen the Exalted One? 

Venerable: Yes, I have, donor. 

Mother: Have you also paid obeisance to the Exalted One in my name? 

Venerable: Yes, I have. The rug given by you to the Exalted One, I personally spread it 

as a mat, as you had asked, in the Fragrant Chamber which He occupies. 

Mother: How about your visit to the Exalted One? Was it true that you spoke 

something about the Dhamma? Was it true that the Exalted One also gave 
you blessings? 

Venerable: How did you come to know about these things? 

Mother: The guardian spirit of this house, son, told me that the day the Exalted One 

gave blessings to you, devas and Brahmas of the ten thousand world- 
spheres did the same. I want you to relate to me, son, the Dhamma in the 
same words as you have addressed to the Exalted One. 

The Venerable accepted the mother's request by being silent. Knowing of the Venerable's 
acceptance, the mother had a great pavilion built at the house-gate and let the Venerable 
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repeat exactly as he had said to the Buddha; the mother thereby held a grand Dhamma- 
meeting. 

(c) Etadagga Title achieved 

At a later time, sitting in the midst of His noble disciples, the Buddha spoke in praise of 
Venerable Sona Kutikanna as follows: 

“Etcidaggarìi bhikkhave mama sãvakãnarh bhikkhũarh kalyãna-vakkaranarh 
yadidarh Sono Kutikanno. ” 

“Monks, among my disciples who give pious talks in a sweet and pleasant 
voice, Kutikanna Sona is the best.” 

Thus the Buddha named the Mahãthera the íoremost in kalyănavakkarana, ‘giving pious 
talks in a sweet and pleasant voice’. 

(18) SlVALI MAHẪTHERA 
(a) Aspứation expressed in The Past 

This clansman, who would become Sĩvali Mahãthera, also went to the monastery during 
the liíetime of Buddha Padumuttara like many other íormer would-be Mahãtheras and 
stood at the edge of the audience, listening to the Buddha’s sermon. While he was doing so, 
he saw the Buddha declared a certain monk the íoremost (etadagga) among those who 
received abundant giíts. Thinking that he too should become one like that monk, he invited 
the Buddha to his house and oííered a grand dãna for seven days, in the same manner as 
that done by the íuture Mahãtheras. Thereaíter, he declared his aspiration, saying to the 
Buddha: “Exalted Buddha, as a result of this great act of merit, 1 do not want any other 
form of welfare but I want to be the íoremost ( etadagga ) among those who receive many 
material gains, in the dispensation of a íuture Buddha, like the monk who was declared 
seven days ago.” 

Foreseeing that the clansman's wish would be íulíilled without any hitch, the Buddha 
predicted: “Your wish will be íulíilled later in the dispensation of Buddha Gotama.” and 
then He returned to the monastery. 

Life as A Countryman 

Having pcríormed meritorious deeds till his death, íuture Sĩvali took rebirth only in the 
realms of devas and humans (without being reborn in the four woeful States). During the 
liíetime of the Buddha Vipassĩ (who appeared ninety-one kappas ago), he became a 
clansman in a certain village not far away from the City of Bandhumati. 

At that time, the citizens of Bandhumatĩ, in íriendly competition with the King, discussed 
among themselves and gave a big dãna to the Buddha. 

One day, when they gave a collective dãna, they inspected their oíTerings to see what was 
missing and discovered that there were no honey and milk curds. So they agreed to bring 
them from any possible place by all means and placed a man to watch the road leading to 
the City from the countryside. 

Then came a villager, the íuture Sĩvali, carrying a pot of milk curds from his village and 
thinking that he would exchange them for something he needed. But, beíore he entered the 
City, he wished to wash his face and hands and was looking for water everywhere but saw a 
beehive which was as big as the head of a plough but without bees. Believing that the 
beehive appeared because of his past act of merit, he took it and entered the City. 

When the townsman, who was assigned to the road, saw the villager, he asked: “For 
whom, friend, are you carrying this honey and these curds?” “Sừ, they are not for any 
particular person. In fact, I am carrying them to sell,” the villager answered. “In that case, 
íriend, take a coin from my hand and give me that honey and those curds,” said the 
townsman. 
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Then the villager thought: “These things, which I have brought now, is not much 
valuable, yet this man is buying them from me at a high price, even in his íirst offering. I 
do not know why?” So he said: “I cannot sell them at this price, Sir.” When the tovvnsman 
increased the price, saying: “If you cannot sell them for one coin, please take two coins and 
sell the honey and the curds to me.” The villager replied: “I cannot give them to you for 
two coins either,” in order to raise the price. In this way the price became higher and 
higher until it reached a thousand coins. 

Realizing: “It is not fair to prolong the deal on my part. However, I shall ask him about 
his purpose,” the villager said: “The honey and the curds are not so valuable, yet, you 
unduly make such an immense payment. Why do you want to have these things by offering 
so much?” The tovvnsman told him the purpose: “In this royal City of Bandhumati, íriend, 
the citizens in competition with their King, gave a grand dãna to Buddha Vipassĩ. While 
they are doing so, they do not have honey and curds among the items of their offering. So 
they are trying desperately to get them by any means. If they fail to get them, they will lose 
in their competition with the King. Thereíore, I would like to have them by giving you a 
thousand coins.” The villager then asked: “Sừ, is such a charitable deed to be períormed 
only by the people of the City and not by any village folk?” 

The townsman then answered: “No man's gift, friend, is prohibited, (everybody whether 
he belongs to town or village is entitled to give in charity).” The villager then asked 
íurther: “O master, now that the citizens are períorming acts of giving, is there anyone who 
gives away a thousand coins in one day?” “No, íriend, there is none.” “O master, you know 
that the honey and the curds that I have brought now are worth a thousand coins, do you 
not?” the villager put still another question íirmly. “Yes, I do, friend.” “O master,” said the 
villager, “in that case, go and tell the townsfolk that a rustic man is offering these two 
things, narnely, honey and milk curds but not for money, instead he would like to make the 
oíTcring by his own hands. Please also tell them that they should not be restless for wanting 
them and that they should now be happy as far as these two things are concerned. As for 
you, you should bear witness in person to the fact that in this magniíicent dãna, it is I who 
is the donor of the most expensive item.” 

Offering of Honey mixed with Curd-water 

Having said thus, the villager bought five períumery ingredients with his money which 
were meant for his food. He made them into powder. Then he squeezed the curds to extract 
water from them. Into that water, he put honey by squeezing the beehive and then seasoned 
the mixture of honey and curd-water with the perí umery powder. Finally, he put the mixed 
liquid food in a lotus leaf (Container). Having prepared the food properly, he brought it and 
sat down at a place that was not far from the Buddha, waiting for his turn to offer it. 

Amidst all the oííerings that were brought by the citizens, the villager, knowing that it 
was his turn to make his offering, approached the Buddha and requested, saying: “Glorious 
Buddha, this offering is a gift from a poor man like me. Venerable Sir, kindly accept this 
humble gift of mine.” Out of compassion for the villager, the Buddha received the oííering 
with the marble bowl given by the four Divine Kings and resolved that the food should 
proved inexhaustible even aíter distributing it to sixty-eight hundred thousand bhikkhus. 

When the Buddha had partaken His food, the villager respectíully made obeisance to Him 
and remaining at a suitable place, said: “Glorious Buddha, all the people of the royal City of 
Bandhumati saw and knew that today I brought and made the offering to you. As a result 
of this act of merit, may I truly become, throughout samsăra, a great recipient of giíts, 
possessing a large retinue and fame. After saying: “Evam hotu kulaputta — May you do as 
you wish, clansman,” the Buddha gave an appreciative talk to the villager and citizens and 
then He returned to the monastery. 

(b) Ascetic Life adopted in His Final Existence 

The villager, having done meritorious deeds till his death, was reborn only in celestial 
and terrestrial worlds, and íinally, during the liíetime of our Buddha, he took conception in 
the womb of a Koliya Sakyan Princess named Suppavãsã. 
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Strange Happenings during Conception 

Since his conception, hundreds of gifts arrived continuously, day and night, to his mother, 
Princess Suppavãsã. The princess became wealthier than beíore. (According to the 
Sinhalese version, five hundred giíts came by day and five hundred by night.) 

Then one day, in order to investigate the íortunate past deed of the Princess, her royal 
relatives had the baskets of seeds touched by her hand. When these seeds were scattered, 
thousands of sprouts appeared from each seed. A plot of land, measuring a royal pai, 
yielded fifty or sixty cartloads of paddy. 

Also, at a time when the crop was put into the storehouse, they let the door of the 
storehouse touched by the hand of the princess. When removing the crop, the place from 
where it was taken out became full as beíore. This was because of the glorious act done in 
the past by the Princess. Besides, when ladling the cooked rice from the full pot and 
uttering: "This is the fortune of the Princess,” and distributing the food to all visitors, their 
supplies never ran short. While these strange events were happening and the child was 
remaining in the mother's womb, seven years had passed. 

When the íoetus became mature on the completion of seven years, the Princess suííered 
severely from gabbhamũlha-dukkha, a íainting fit from pregnancy. That serious agony the 
princess íorbear with no moaning but by reílecting on the attributes of the Buddha, the 
attributes of the Dhamma and the attributes of the Sangha as follows: 

“Sammãsambuddho vato so Bhagavã yo imassa evarũpassa dukklmssa pahãnãya 
dhammarh deseti — He, that Master of ours, the Exalted One, taught us 
abandoning all kinds of such suííering; that Master of ours has been perfectly Self- 
Enlightened indeed by attaining Omniscience and knowing the truths and all that is 
to be known!” 

“Suppatipanno vata tassa Bhagavato sãvakasamgho: yo imassa evarũpassa 
dukkhassa pahãnãya patippanno — The Order of Bhikkhus, who are the disciples 
of the Exalted One, work hard for abandoning all kinds of such suffering; these 
disciples of the Exalted Buddha underwent (the threeíold training) very well 
indeed!” 

“Susukharh vata tam nibbãnarh, yatth'idarh evrũparh dukkharh na sarhvijjati — The 
Dhamma in which the slightest tinge of such suffering is absent, that Nibbãna- 
Dhamma is indeed extremely happy!” 

Reílecting on the attributes of the three entities, namely, the attributes of the Buddha, the 
attributes of the Sangha, and the attributes of the peaceíul happiness of Nibbãna, the 
Princess bore the pains. (She controlled herselí and desisted from experiencing the misery 
other pregnancy and making moans by repeatedly meditating on the qualities of the 
Buddha, the Sangha and Nibbãna.) 

On the seventh day, the Koliya Princess Suppavãsã called her husband the Koliya Prince 
and thinking she would like to give alms while living, said: “Go my lord! Tell the Exalted 
One about my happenings and give my invitation to the Master. Please note careíully all 
that had to say and transmit it to me!” The Prince went and told the Buddha on what 
happened to Princess Suppavãsã. The Buddha then uttered: “May the Koliya Princess 
Suppavãsã be sound and healthy. Being healthy herselí, may she give birth to a healthy 
son!” No sooner had the Buddha made the utterance, the Princess gave birth to a healthy 
son without any pain. Those, who were surrounding the Princess, changed their teary mood 
into a happy one and went to the Prince to give him the iníormation about the baby. The 
Prince, having listened to what the Buddha had said, paid respect to Him and returned to 
the village. When he saw the way the servants approaching him jubilantly, he became 
certain, thinking: “The word of the Exalted One seems to have come true.” He went to the 
Princess and transmitted the Buddha’s speech. The Princess said: “My Lord, the life-saving 
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alms-food to which you have invited, will be the meal of auspiciousness. Go again! 
Request the Buddha to come (and have a meal) for seven days.” The Prince did as he had 
been told. They offered a grand dã na to the Buddha and His monks for seven days. 

The boy was born and the anxiety of all kinsíolk was removed thereby. Accordingly, he 
was given the name “Sĩvali”. Since he had stayed in the mother's womb for seven years, 
from the time of his birth onwards, he was able to do all that was to be done by the seven 
year old. For instance, he puriíied the water by means of a filter ( dhamakarcma ) and ga ve 
it to the monks during the mahã-dãna all week long. 

On the seventh day, Venerable Sãriputta, the Captain of the Dhamma, had a conversation 
with the boy. While doing so the Venerable asked: “Sĩvali, is it not beíitting for you to 
become a monk after suffering all the trouble of such nature?” “Venerable Sừ, if only I get 
permission from my parents, I would like to become a monk,” the boy answered. Seeing 
her son conversing with the Venerable, Sealy’s mother thought: “How is it? My son was 
speaking with the Venerable who is the Dhamma Captain?” So she joyfully approached the 
Venerable and asked him what they were talking about. The Venerable said: “He talked to 
me about the misery caused by his stay in the mother's womb and promised me that he 
would live an ascetic life provided he gets permission from both parents.” The Princess 
then gave her permission replying: “Very well, Venerable Sir, kindly make him a 
sãmanera.” 

The Venerable then took the boy Sĩvali to the monastery and when he was making him a 
sămanera after giving him the meditation subject of taca-pancaka (the five fold material 
aggregate with the skin as the fifth), he said: “You do not need any other exhortation to 
follow. Just remember your pains that you had suííered for seven years.” “Giving 
ordination to me is your duty, Venerable Sừ. Let the retlection on the Dhamma be mine. I 
shall meditate on whatever I could recollect.” 

The moment the shaving of hair for the first round was done, Sãmanera Sĩvali was 
established in sotãpatti-phala, the moment the shaving for the second round of hair was 
done, he was established in sakadãgãmĩ-phaìa, the moment the shaving for the third round 
was done, he was established in anãgãmĩ-phala and as soon as the shaving was completed, 
he attained arahatship. (The completion of the hair-shaving and the relation of arahatship 
took place almost simultaneously.) 

Since the day Sĩvali was ordained a sãmanera, the four requisites, namely, clothing, food, 
dvvelling and medicine became increasingly available to the Sangha whenever needed. The 
story of such happenings to Sãmanera Sĩvali started in the town of Kundikã. 

(Herein the present story of the Venerable Sĩvali may be taken from the Udãna 
Text. The story, in detail, of his evil deed that caused his seven years long misery 
of lying in his mother's womb ( gabbhavãsa-dukkha ) and that of his mother's 
miserable íainting ( gabbhamũỊha ) may be taken from the Udãna Commentary.) 

(What is to be noted in brief is: the mother and the son, in one of the past 
existences were the Chieí Queen and the son respectively to the King of Bãrãnasĩ. 
Once, the King of Kosala attacked Bãrãnasĩ King and took his Chieí Queen and 
placed her in the same position. When the Bãrãnasĩ King was deíeated and died, 
his son, the prince of Bãrãnasĩ, escaped through a drain. After organizing an army, 
he went back to the City of Bãrãnasĩ and gave an ultimatum asking the new King to 
return the City to him or he would wage a war. The mother, who was inside the 
City, advised her son to besiege the City lest there should occur trouble to many 
people. In accordance with the mother's advice, the Prince did so by blocking the 
four main gates so that there could be no exit or entrance. Though he did so for 
seven years, the citizens went out from smaller gates to collect grass, wood, etc. 
the blockage proved useless. Hearing that, the mother gave her son íurther advice 
to block the smaller gates as well. 

(When the Prince did, following his mother's advice, the citizens lound their 
movement about badly limited. Seven days later they beheaded King Kosala and 
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offered it to the Prince. The Prince entered the City and crowned himselí King. 

(As a result of these aíoresaid evil deeds, the son and the mother had to face their 
respective miseries.) 

Self-investigation of Own Good Kamma 

At a later time, when the Buddha arrived in Sãvatthi, Venerable Sĩvali made obeisance 
respectíully to Him and sought permission, saying: “Exalted Buddha, I would like to 
investigate my own good kamma. Kindly give me five hundred monks as my companions.” 
The Buddha permitted, saying: “Take them along, dear son Sivali.” 

The Venerable headed for the Himavanta by following a íorest route with five hundred 
companions. Then he came across 

(1) first, a great banyan tree on the way. The spirit of the tree ga ve him alms for seven 
days. 

(2) secondly, the Pandava Hill 

(3) thirdly, the river Aciravatĩ; 

(4) íourthly, the ocean known as Vara-sãgara; 

(5) íiíthly, the Himavanta; 

(6) sixthly, the Lake in the Chanddanta íorest, 

(7) seventhly, Mount Gandhamãdãna, 

(8) eighthly, Venerable Revata's dwelling. 

At all these place, devas gave a great dãna to Venerable Sĩvali for seven days. 

Particularly, when they arrived on Mount Gandhamãdãna, a deva, named Nãgadatta, 
offered him milk-rice and butter-rice alternately for seven days. Then the monks said 
among themselves: “Friends, we do not see cows being milked by deva nor we see the 
milk-curds being stirred to make butter.” So they asked the deva for an explanation of what 
good deed he did to obtain so much milk-rice and butter-rice. Nãgadatta Deva answered: 
“Venerable Sirs, I am able to give you milk-rice and butter-rice without having milch cows 
because I performed meritorious dãna of the milk-rice by lot during the liíetime of Buddha 
Kassapa.” 

(c) Etadagga Title achieved 

At a later time, when the Buddha visited Venerable Khadiravaniya Revata (as has been 
told in the story of this Venerable), devas provided supplies, day after day, which were 
mainly intended for the Venerable Sĩvali on the deserted and dangerous journey. With 
reíerence to that episode, the Buddha placed the Venerable the íoremost among those who 
received plenty of gifts. The Buddha spoke in praise of the Venerable by saying: 

“Etadaggarìi bhikkhave mama sãvakãnarh bhikkhũnarh lãbhĩnarh yad'idarh 
Sĩvali. ” 

“Monks, among my bhikkhu- disciple who receive the four requisites in 
abundance, Bhikkhu Sĩvali is the íoremost.” 

(The doctrinal passages in connection with the Venerable Sĩvali may be extracted 
from the Apãdãna Text and translation, the Dhammapada Commentary etc. 
Similarly the Dhamma-vvords involving later Mahãtheras should be noted in like 
manner. In this Chronicle of Buddhas, only three points will be mainly discussed, 
namely, each Mahãthera's (a) aspiration expressed in the past, (b) ascetic life 
adopted in íinal existence, and (c) Etadagga title achieved.) 

(19) VAKKALI MAHẪTHERA 
(a) Aspứation expressed in The Past 

Vakkali Mahãthera was a clansman during the time of Buddha Padumuttara. Like all 
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other Mahãtheras, he went to the Buddha’s monastery, sat at the edge of the audience and 
while listening to the His sermon, he saw a bhikkhu being honoured by Him as the 
íoremost ( etadagga ) among the bhikkhus who were devoted to Him. He felt a keen desire 
to be honoured likewise by some íuture Buddhas. As was with other aspirants, he invited 
the Buddha to his home and made great offerings for seven days. Thereaíter, he expressed 
his wish beíore the Buddha: “For this good deed, may I, Venerable Sừ, be declared by 
some íuture Buddha as the íoremost among the bhikkhus who is very devoted to the 
Buddha.” The Buddha saw that the aspiration of the clansman would be íulíilled and 
assured him of it, after which, He returned to the monastery. 

(b) Ascetic Life adopted in His Final Existence 

The worthy man devoted himselí to deeds of merit till his death. When he passed away 
from that existence, he was reborn only in the fortunate destinations, and during the time of 
Buddha Gotama, he was reborn in a brahmin íamily in Sãvatthi. He was named by his 
parents Vakkali. 

When he grew up, he was educated in the three Vedas. One day, he saw the Buddha, 
accompanied by many bhikkhus, going (on the alms-round) in the City of Sãvatthi. He was 
captivated by the majesty of the Buddhấs physical appearance so much so that he followed 
the Buddha’s route and entered the Buddha's monastery along with the line of bhikkhus. 
There he kept gazing at the splendour of the Buddha. At the time of the Buddha’s 
delivering the sermon, he sat right in front of the Buddha. 

Vakkalĩs devotion became so deep that he could not stay away from the presence of the 
Buddha for any length of time. He, thereíore, decided that he would not remain in 
household life because as a householder he would not be able to see the Buddha all day 
long but as a bhikkhu he could get that opportunity. So he went to the Buddha and pleaded 
with Him that he be admitted into the Order. He was then admitted. 

As a bhikkhu , Venerable Vakkali never missed a chance of looking at the Buddha except 
at the meal time. He did nothing in the conduct of a bhikkhu either in learning or in 
meditation, but spent all of his time gazing at the Buddha. The Buddha knew that the time 
for Vakkali's enlightenment was not due and thereíore did not say anything about his 
negligence of duty. When the right time was due, the Buddha said to Venerable Vakkali: 
“Vakkali, what is the use of your gazing at this putrid body of Mine? Vakkali, he 
who sees the Dhamma, indeed sees Me. He who sees Me, sees the Dhamma. 
Vakkali, only one who looks at the Dhamma, actually looks at Me. He that really 
wishes to look at Me, must be one who looks at the Dhamma.” 

Although the Buddha exhorted Venerable Vakkali with these words, Vakkali could not 
tear himseir away from the Buddha. The Buddha saw that the bhikkhu needed to be 
emotionally awakened for enlightenment. So, on the eve of the vassa period, the Buddha 
went to Rãjagaha and there he said to the Vakkali on the day the vassa began: “Vakkali, go 
away! Leave my presence!” 

It is impossible to disobey an order given by the Buddha. Vakkali had to obey for (at 
least) three months during the vassa period. There was nothing he could do about it. He felt 
desperate and íorlorn. “Better die than be denied the presence of the Buddha” thus he 
pondered and left for the Gijjhakũta mountain which had steep cliffs. 

The Buddha saw in His mind the despondency that had overtaken Venerable Vakkali. 
“Without getting mental succour from Me, Bhikkhu Vakkali would have wasted his great 
merit which is now sufficient for him to gain enlightenment,” thought the Buddha. 
Accordingly, He emitted the Buddha rays towards Vakkali so that he could see His person. 
That Vision brought immediate relieí to Venerable Vakkali's burning heart, as though the 
dart of sorrow that had pierced it, had suddenly been removed. 

Then to fill Vakkali's heart with delightíul satisíaction and gladness, the Buddha uttered 
the following stanza; 
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Pamojjabahuìo bhikkhu, pasanno Buddhasasane; 
adhigacche padarh, santarh, sankharũựàsamariĩ sukharh. 

Being overjoyed and full of coníidence in the Buddha’s Teaching consisting 
of the threeíold Training, the bhikkhu will attain Nibbãna the tranquil, the 
cessation of conditioning, the blissíul. 

— Dhammapada, IV 381 — 

(According to the Commentary of the Anguttara Nikãya) the Buddha extended His hand 
to Venerable Vakkali and said: “Come, bhikkhu.” 

The Commentary on the Dhammapada adds; aíter saying the above stanza, the Buddha, 
extending His hand to Venerable Vakkali, uttered these stanzas: 

Ehi Vakkaỉi mã bhậyi, olokehi Tathãgatarh; 

Aharíi tam uddharissãmi, panke sanharh va kuiyaram. 

Come, Vakkali, do not be aíraid, look at (Me) the Tathãgata, I will lift you 
(to Nibbãna) from the depths of the beginningless sarhsăra, just as one lifts a 
tusker from the mire. 


Ehi Vakkaỉi ma bhayi, olokehi Tathagatam; 

Alìaríi tam mocayissãmi, Rãhuggaharh va sũriyarh. 

Come, Vakkali, do not be aíraid, look at the Tathãgata. I will free you from 
the captivity of deíilements, just as I would free the sun from the captivity of 
Rãhu. 


Ehi Vakkaìi ma bhayi, oìokehi Tathagatarh; 

Ảharíi tam mocayissãmi Rãhuggaharh va candimm. 

Come, Vakkali, do not be aíraid, look at the Tathãgata. I will free you from 
the captivity of deíilements, just as I would free the moon from the captivity 
of Rãhu. 

Then the Venerable Vakkali said to himsell': “I am now seeing the Buddha in person, and 
He has extended His hand to me. Oh, how glad I am! Where should I go now?” And not 
being able to decide in which direction he should proceed, he moved up skyward in the 
direction of the Buddha, and just as his first foot was resting on the mountain, he reHected 
on the stanzas uttered by the Buddha, and overcoming delightíul satisíaction through 
Insight (into the three characteristics of conditioned phenomena), he attained arahatship, 
together with Analytical Knowledge. Then he descended to the ground and stood 
worshipping the Buddha. 

(c) Etadagga Title achieved 

On one occasion, in the midst of a congregation, the Buddha declared: 

“Etadaggarìi bhikkhave mama sãvakãmam bhikkhũnarh saddhãdhi 
muttãnarh yadidarh Vakktali. ” 

“Bhikkhus , among the bhikkhu- disciples who are very devoted to the Buddha, 
Bhikkhu Vakkali is the íoremost ( etadagga ).” 

(Note: In the case of other bhikkhus, their devotion to the Buddha had to be 
bolstered up. With Vakkali, his convicted devotion was too strong so that the 
Buddha had to temper it down by expelling him from His presence. Hence he was 
the íoremost bhikkhu in the degree of devotion to the Buddha.) 


(20-21) RAHULA AND RATTHAPALA MAHATHERAS 
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(a) Aspứation expressed in The Past 

During the early part of the aeon of Buddha Padumuttara, the íuture Rãhula and the 
íuture Ratthapãla were born into well-to-do families of Hamsãvatĩ. (Their narnes and clans 
as youths are not mentioned in the old Commentaries.) 

When they came of age, they married and at the death of their fathers, they became heads 
of their respective households. In taking over the íamily properties from the custodians of 
their íamily estates, they came to know the immense wealth they had inherited. They 
pondered: “Our íorebears have amassed these vast fortunes but have not been able to take 
them along when they leave the present existence. As for us, we would take them along 
into the hereaíter in whatever way we can. So they started to practise charity. They erected 
distribution stations at the four quarters (at the four gates of the City, as the Sri Lanka 
version says,) where all the needs of destitutes and travellers were provided liberally. 

Of the two ữiends, one was in the habit of inquiring into the needs of the donees who 
came to receive his charity and would gave according to their needs, and he was thereíore 
known as Agatapãka, ‘the Discriminative Giver’. The other never asked about the need of 
the recipient but let them take however much they wanted, and hence he was known as 
Anaggapãka, ‘the Liberal Giver’. 

One early morning, the two ÍYiends went out from their village to wash their íaces. At 
that time, two recluses, using their supernormal powers, disappeared from the Himavanta 
mountains and reappeared at a place not far away from the two íriends. They made 
themselves invisible and stood by the roadside and visible only when they were heading for 
the village with their alms-bowls and other vessels in seeking for alms. The two íriends 
went near and paid their homage to the recluses, who asked them: “O men of great merit, 
when did you come here?” And the two íriends replied: “Venerable Sirs, we have just 
arrived.” Then they each invited a recluse to their respective homes, oííered them alms- 
food, aíter which they asked and received the promise from the recluses to receive their 
oíTerings every day thenceíorth. 

(One of them, the recluse who had agreed to be the regular donee to the íuture Rãhula) 
was phlegmatic, and to cool his heated body, he used to spend the daytime in the abode of 
a Nãga Lord, named Pathavindhara, which lay beneath the ocean. The recluse went there 
by making the ocean water cleít into a dry passage-way. On returning from his watery 
sojourn, where he had enjoyed the favourable weather, to the human abode, he, on the 
occasion, gave appreciative talk about the daily food olTerings. Aíter hearing the repeated 
reíerence to ‘the abode of Pathavindhara Nãga Lord’, the donor became curious to know 
what that expression denoted. This recluse explained to him: “Ah, that is our wish that you 
be as great as the Lord of Nãgas named Pathavindhara” and told him the grandeur of the 
Nãga Lord undersea. From that day onwards, the íuture Rãhula's mind was inclined to the 
Nãga existence, as he visualized from the recluse's description of it. 

The other recluse used to spend his daytime at a deva mansion, named Serisaka, aíter the 
big celestial tree that stood in íront of it in Tãvatimsa. And this recluse, who saw the palace 
of Sakka, King of Devas, mentioned it in his word of appreciation and íelicitation about the 
daily food-offering he received at the íuture Ratthapala's house. When the Ratthapala asked 
him to explain what he was reíerring to, he explained the greatness of Sakka and his good 
wish that his donor will be as great as Sakka. Thence forward the íuture Ratthapãla's mind 
was inclined to the celestial State of Sakka. 

When the two rích íriends passed away from their existence, íuture Rãhula, whose mind 
was inclined to the Nãga Lord's existence, was reborn as the Nãga Lord Pathavindhara and 
íuture Ratthapala, whose mind was inclined to Sakka’s existence, was reborn as Sakka in 
the Tãvatimsa Deva realm. 

Past Aspiration of Future Rãhula 

At the moment of his rebirth as a nãga, Pathavindhara looked at his own body and felt 
sorry that he had indeed became a reptile. He thought of the limited Vision of his 
beneíactor, the recluse in his previous existence: “Ah, my teacher would seem to know no 
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higher ideal for me than the reptilian existence.” Just then he was attended on by a troupe 
of nãga dancers and musicians, all in celestial garb, who were there to entertain him 
wherever he remained. He himselí then took on the appearance of a celestial youth, his 
reptilian form having been discarded. 

A signiíicant activity in nãga existence was that Pathavindhara had to attend, as part of 
his Nãga King Virũpakkha's entourage, the half monthly meetings presided over by Sakka, 
where the four Celestial Kings paid their homage to the King of Devas. Sakka saw his old 
íriend, Pathavindhara, even from a distance and recognized him. He asked him: “Friend, in 
which realm were you reborn?” 

“O Lord, uníortunate is my destination. I was reborn as a reptile in the realm of nãgas. 
But you were íortunate to have a good teacher (in the past) to be reborn in the deva realm.” 

“Do not be disappointed for your uníortunate destination. There has arisen in the world, 
Buddha Padumuttara. Go to him, pcríorm great deeds of merit, and wish for the State of 
Sakka, so that we would live together in this Tãvatimsa realm.” 

“Very well my Lord,” said Pathavindhara, “I will follow your advice.” 

Then he went to see Buddha Padumuttara, invited Him to his undersea realm. He made 
preparations for a great offering the whole night together with his followers. 

Early in the next morning, at dawn, the Buddha said to his personal attendant, the 
Venerable Sumana: “Sumana, the Tathãgata is going to a far-off land to collect alms-food. 
Let only arahats who have memorised the Dhamma-Vinaya (the three Pitakas) and have 
attained the Fourfold Analytical Knowledge and the Six Supernormal Powers, accompany 
Me, and not the other worldling bhikkhus.” The attendant announced this order among the 
bhikkhus. 

Then the Buddha, accompanied by arahats, who had memorised the Dhamma-Vinaya 
(Three Pitakas) and had attained the Four-fold Analytical Knowledge and the Six 
Supernormal Powers, rose to the sky and went to the abode of Pathavindhara, the Lord of 
Nãgas. As Pathavindhara waited to welcome the Buddha, he saw Him and His company of 
arahats walking above the wavy waters of emerald green colour of the great ocean. There 
was the procession of majestic arahats with the Buddha at the head and a young novice, 
named Uparevata, who was the son of the Buddha. Pathavindhara was particularly 
overawed by the young sãmanera for having such supernormal powers just like the elder 
bhikkhus. He felt thrilled with joy at the magniíicent sight. 

When the Buddha took the Seat prepared for Him and the arahats took their respective 
seats according to seniority, the Seat assigned for Sãmanera Uparevata was high in front of 
the Buddha. As the young novice was sitting there, Pathavindhara, while serving the food 
to the Buddha and the Sangha, looked keenly at the Buddha and the young novice in turn. 
He noticed that the novice had the thirty-two distinct marks of a great man just like those 
on the body of the Buddha. That was the reason for his keen inspection of the Buddha and 
the novice in turn. 

Pathavindhara was wondering why the young novice had so much resemblance as the 
Buddha, how both were related to each other. He asked one of the arahats: “Venerable Sừ, 
how is this young novice related to the Bhagavã?” The arahat replied: “Lord of Nãgas, he 
is the son of the Bhagavã.” Pathavindhara was deeply impressed by the novice. “What a 
superb status this sãmanera occupies! The son of the greatest man in all the world, 
unrivalled in personal glory! His body is partly just like that of the Bhagavã himselí. Oh, 
how I would like to be the son of a Buddha in some íuture time.” 

Having been moved by this aspiration, the Lord of Nãgas invited the Buddha to his 
residence for seven days and made great offerings to Him. Thereaíter, he made his 
aspiration beíore the Buddha: “Venerable Sir, for this great deed of merit, may I become 
the son of some íuture Buddha, just like Sãmanera Uparevata.” The Buddha saw that the 
Nãga Lord's aspiration would be fulfilled and made the prognostication: “You will becorne 
the son of Buddha Gotama in the íuture,” then He departed. 

Past Aspừation of Future Ratthapãla 
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At the next half-monthly de va meeting to pay homage to Sakka as a member of the Nãga 
King Vừũpakkhấs retinue, Sakka asked his old-time íriend Pathavindhara: “Well, íriend, 
have you made your aspiration for the Tãvatimsa realm?” Pathavindhara ansvvered: “No, 
my Lord.” “But why didn’t you do that? What disadvantage do you see in deva existence?” 
“My Lord, it is not for any disadvantage I see in deva existence. The fact is I have seen 
Sãmanera Uparevata, the son of the Buddha who was just wonderful. Since I had cast my 
eyes on him, I have no aspiration other than to become the son of a future Buddha, exactly 
like Sãmanera Uparevata. So I had made my aspiration beíore the Buddha to become the 
son of some íuture Buddha. My Lord, I would ask you to make some aspiration beíore the 
Buddha. Let us live together in future existences in samsãra .” 

Sakka accepted Pathavindhara's suggestion and as he was thinking about his ideal 
aspiration, he saw a bhikkhu endowed with great powers. He reviewed the lineage of that 
bhikkhu and saw that the bhikkhu was the son of a noble íamily that had the ability to unite 
a country that had been divided, and that the bhikkhu had to obtain parental consent to join 
the Order, only aíter starving himselí in protest for seven days. He decided to emulate that 
bhikkhu. He asked the Buddha about the bhikkhu , even though he had knovvn it by his own 
divine powers. Then he made great oííerings to the Buddha for seven days, at the end of 
which he expressed his great wish thus: “Venerable Sừ, for this great deed of merit may I 
be declared by some íuture Buddha as the íoremost bhikkhu among those who took up 
bhikkhtthood through their conviction just like that bhikkhu who the Bhagavã declared as 
such.” The Buddha saw that Sakka’s aspiration would be íulíilled and said: “Sakka, you will 
be declared as the íoremost among bhikkhus who joined the Order, through sheer 
conviction under Buddha Gotama in the íuture.” After pronouncing that prediction the 
Buddha departed. And Sakka also returned to his celestial abode. 

Ratthapãla's Life as Manager of Offerings to The Buddha 

The íuture Ratthapãla and the íuture Rãhula passed away from their existences as Sakka 
and Pathavindhara respectively, íaring in the deva-world and the human world for 
thousands of world-cycles. Ninety-two world-cycles prior to the present world-cycles was 
the time of Buddha Phussa. The íather of Buddha Phussa was King Mahinda. The Buddha 
had three half brothers from different mothers. The King monopolised the Buddha, the 
Dhamma and the Sangha because he did not share the meritorious deeds of attending to the 
needs of the Buddha with anyone. 

One day, rebellion broke out in a remote area of King Mahinda's country. The King said 
to his three sons: “Sons, there is rebellion in a far-away region. Either I myselí or the three 
of you must go and put the region in order. If I am to go, you must see that the attendance 
on the Buddha be kept up in the usual manner.” The three sons unanimously said: “Dear 
íather, it is not for you to go. We will go and put that region in order.” They made 
obeisance to their íather and went to the disturbed area, quelled the rebels and returned in 
triumph. 

On the way home, the three princes sought counsel of their trusted lieutenants: “O men, 
back in the Capital, our íather will bestow some boon on us. What sort of boon should we 
name?” The lieutenants said: “My Lords, at the death of your royal íather, nothing will be 
unattainable to you. The right to attend on your eldest brother, the Buddha, is indeed the 
boon you should ask for.” “Very well, my men, your advice is plausible.” And they went 
beíore their royal íather. 

The King was very pleased with them and said they would be rewarded with whatever 
they wished for. The princes asked for the privilege of attending on the Buddha as their 
boon. “That, I cannot give, sons,” the King said, “name any other.” “We want no other 
boon. That is the only thing we yearn for.” Aíter some reíusals by the King and the 
aííirmations on the part of the three princes, the King at last felt obliged to concede, lest he 
would be going back on his word. He warned his sons, though, in these words: “I will now 
comply with your request. But I wish to warm you, the Buddha is in the habit of staying in 
seclusion, just like the lion in his own den. So you have to be íully attentive in vvaiting on 
Him. Do not ever be amiss about your duties.” 
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The three princes, on being permitted the task of waiting on the Buddha for three months, 
discussed among themselves: “Since we are going to wait on the Buddha, we ought to don 
robes and take upon bhikkhuhood as novices.” They decided to be absolutely free from the 
stench of demerit 2 . Accordingly, they did so and took part in the daily oííering of food to 
the Buddha and the Sangha but entrusted the job to a committee of three trusted men to 
supervise the task. 

Among these three supervisors, one was in charge of procuring rice and cereals, the 
second in charge of issuing groceries to meet the daily needs of the meals, and the third in 
charge of cooking and other preparations for the oííering. The three men were reborn 
during the time of Buddha Gotama as King Bimbisãra, Visãkhã, the merchant and the 
Venerable Ratthapãla, respectively. 

Rãhula's Life as Prince Pãthavindhara 

The future Rãhula was reborn as the eldest son of King Kikĩ of the Kãsi country during 
the time of Buddha Vipassĩ. He was named by his parents as Prince Pathavindhara. He had 
seven sisters, namely: 


1. Princess Samanĩ 

2. Princess Samanaguttã 

3. Princess Bhikkhunĩ 

4. Princess Bhikkhudãyikã 

5. Princess Dhammã 

6. Princess Sudhammã 

7. Princess Sanghadãyikã 


= the íuture Therĩ Khemã 
= the íuture Therĩ Uppalavannã 
= the íuture Therĩ Patãcãrã 
= the íuture Therĩ Kundalakesĩ 
= the íuture Therĩ Kisãgotamĩ 
= the íuture Therĩ Dhammadinnã 
= the íuture Visãkhã 


Prince Pathavindhara became the heir-apparent after his seven sisters had donated seven 
monastic complexes to Buddha Kassapa, The heir-apparent requested his sisters to let him 
donate the cost of one of the seven monastic complexes, but his seven sisters pointed out to 
their eldest brother that he had means to donate another monastic complex. So Prince 
Pathavindhara built five hundred monastic complexes on an appropriate scale according to 
his status. He spent all his life in deeds of merit. On his death, he was reborn in the deva 
realm. 


(b) Ascetic Life adopted in The Final Existence 

During the time of Buddha Gotama, Prince Pathavindhara was reborn as Prince Rãhula, 
son of Prince Siddhattha and his Chieí Queen Yasodharã. Rãhula's boyhood íriend was 
Ratthapãla, the son of Ratthapãla, the wealthy merchant of the market town of 
Thullakotthika in the kingdom of Kuru. 

(The admission of Rãhula into the Order, an interesting episode, can be read in 
Chapter 18. Many discourses that are connected with Rãhula, such as 
Mahãrãhulovãda Sutta and others, can be íound in Chapter 31 & 32.) 

Rãhula's Desừe to be admonished 


Aíter the Buddha had admitted His son, He used to admonish the young novice every day 
as follows: 

“Rãhula, seek the company of a good í riend. Dwell in the lorest abode. Be 


2. Nirămagandha, ‘the stench of demerit’ according to the Commentary. The Sub-Commentary 
elaborates on this term thus: ‘stench’ is to be interpreted as demerit and also as deíilement. Stench 
is inseparable from deíilement: whenever deíilement arises, it produces a bad smell. Stench means 
a mind where deíilement arises continuously. The metaphor ‘stench’ is used to denote something 
obnoxious, impure (as though polluted by a trace of excreta), frowned upon by the wise and 
virtuous, and an agent that stinks everything. This last quality of deíilement is also maniíested by 
evil persons whose body stinks literally, whereas the dead body of a puriíied one has no bad smell. 
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moderate in eating. 

Do not be attached to any of the four bhikkhu requisites. 

Be flawless with regard to observance of the Bhikkhu Restraint. Guard the six 
faculties well. 

Be constantly mindíul about the mind-and-body so as to become thoroughly tired 
of the body (i.e. sentient existence). 

Cultivate the mind to give up any idea of attractiveness in the body; gain 
concentration of mind. 

Once the signs of permanence are given up, reflect on the íalsity of an ego. 

If you train yourselt' thus, the three rounds of the vicious circle of woeful 
existences will fall away.” 

(Free rendering of Myanmar rhymes by the author, contained in Chapter 18). The 
above Sutta entitled Abhinha-Rãhulovãda Sutta appears in the Sutta Nipãta and the 
Khuddakapãtha. 

It was the custom of Sãmanera Rãhula to pick up a handíul of sand early in the morning 
and say to himselí: “May I get admonitions from the Bhagava or from my preceptor in 
number comparable to the grains of sand in my hand.” This habit of him gained him the 
reputation as a novice so inclined to good advice as beíitting the son of the Bhagavã and as 
such a worthy son of a worthy íather. 

This recognition of Rãhula's noble trait of character became the current topic of 
discussion among the bhikkhus. The Buddha knew that. And thinking that that would very 
well make a ready subject for another discourse and would also highlight Rãhula's qualities 
even better, He taught a sermon at the audience hall. Having seated Himselí on the throne 
of the Buddha, He asked the bhikkhus what they had been talking about beíore He went in. 
The bhikkhus replied: “Venerable Sừ, we were discussing on the noble trait in Sãmanera 
Rãhula's readiness to receive admonition.” The Buddha then related a past existence of 
Rãhula where he had displayed the same noble trait, as mentioned in the Jãtaka story of 
Tipalỉattha-miga. (Reíer to the Jãtaka, Ekaka Nipãta, 2. Sĩla Vagga, the sixth story in that 
Vagga.) 

The Buddha taught young novice Rãhula at his tender age of seven to be truthíul at all 
times, to reírain from untruth even by way of jesting. The discourse on this subject goes by 
the title of Ambalatthika Rãhulovãda Suttấ (Ref: Chapter 20.) 

When Rãhula was eighteen, the Buddha taught him a discourse entitled, Mahã 
Rãhulovãda Sutta. (Ref: Chapter 31) 

To give practical lessons in Insight-meditation, twenty-two suttas were directed at Rãhula, 
compiled in the Samyutta Nikãya, íorming chapter entitled Rãhula Samyutta; and there is 
also another discourse entitled Rãhula Sutta in the Anguttara Nikãya, Catukka Nipãta) 

As Rãhula became spiritually more mature, when he had just been admitted into the 
Order as a full-fledged bhikkhu, the Buddha taught him another discourse entitled CũỊa 
Rãhulovãda Sutta. (See the details of this discourse in Chapter 32.) 

(c) Etadagga Title achieved by Rãhula 

On one occasion, in the congregation of bhikkhus where the Buddha named outstanding 
bhikkhus, He declared: 

"Etadaggarii bhikkhave mama săvakãnam bhikkhũnam sỉkkhãkãmănarh 
yadidam Rãhulo. ” 

“Bhikkhus, among the bhikkhus who welcome admonition concerning the 
Threeíold Training, Rãhula is the íoremost ( etadagga ).” 

Ratthapãla's Bhikkhuhood 

In His tour of the Kingdom of Kuru, the Buddha arrived at the market town of 
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Thullakotthika (which means the town where all households have their granaries full of 
paddy). On hearing the Buddha’s discourse, Ratthapãla, the merchant's son, was 
overwhelmed by religious conviction and had an intense desire to renounce the world, 
Aíter much persuasion and protestation with his parents, he íìnally obtained their consent 
to become a bhikkhu (like in the case of the Venerable Sudinna which has been described 
earlier on), and he went to the Buddha. Under the Buddha’s order, he was admitted into the 
Sangha. 

Although they had permitted their son to leave household life, Ratthapãla's parents were 
still unhappy about it. Whenever bhikkhus arrived at their door on the alms-round, the 
íather would say to them: “What business do you have here? You have taken away my only 
son. What more do you want to do with us?” 

The Buddha stayed at Thullakotthika for íiíteen days only and returned to Sãvatthi. 
There, at Sãvatthi, Ratthapãla meditated on Insight and attained arahatship. 

The Venerable Ratthapãla then asked permission from the Buddha to visit his parents. 
Hence, he went to Thullakotthika. While going for alms-collection in the town, he stood at 
the door of his íather where (like in the case of the Venerable Sudinna), he received stale 
cakes but he ate them as if they were the food of devas. His íather felt guilty about the 
alms-food he had oíTcred and invited the bhikkhu- son to his house to take a (wholesome) 
meal but the Venerable Ratthapãla said that since he had finished the day's rneal, he would 
come the next day. On the following day, after íinishing his meal at his father's house, he 
gave a discourse to the womenfolk of the household who were íully garbed, and enabled 
them to perceive loathsomeness of the body. Then all of a sudden, like an arrow, he flew 
up to the sky and descended in the royal gardens of King Korabya where he sat on a rock 
platíorm. He sent word to the King through the gardener about his presence there. King 
Korabya went to pay homage to him. Venerable Ratthapãla gave a discourse, in detail, on 
the four principles of loss or delay ipãrịịunnà). Aíter which, he returned to Sãvatthi, 
travelling by stages, and arrived at the Buddha’s monastery. (This is a brieí account of the 
Venerable Ratthapãla. Full details may be gleaned from the Majjhima Pannãsa of the 
Majjhima Nikãya.) 

(c) Etadagga Title achieved by Ratthapãla 

On one occasion, in a bhikkhu congregation where the Buddha named foremost bhikkhus, 
He declared: 

“Etadaggariì bhikkhave mama sãvakãnarh bhikkhũnam 
saddhãpabbajitãnam yadidarh Ratthapãlo. ” 

“Bhikkhus , among my bhikkhu- disciples who take up bhikkhuhood through 
sheer religious conviction, Ratthapãla is the íoremost ( etadagga ).” 

(Note: The Venerable Rãhula was designated as the íoremost among those 
bhikkhus who welcomed admonition concerning the threeíold training because, 
from the day he became a novice, he always had a most keen desire to be 
instructed. Every morning, he avvaited admonition and advice from the Buddha or 
from his preceptor. He wanted as many words of advices as they would give, even 
as many as the grains of sand he used to hold in his hand every morning 
The Venerable Ratthapãla had to stay away from food for seven days as token of 
his strong desire to renounce the household life. That was why he was declared the 
íoremost bhikkhu who took up bhikkhuhood.) 


(22) KUNDA DHANA MAHATHERA 
(a) Aspứation expressed in The Past 

The íuture Kunda Dhãna Mahãthera was born into a worthy tamily in the City of 
Hamsãvatĩ during the time of Buddha Padumuttara. Like all other íuture Mahãtheras, he 
went to the Buddha’s monastery to listen to His discourse where he saw a bhikkhu being 
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named by the Buddha as the íoremost bhikkhu among those who were ĩirst to be selected 
for invitation to offerings of alms-food by the donor. The worthy man's heart was bent on 
receiving similar honour under some íuture Buddha and so he made great oííering to the 
Buddha (for seven days) and on the seventh day, he expressed his aspiration for that 
honour in future. Buddha Padumuttara saw that the aspiration of his would be fulfilled and 
made the prognostication accordingly. After which, He returned to the monastery. 

Evil Action conunitted in The Past 

The íuture Kunda Dhãna passed away from the human existence in which he received the 
Buddha’s prognostication, after spending a life períorming meritorious deeds. He was 
reborn either in the deva realm or the human realm for a great many world-cycles. During 
the time of Buddha Kassapa, he became a terrestrial deva. 

Buddha Kassapa appeared during the time when the human life span was twenty thousand 
years, and unlike Buddha Gotama's time when the human life span was a hundred years and 
the Pãtimokkha was recited in bi-monthly uposatha congregation. The uposatha 
congregations to recite the Pãtimokkha took place only once in six months during the time 
of Buddha Kassapa. 

Two bhikkhu íriends, living at diííerent places, went to the uposatha congregation where 
the Pãtimokkha was recited. The terrestrial deva, who was the íuture Kunda Dhãna, knew 
the strong tie of íriendship that existed between these two bhikkhus. He wondered if 
anybody could ruin this íriendship and kept waiting for a chance to do so by following the 
two bhikkhus for some distance. 

Misunderstanding caused 

Then one of the bhikkhus, leaving his alms-bowl and robe with the other, went off to a 
place, where water was available, to answer the call of nature. Aíter íinishing the personal 
ablutions, he came out of the bush. 

The deva, in the guise of a very beautiíul woman, followed close to the bhikkhus, tidying 
up her dishevelled hair and rearranging her skirt, appearing to have come out of the same 
bush. 

Kunda Dhãna misunderstood 

The bhikkhu companion saw this strange scene from a distance where he was left 
awaiting, and was very upset. He thought to himselí: “I never knew him to be so vile. My 
affection for him that has lasted so long is now ended. If I had known him to be such a 
rogue, 1 would not have extended my íriendship to him.” As soon as the íormer bhikkhu 
came back to him, he handed back to him his properties, saying: “Now, here are your alms- 
bowl and robe. You know, 1 will never go the same way with you.” 

(From now on we shall reíer to the two bhikkhus as the complainant or accuser 
(codaka) and the accused (cuditakà).) 

The accused, who was actually a well-disciplined bhikkhu and had no fault whatsoever, 
was taken aback by his friend's harsh words which seemed to smite his heart as if someone 
were to deal a vicious thrust at it with a Sharp spear. He said: “Friend, what do you mean? 
Never have I committed any breach of the bhikkhu discipline, not even the trivial ones. 
Yet, you call me a knave. What have you seen me doing?” “If I had seen anything else, I 
would have ignored it. But this is serious, you carne out of the same bush, having spent the 
time together there with a very attractive woman dressed in fine clothes and decorated.” 
“No, no, ữiend! That is not true. Nothing of that sort happened. I ha ve never seen that 
woman you mention.” But the complainant was quite sure of himselí. The accused denied 
thrice any misdoing. But the complainant had believed in what he had seen. He parted 
company with the accused there. Each went his own way to the Buddha’s monastery. 

The Deity's Repent 

At the congregation hall for the uposatha ceremony, the accused was seen inside it and so 
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the complainant said: “This sima is proíaned by the presence of a íallen bhikkhu. I cannot 
join the uposatha ceremony with that wicked bhikkhu.” And he remained outside. 

On seeing this, the terrestrial deva was remorseíul: “Oh me! I have done a grave 
mistake.” He must atone for it. So he assumed the form of an elderly lay-disciple and, 
going near the complainant, said: “Why, Venerable Sir, do you remain outside the sĩmấì" 
The bhikkhu replied, "This sĩmã contains a vile bhikkhu. I cannot join the uposatha 
ceremony together with him. So I keep myself away.” The deva then said: “Do not think 
so, Venerable Sir. That bhikkhu is of pure morality. The woman you saw was none other 
than myselí. I wanted to test the strength of your mutual affection and to see whether you 
are moral or not. I accompanied the accused in a woman's guise for that purpose.” 

The bhikkhu said: “O virtuous man, who are you?” “I am a terrestrial deva, Venerable 
Sừ,” and so saying, he prostrated at the bhikkhu's feet. “Kindly excuse me, Venerable Sir. 
The accused knows nothing about what had happened. So, may the Venerable One go 
ahead with the uposatha ceremony with a clear conscience.” Then he led the bhikkhus into 
the uposatha hall. The two bhikkhus performed the uposatha ceremony at the same place, 
but the complainant did not remain together with the accused in cordial relationship. (The 
Commentary is silent about the meditation work undertaken by the complainant.) The 
accused practised meditation for Insight and gradually attained arahatship. 

The terrestrial deva suííered the evil consequences of that evil deed during the whole of 
the buddhantara interval between the arising of Buddha Kassapa and Buddha Gotama 
through i n t i ni te world-cycles. He was reborn in the miserable States of apãya most of the 
time. When he regained the human existence, he was subjected to all blame for the 
misdeeds others perpetuated. 

(b) Ascetic Life adopted in His Final Existence 

The terrestrial deva (having paid dearly for his misdeed) was reborn as a brahmin in 
Savatthi during the time of Buddha Gotama. His parents named him Dhãna. He learned the 
three Vedas as a youth but later in life, he became devoted to the Buddha after listening to 
the Buddha’s discourses and took up bhikkhuhood. 

The Result for His Misdeed 

From the very day Dhana became a bhikkhu, a fully adorned woman (i.e. an apparition of 
a woman created as the resultant of his past misdeed) always followed him wherever he 
went. When he went, the woman went; when he stopped, she stopped. This woman, though 
not seen by him, was seen by everybody else. (So dreadíul is the work of evil-doing.) 

When Venerable Dhana went on the daily alms-round, his female lay supporters would 
say jestingly: “This spooníul is for you, Sir, and this other spooníul is for your female 
íriend who accompanies you, Sir. This made him miserable. Back at the monastery, too, he 
was an object of ridicule. Sãmaneras and young bhikkhus would surround him and jeer at 
him, saying: “The Venerable Dhãna is a lecher!” From such jeering, he came to be called 
Kunda Dhãna or ‘Dhãna the Lecher.’ 

As these jeerings became more and more (requent. the Venerable Kunda Dhãna could not 
bear it any longer and retorted: “You only are lechers, (not me); your preceptors only are 
lechers, your teachers only are lechers.” Other bhikkhus who heard him say these harsh 
words reported the matter to the Buddha, who sent for the Venerable and asked him 
whether the report was true or nor. “That was true, Venerable Sừ,” Kunda Dhãna admitted. 
“Why did you use such abusive language?” 

“I could not bear their jeerings any longer, Venerable Sir,” Venerable Kunda Dhãna 
explained and he related his story. “ Bhikkhu , your past evil deed still needs retribution. 
(But) do not use such harsh words in future.” And on that occasion, the Buddha uttered the 
following two stanzas: 


Mã 'voca pharusarh kanci, 
vuttãpativadeyyu tam; 
Dukkhã hi sãrambhakathã, 
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patidandãphuseyyu tam. 

(Bhikkhu Dhãna,) do not use harsh words on anyone; those who are thus 
spoken to will retort. Painfi.ll to hear is severe talk, and retribution will come 
to you (from those co-residents to whom you have used harsh words, just as 
ashes thrown against the wind will fly back.) 

Sace neresi attãnam, 
karíiso upahato yathã; 

Esa Nibbãnapatto 'si, 
sărumbho te na vijjati. 

(Bhikkhu Dhãna,) if you can keep your calm and quiet like a gong whose rim 
has been broken, you will have attained Nibbãna. Then there will be no 
vindictiveness in you. 

— Dhammapada, Verses 133 & 134 — 

By the end of the discourse many listeners attained various levels of the Path-Knowledge. 

Investigation made by King Pasenadl Kosala 

The news of Venerable Kunda Dhãna's regular association with a woman was brought to 
the attention of King Pasenadĩ of Kosala by the bhikkhus. The King ordered an 
investigation while he personally kept watch on the Venerable’s monastery together with a 
small group of his men. 

He saw Venerable Kunda. Dhãna was stitching a robe and the reputed woman also was 
seen standing near him. The King was enthralled by this sight. He drew near her. Then that 
woman was seen going into the monastic dwelling. The King followed her into the 
dvvelling and searched for her everywhere but he could find no one inside. Then he made 
the correct conclusion that the woman that he saw earlier was not a real human being but 
only an apparition that appeared due to some kammic effect that belonged to the 
Venerable. 

When the King íirst entered the monastery, he did not pay respect to Venerable Kunda 
Dhãna. Only aíter discovering the true fact of the Venerable’s innocence did he make 
obeisance to him and said: “Venerable Sừ, are you well provided by way of daily alms- 
food?” “Not too bad, Great King,” replied Venerable Kunda Dhãna. “Venerable Sir, I know 
what you mean. Since you have been seen alvvays accompanied by a woman, who would be 
kindly disposed towards you? But from now on, you need not go on alms-round. I will 
remain a lay supporter to you and see to the provision of the four requisites. May you 
uphold the religious practice diligently and well.” From that time onwards, the King made 
offering of daily alms-food to the Venerable Kunda Dhãna. 

Aíter being free of anxiety about livelihood, being regularly enjoying the support of the 
King, Venerable Kunda Dhãna gained concentration and developing Insight, he attained 
arahatship. From the time of attaining arahatship the apparition of the woman disappeared. 

(c) Etadagga Title achieved 

Mahã Subhaddã, the daughter of Anãthapindika the householder (of Sãvatthi), was 
obliged to live in the house of a man, in the town of Ugga, who had no coníidence in the 
Buddha. One day, intending that the Buddha show compassion on her, she observed the 
uposatha precepts and kept her mind free from deíilements. Standing at the upper storey of 
her mansion, she threw out eight handíuls of Jasmine into the air and wished: “May these 
flowers go straight to the Bhagavã and form themselves into a canopy above Him. May the 
Bhagavã, out of consideration for this íloral tribute, come to my residence tomorrow to 
receive my offering of alms-food.” The flowers flew straight to the Buddha and íormed 
themselves into a canopy above Him even while He was delivering a sermon. 

The Buddha, on seeing the flower canopy offered by Mahã Subhaddã, perceived her wish 
and decided to receive her food offering. Early the next morning, the Buddha called 
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Venerable Ãnanda and said: “Ãnanda, we shall go to a distant place to receive alms-food. 
Ịnclude only arahats-bhikkhu, and not worldling in the list of invitees.” Then Venerable 
Ãnanda announced to the bhikkhus: “Friends, the Bhagavã is going to a distant place to 
receive alms-food today. Let no worldling bhikkhu draw lots to be included as an invitee; 
only arahats may do so.” 

Then the Venerable Kunda Dhãna said: “Friend, bring me the lots,” and stretched out his 
hand to make a draw. The Venerable Ãnanda thought the Venerable Kunda Dhãna was still 
a worldling and iníormed the matter to the Buddha who said: “Ananda, let him draw the 
lots if he wishes.” 

Then Ãnanda thought: “If the Venerable Kunda Dhãna were unfit to draw the lots, the 
Bhagavã would disallovv the draw. Now that he has been allowed there must be some 
reason. I should let him draw.” And as he was retracing his steps to the Venerable Kunda 
Dhãna, the latter entered into the íourth jhăna, the basic mental State for supernormal 
powers and stood in mid-air and then he said to the Venerable Ãnanda: “Friend Ãnanda, 
bring me the lots. The Bhagavã knows me. The Bhagavã does not say anything against my 
dravving the lot íirst (beíore other bhikkìms ).” (This is a remarkable event concerning the 
Venerable Kunda Dhãna.) 

When on another occasion, CũỊa Subhaddã, the younger daughter of Anãthapindika, 
invited the Buddha to Sãketa to receive alms-food offering too, the Venerable Kunda 
Dhãna made the íirst draw among the five hundred bhikkhus. 

Then again, when the Buddha went to a market town in the country of Sunãparanta, by 
way of the sky by using His psychic power, the Venerable Kunda Dhãna was also the first 
to draw the lots for receiving alms-food offering. 

In another occasion, in the assembly of bhikkhus, the Buddha spoke of the Venerable: 

“Etadaggariì bhikkhave mama săvakãnam bhikkhũnarh pathamarh salãkarh 
ganhantãnarh yadidarh Kunậa Dhãno. ” 

“Bhikkhus , among those of my bhikkhu- disciples who successíully draw lots 
ahead of all others for alms-food olTcring, Bhikkhu Kunda Dhãna is the 
íoremost ( etadagga ).” 


(23) VANGISA MAHATHERA 
(a) Aspứation expressed in The Past 

The íuture Vangĩsa was born into a wealthy íamily in the City of Hamsãvatĩ, during the 
time of Buddha Padumuttara. Like all other future Great Disciples, he went to the Buddha’s 
monastery and in the course of listening to a sermon, he witnessed a bhikkhu being named 
by the Buddha as the íoremost among those bhikkhus who were endowed with quick wit. 
The son, the íuture Vangĩsa, emulated that bhikkhu and after making a great offering to the 
Buddha, he expressed his aspiration to Him: “May I, for this good deed, become the 
íoremost bhikkhu among those endowed with quick wit, at some time in the íuture.” The 
Buddha saw that the aspiration of the donor would be íulíilled and thereíore, made the 
prognostication be í o re returning to the monastery. 

(b) Ascetic Life adopted in His Final Existence 

Aíter a life of good deeds, the man passed away and was either reborn as a deva or a 
human being. At the time of Buddha Gotama, he was reborn in a brahmin íamily in 
Sãvatthi, by the name of Vangĩsa. When he came of age, he learnt the three Vedas. He 
served the teacher to the latter's satisíaction so that he also received a secret íormula or 
chant called Chavasĩsa manta, by intoning which he could tell the destination of a departed 
one by gentle rapping the skull of that dead person. 

The Brahmins knew well how to capitalừe Vangĩa's art. So they put him in an enclosed 
carriage, and would encamp at the gate to a town or village, and when a crowd had íormed. 
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they advertised Vangĩsa's greatness saying: “He, who sees Vangĩsa, comes upon wealth and 
fame and goes to the heavens at death.” Many people were taken in by such propaganda 
and they would go to the visiting Brahmins: “O sirs, what is Master Vangĩsa's special 
knowledge?” Then the Brahmins would say” “O men, you do not know that there is no 
wise one equal to Master Vangĩsa because he can tell you the destination of a departed 
person. Just by rapping the skull of a dead person with his íinger nails, he will tell you in 
what clan or in what realm he is reborn.” And Vangĩsa was actually able to make good the 
claim of his men. He called upon the spirit of the dead person, make it possess someone 
near him, and tell from that person's mouth where the subject was, i.e. where dead person 
was reborn. For this miraculous feat, he reaped big sums of fees from his clients. 

Vangĩsa's Time for Liberation 

Aíter a tour of the land covering cities, towns and villages, Vangĩsa's men carried him to 
the City of Sãvatthi. Vangĩsa stopped near the Jetavana monastery and thought: “Samana 
Gotama is reputed to be wise. It would not be to my advantage just touring the Jambudĩpa. 
I might as well go and see someone who is said to be wise.” So he sent his men away 
saying: “You go ahead. I do not want company when visiting the Buddha. So let me go 
alone.” “But sir,” the attendants of Vangĩsa protested, “by using His trickery, Samana 
Gotama has a way of winning over people who go to see Him.” But, Vangĩsa paid no 
attention to those words. Going beíore the Buddha, and aíter saying courteous words of 
greeting, he sat at a suitable place. 

The Buddha asked Vangĩsa, the youth: “Vangĩsa, are you skilled in some art?” “Reverend 
Gotama,” said Vangĩsa, “I know a certain manta called Chavasĩsa manta.” “What use do 
you make of that Chavasĩsa mantaT ’ “Venerable Gotama, chanting that manta, I rap with 
my íinger-nails the skull of a dead person who had died more than three years ago and I 
can tell in which existence he is now reborn.” 

Thereupon, the Buddha, by his powers, procured four human skulls: (1) one belonged to 
somebody in the niraya realm; (2) one belonged to somebody in the human realm; (3) one 
belonged to somebody in the deva realm; (4) one belonged to an arahat. Vangĩsa, rapping 
the first skull, said: “Reverend Gotama, the person, whose skull it once was, is now reborn 
in the niraya realm.” “Good, good, Vangĩsa,” said the Buddha, “you see rightly. Where is 
the person now whose skull it once was?” asked the Buddha, pointing to the second skull. 
“Reverend Gotama, that person is now reborn in the human realm." The Buddha made 
another test about the third skull, and Vangĩsa said: “Reverend Gotama, that person is now 
reborn in the deva realm.” All three revelations were correct. 

When, however, the Buddha pointed out to the íourth skull and tested Vangĩsa's skill, the 
brahmin youth was in a quandary. Although he repeatedly rapped the skull and reílected on 
it, he could make neither head nor tail of the present existence of the person whose skull it 
was. 

The Buddha asked: “Vangĩsa, are you at your wit's end? “Wait on, Reverend Gotama,” 
said Vangĩsa, “Let me try again.” He made íurther clumsy attempts, with more recitals of 
his íamous manta and more vain rappings on the skull. He íound that the matter was 
clearly beyond his capability. Beads of sweat flowed down from he íorehead. Looking a 
complete fool, the great Vangisa remained silent. 

“Do you find it tiring, Vangĩsa?” asked the Buddha. “Verily, Reverend Gotama, I find it 
most tiring. I cannot say the designation of the person whose skull it was. If Your 
Reverence knows it, kindly tell me.” “Vangĩsa,” said the Buddha, “I know this being, and 
much more, too.” Then the Buddha uttered the following two verses, (rendered in prose): 

Cutirh yo vedi sattãnarh, upapattin ca sabbaso; 

Asattarii Sugataríi Buddham, tam aharh brũmi Brãhmanarh. 

“(Vangĩsa) he who knows clearly the death and rebirth of beings in all 
respects, who is free from attachment, who has walked the Right Path and 
realized Nibbãna, who knows the Four Ariya Truths, him I call a Brãhmana.” 
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— Dharaapada, V.419 — 


Yassa gatirh na jananti, Deva gandhabba manusa; 

Khĩnãsavam Arahantam, tam aharii brũmi Brãhmanam. 

“(Vangĩsa) he whose destination, the devas of the celestial abodes or the 
musician-devas of the terrestrial abodes, or men know, who has destroyed 
the four kinds of moral intoxicants, and is an arahat, him I call a Brãhmana.” 

— Ibid V.420 — 

(Note:, The Buddha said these verses, which are from the Dhammapada, to let the 
bhikkhus know that the Venerable Vangĩsa was an arahat. In the present situation, 
they were uttered for the beneíit of Vangĩsa that the fourth skull belonged to an 
arahat whose destination aíter death is not íound in any of the five kinds of 
destination.) 

Then Vangĩsa, the youth, said to the Buddha: “O Reverend Gotama, there is no loss to 
him who exchanges a manta for a manta. I will give you my chavasĩsa manta in exchange 
for your Buddha -manta which you have íirst uttered.” The Buddha replied: “Vangisa, we 
Buddhas do not make any exchange of mantas. We give it free, out of good will, to those 
who want it.” “Very well, Reverend Gotama,” said Vangĩsa, “may the Reverend Gotama 
give the manta to me,” and he made an unmistakable gesture of reverence to the Buddha, 
with his two palms together which resembled a young tortoise. 

Then the Buddha said: “Vangĩsa, is there, in your Brahmanic custom, a period of 
probation as a comprehensive way of íulíilling an obligation by someone who asks for and 
receives a íavour?” “There is, Reverend Gotama.” “Vangĩsa, do you think there is no 
probationary period for one who wishes to learn a manta in our Teaching?” It was in the 
Brahmanic tradition not to be satisíied in learning mantas. Vangisa felt he must get the 
Buddha-ma«ta at any cost. So he said: “O Reverend Gotama, I will abide by your rules.” 
“Vangĩsa, when we teach the Buddha-wơnía we do so only to one who takes on the 
appearance like that of ourselves.” 

Vangĩsa had set his mind on learning the Buddha-maníữ after íulíilling the condition 
required by the Buddha, so he said to his followers: “Now, do not take it amiss about my 
becoming a bhikkhu. I must learn the Buddha-mữrtto. Having learnt it, I will become the 
greatest master in this Jambudĩpa, and that will be a good thing for you too.” Aíter 
consoling his associates thus, Vangĩsa became a bhikkhu for the purpose of learning the 
Buddha-OTữníơ. 

(Note: The preceptor who sponsored Vangĩsa in the íormal ceremony of admission 
was the Venerable Nigrodhakappa, an arahat, who happened to be near the Buddha 
at that time. The Buddha said to the Venerable Nigrodhakappa: “Nigrodhakappa, 
Vangĩsa wishes to become a bhikkhu. See to his admission into the Order.” 
Nigrodhakappa taught the meditation practice on the five aspects of the loathsome 
body to Vangisa and led him into bhikkhuhood.) 

— Sutta Nipãta Commentary — 

Then the Buddha said to the Venerable Vangĩsa: “Vangĩsa, now observe the probationer's 
practice as a learner of the manta,” and taught him how to reílect on the thirty-two parts of 
the body. Vangisa, being a man of keen intellect uttering the thirty-two parts and 
meditating on the arising and dissolution of (physical phenomena comprising) the thirty- 
two parts, gained insight into physical phenomena and attained arahatship. 

Aíter Vangĩsa had attained arahatship, his brahmin íriends visited him to find out how he 
was progressing. They said to him: “Vangĩsa, how now? Have you learnt the manta from 
Samana Gotama?” “Ah, yes, I have,” replied Venerable Vangĩsa. “Then let us go,” they 
said. “You go yourselves. I have no more business to be in your company.” On hearing this 
plain answer, the Brahmins said: “We had forewarned you that Samana Gotama had a way 
of winning over his visitors by trickery. Now you have íallen under the spell of Samana 
Gotama, What business is there for us with you?” Vituperating, their erstwhile íriend thus, 
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they returned by the way they had come. 

(The Venerable Vangĩsa was a most prominent bhikkhu- disciple of the Buddha. For 
his wonderful verses, reíer to Vangĩsa Samyutta, Sagãthãvagga Samyutta .> 

(c) Etadagga Title achieved 

Venerable Vangĩsa was a born poet. Whenever he went bcíore the Buddha, he always 
uttered verses in praise of the Buddha, comparing Him in poetic similes to the moon, the 
sun, the sky, the great ocean, the noble tusker, the lion, etc. These verses which he sang 
extempore at the moment of casting his eyes on the Buddha, ran into thousands. Thereíore, 
in an occasion when the Buddha mentioned the names of outstanding (etadagga) bhikkhus 
to the congregation, He declared: 

“Etadciggarii bhikkhave mama sãvakãnarh bhikkhũnam paịibhãnavantănarh 
yadidarh Vangĩsa. ” 

“Bhikkhus , among my bhikkhu- disciples endowed with quick wit, Bhikkhu 
Vangĩsa is the íoremost ( etadagga ).” 


(24) UPASENA VANGANTAPUTTA MAHATHERA 
(a) Aspừation expressed in The Past 

In the past, the Venerable Upasena Vangantaputta was bom into a worthy íamily in the 
City of Hamsavati during the time of Buddha Padumuttara. When he came of age, he went 
to the Buddha's monastery, like all the great íuture Venerables, to listen to the Buddha’s 
serrnon. There, he witnessed a bhikkhu being declared by the Buddha as the íoremost 
(etadagga) among those who gained the esteem of a wide following. The worthy man 
emulated that bhikkhu and made his aspiration to that honour in some íuture existence. The 
Buddha saw that the aspiration of the man would be íulíilled and made the prognostication 
as in the cases of other similar aspirants. Then He returned to the monastery. 

(b) Ascetic Life adopted in His Final Existence 

That worthy man, aíter leading a life íilled with good deeds, passed away into the 
íortunate destinations. At the time of Buddha Gotama, he was born into a brahmin íamily 
in the brahmin village of Nãlaka, in the country of Magadha. His mother was Rũpanãrĩ, the 
wife of a brahmin rích man. He was named Upasena in his boyhood. He grew up and 
learned the three Vedas, but, after hearing the Dhamma from the Buddha, he was deeply 
devoted to the Buddha and became His disciple. 

Venerable Upasena, who had one vassa in bhikkhuhood, had a desire to increase the 
number of bhikkhns. He admitted a man into the State of a novice and then raised him to 
full bhikkhuhood. The Venerable Upasena, at the end of the vassa, aíter attending the usual 
congregation of bhikkhus, went to see the Buddha together with his own close disciple who 
was then of one vassa as a bhikkhu and, himselí, as preceptor to that bhikkhu, of two 
vassas as a bhikkhu , thinking that the Buddha would be pleased with him for his well 
intended act (of admitting a new comer into the Order). 

As the Venerable Upasena was sitting in a suitable place beíore the Buddha, the Buddha 
said to him: “ Bhikkhu , how many vassas have you spent as bhikkhuT’ “Two vassas, 
Venerable Sừ,” Upasena replied. “How many vassas have that bhikkhu who accompanies 
you?” “One vassa, Venerable Sir." “How are you two related?” “He is my close disciple, 
Venerable Sừ.” “You vain man, you are bent on gaining the four requisites very quickly.” 
The Buddha then denounced the Venerable Upasena on many grounds. Then the Buddha 
pronounced a rule thus: 


“Bhikkhus , let no bhikkhu, who has not completed ten vassas in the Order, admit a 
person into bhikkhuhood. He who iníYinges this role incurs a minor breach of the 
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Discipline. 

“Bhikkhus, I allow a bhikkhu with ten vassas or more to act as preceptor to a new 

bhikkhu in the admission of that person into bhikkhuhood.” 

These two Vinaya rules came about concerning the Venerable Upasena. ( Ref: 

Vinaya Mahãvagga) 

Upasena, on being reprimanded by the Buddha, thought of receiving praise from the 
Buddha on account of following. “I will make the words of praise, with reíerence to this 
very question of following, come out of this same mouth of the Bhagava, which is 
splendored like the full moon,” he encouraged himseir. On that same day, he went into 
seclusion, meditated with diligence, cultivated Insight and in a few days attained arahatta- 
phala. 

Pupils exhorted 

Upasena was a bhikkhu with a celebrated íamily background. With his reputation 
throughout the land as an able expounder of the Doctrine; he earned the confidence and 
good will of many boys of worthy íamilies who were his blood relations or íriends. These 
young boys becarne novices under his guidance. But he made an understanding with them 
at the outset: “Boys, I am a vowed dweller of the íorest. If you can live in the íorest like 
me, you may become novices,” and he told them the elements of the thirteen kinds of 
austere practice. Only those boys who could take up the austere practice were admitted as 
novices by him, but only to such an extent as their tender ages could take. When the 
Venerable Upasena himselí had completed ten vassas as a bhikkhu he mastered the Vinaya 
and admitted the novices into full bhikkhuhood, acting as their preceptor. The number of 
those bhikkhus under his preceptorship grew into as many as five hundred. 

During those days, the Buddha was residing at the Jetavana monastery in Sãvatthi. At one 
time, the Buddha said to the bhikkhus: “Bhikkhus, I wish to remain alone for half a month,” 
and was staying in seclusion. Then the Sangha made a mutual agreement among themselves 
that any bhikkhu who went near the Buddha alone would be liable to making a íormal 
coníession of his guilt for doing so. 

The Venerable Upasena, accompanied by his disciples, went to the Jetavana monastery to 
pay homage to the Buddha, and aíter making obeisance to the Buddha, they sat in a suitable 
place. Then the Buddha, intending to start a conversation, asked a young bhikkhu who was 
a close disciple of the Venerable Upasena: “ Bhikkhu , do you like wearing dirt-rag robes?” 
The young bhikkhu made a preliminary statement: “I do not like it, Venerable Sir,” but 
went on to explain that although he did not personally like it, out of his high regard for his 
Preceptor, he observed the austere practice of wearing dirt-rag robes. 

The Buddha praised Upasena for that, and also said many words in praise of Upasena on 
various other counts. (This is only a brieí account of Upasenấs earning the Buddha’s 
approbation. For details refer to the Vinaya, Pãrặịikakanda Pãli; 2 Kosiya vagga, 5 
Nisĩdãna Santata Sikkhãpada. It may be noted that in that text, the Buddha is recorded as to 
have said: “I wish to go into seclusion for three months” whereas the Commentary on the 
Aỏguttara Nikãya says the Buddha wished to have “half a month of seclusion.” We would 
recommend the “three months” version of the text as authoritative.) 

(c) Etadagga Title achieved 

In one occasion, sitting in the congregation to declared outstanding bhikkhus, the Buddha 
declared: 


“Etadaggariì bhikkhave mama savakanarh bhikkhunarh 
samantapãsãdikãnarh yadidarh Upaseno Vaúgantaputto. ” 

“Bhikkhus , among my bhikkhu- disciples who win the high esteem of their 
following, Bhikkhu Upasena Vangantaputta is the íoremost ( etadagga ).” 
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Upasena's Tragic Demise 

At one time the Venerables Sãriputta and Upasena were dwelling near Rãjagaha at the 
Sappasondika Cave (Cave resembling a snake's hood) in the ebony íorest. At that time, a 
poisonous snake fell onto the body of the Venerable Upasena. 

(Here, the Venerable Upasena was stitching a great robe near the entrance of the 
cave where a light breeze was blowing. At that moment, one of the two poisonous- 
snakes that were mating on the roof of the cave fell down onto his shoulder. It was 
a highly poisonous snake whose venom was so potent that mere contact with it was 
lethal. So the body of Venerable Upasena burnt like a wick in a lamp, spreading its 
heat all over the body. He knew that his body would be burnt away in no time but 
he made a wish that his body should remain intact inside the cave, and thereby 
prolonging the decay.) 

Then the Venerable Upasena called the bhikkhus, saying: “Friends, come! Put this body 
of mine on the cot and carry it outside beíore this body disintegrates here like a ball of 
chaff.” 

Thereupon Venerable Sãriputta said to Venerable Upasena: “We do not see any change in 
the body and any change in the íaculties of the Venerable Upasena. Yet the Venerable 
Upasena said: “Friend, come! Put this body of mine on the cot and carry it outside beíore 
this body disintegrates like a ball of chaff.” (This was said by the Venerable Sãriputta 
because there was no change in the bodily gesture and the íacial expression of the 
Venerable Upasena, as is usual with ordinary people at the hour of death.) 

Then the Venerable Upasena said: 

“Friend Sãriputta, as a matter of fact, only in one who views through wrong view 
and craving, such as: ‘I am the eye, the eye is mine’; ‘I am the ear, the ear is mine’; 

‘I am the nose, the nose is mine’; ‘I am the tongue, the tongue is mine’; ‘I am the 
body the body is mine’; ‘I am the mind, the mind is mine’, changes in the body and 
changes in the íaculties occur. 

“Friend Sãriputta, I do not have any view either through wrong view or through 
craving, such as: ‘I am the eye, the eye is mine; ‘I am the mind, the mind is mine.’ 
Friend Sãriputta, how should there be any change in the body or any change in the 
íaculties in me who hold no such views?” 

The Venerable Sãriputta said: 

“It is indeed so, íriend Upasena. Since you, íriend Upasena, have long ago 
removed the wrong view of ‘my self\ the craving to ‘mine’, and the conceit T, it 
is not possible for such views to arise, either through vvrong view or through 
craving, such as: ‘I am the eye, the eye is mine’...; T am the mind, the mine is 
mine’. 

Then the bhikkhns put the body of the Venerable Upasena on a cot and carried it outside. 
There and then Venerable Upasenấs body disintegrated like a ball of chaff and he passed 
away realizing the exhaustion of rebirth. 

(This account is also on record in SaỊãyatana Samyutta, Upasena-asivisa Sutta and 
the Commentary thereon.) 


(25) DABBA MAHATHERA 
(a) Aspứation expressed in The Past 

The future Dabba Mahãthera was born as a worthy man in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. On Corning of age, he visited the Buddha's monastery and 
while listening to a discourse by the Buddha, he witnessed a bhikkhu being declared by 
Him as the íoremost among those bhikkhus who prepared living place for the bhikkhu- 
Sangha. He emulated that bhikkhu and after making great oííerings to the Buddha, he 
expressed his aspiration for the similar distinguished recognition during the time of some 
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íuture Buddhas. The Buddha saw that the donor's aspiration would be íulíilled and made 
the prognostication beíore returning to the monastery. 

Meditating Atop A Mountain 

The íuture Dabba Mahãthera, having received the prognostication from the Buddha, lived 
a full life íilled with good deeds. On his death, he was reborn in the deva realm and 
subsequently either in the deva realrn or the human realm. During the waning years of the 
Teaching of Buddha Kassapa, he was reborn as a worthy man and took up bhikkhuhood. 
He íound six other bhikkhus who shared the view that living among people was not the 
correct way for gaining enlightenment and that a real bhikkhu must live in seclusion. And 
so they went up a high steep mountain by means of a ladder. Once up at the top, they 
discussed among themselves: “He who has self-confidence, let him push away the ladder. 
He who clings to his life, let him go down by the ladder beíore it has been pushed away.” 
All the seven bhikkhus chose to remain on the mountain top until they attained 
enlightenment and so they pushed away the ladder. “Now, íriends, be diligent in your 
bhikkhu practice,” they exhorted one another beíore choosing a place of their own on the 
mountain to strive, ignoring death, for the Path-Knowledge. 

Of these seven bhikkhus, the eldest attained arahatship on the fifth day. He knew he had 
íinished what was required of the Noble Practice and went to Uttarakuru, the Northern 
Island Continent, by means of his powers to collect alms-food. Having collected the alms- 
food, he came back and offered it to his six bhikkhu companions with these encouraging 
words: “Friends, have this meal. Let me be responsible for alms-food collection. You just 
devote yourselves to your meditation.” Then the remaining six replied: “Friend, have we 
made an agreement among us that he who first realize the Supramundane Dhamma would 
be responsible to feed those who still have to reach that same goal?” The arahat said: “No, 
íriends, there was no such agreement.” Then the six bhikkhus said: “Venerable Sừ, you 
have attained arahatta-phala according to your past merit. We too would make an end of 
the woeful round of sarhsãra if we could. May the Venerable go wherever he pleases.” 

The eldest bhikkhu, being unable to persuade the six bhikkhus into accepting the alms- 
food, took the meal at a suitable place and left them. On the seventh day, the second eldest 
bhikkhu, attained anãgãmĩ-phala. He too went to the Northern Island continent by means of 
his powers and oíTcred the alms-food to the remaining colleagues. Being reíused by his 
íriends, he ate his meal at some suitable place and left. Aíter the death and dissolution of 
his body, he was reborn in the Pure Abode of the ( anãgãmĩ ) Brahmãs. 

(b) Ascetic Life adopted in His Final Existence 

The remaining five bhikkhus did not achieve the Path-Knowledge during that existence. 
Aíter passing away from that existence, they were reborn in the deva realm and the human 
realm throughout the iníinite world-cycle of the interval period between Buddha Kassapa 
and Buddha Gotama. During the time of Buddha Gotama, they were reborn in various 
countries: (1) one was born in Gandhãra, in the City of Takkasĩlã, as a member of the royal 
íamily (and later became King Pukkusãti); (2) another in Pabbateyya (also called 
Majjhantika) region, as the son of a íemale wandering ascetic (and later became Sabhiya, 
the vvandering ascetic); (3) the third one, in Bãhiya Country, in a household (and later 
became Bãhiya Thera); (4) the íourth. in Rãjagaha household (and later known as Kumãra 
Kassapa); and (5) the last (who later became the Venerable Dabba) in Malla Country, in the 
City of Anupiya, in the royal íamily of a Malla prince. 

The mother of the íuture Dabba Mahãthera died when she was about to deliver the child. 
When her dead body was being cremated on a pyre, the womb burst open due to heat but, 
thanks to his past merit, he was shot up into the air and fell saíely on a heap of dabba 
grass, and was thus named (by his grandmother) Dabba. 

(Note: The term ‘dabba’ has two meanings; ‘a kind of grass’ and ‘a pile of 
íaggots.’ In the Apãdãna (Book Two) in the explanation of verse no. 143 it is 
mentioned as: “patito dabbapuiyamhi taro dabboti vissuto ”. In the Commentary on 
the Anguttara, Săratthadĩpanĩ Tika, and the Commentary on the Theragãthã, he is 
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said to have íallen on the íaggots. The present author preíers the meaning ‘grass’ 
here.) 

When young Dabba was seven years of age, the Buddha, in the company of many 
bhikkhus. arrived in Anupiya during a tour of the Malla Country, where He took up 
temporary abode in the Anupiya mango grove. Young Dabba was enthralled at seeing the 
Buddha and asked his grandmother for permission to enter the Order. The grandmother 
consented and she took the boy to the Buddha and asked for the boy's admission into the 
Order. 

The Buddha gave a bhikkhu near Him the task of admitting the boy into the Order, 
saying: “See to this boy’s admission as a novice.” The bhikkhu-e lder then taught him how to 
reílect on the loathsomeness of the body, which was represented by its five parts (i.e. hair, 
body hair, nails, teeth, skin). (As shaving the head in a fữst step in ordaining a boy into a 
novice, this retlection is a most appropriate thing which the preceptor invariably enjoins 
this boy for novitiation to say the five words aloud and reílect.) Young Dabba reílected on 
them while his head was being shaved. 

Young Dabba had sufficing conditions for enlightenment; moreover, he had aspired to a 
distinguished bhikkhuhood a hundred thousand world-cycles ago beíore Buddha 
Padumuttara. Hence, as soon as the Hrst circle of hair on his head was shaved, he attained 
sotãpatti-phaỉa', by the time the second circle of hair was shaved, he attained anãgãmĩ- 
phala; by the time the third circle of hair was shaved, he attained the sakadãgãmĩ-phaìcr, 
and when the head was clean-shaven, he attained arahatship. In short, the completion of the 
shaving his head and the attainment of his arahatship took place simultaneously. 

Aíter spending such time as was needed for bringing enlightenment to those deserving 
release from samsãra, the Buddha returned to Rãjagaha to dwell at the VeỊuvana 
monastery. Novice Dabba, now an arahat, also accompanied the Buddha there. Once 
settled in Rãjagaha, the Venerable Dabba, going into seclusion, thought to himselí: “I have 
nothing more to do for arahatship. It were well, if I served the Sangha by arranging for 
their living places and directing them to their respective donors of alms-food.” He 
disclosed his idea to the Buddha. The Buddha lauded him for it and assigned him the 
double task: (1) preparation of living places for the members of the Sangha, for which the 
Sangha was to recognize him as such (Senãsana-pannãpaka sammuti) and (2) directing 
members of the Sangha to their respective donors of alms-food, for which the Sangha was 
to recognize him as such ( Bhatt'uddesaka sammuti). 

The Buddha was pleased to see the seven-year-old Dabba having attained such eminence 
in His Teaching as being endovved with the Four Analyticals, the Six Supernormal Powers 
and the three Knowledges. Thereíore, although very young, the Buddha raised the novice, 
Arahat Dabba, to bhikkhuhood. (Incidentally, there were also other novice arahats, such as 
Sãmanera Pandita, Sãmanera Samkicca, Sãmanera Sopãka, Sãmanera Khadiravaniya (the 
youngest brother of the Venerable Sãriputta), who were raised to full bhikkhuhood 
although under twenty because they had attained arahatship. Although young in age, these 
bhikkhus had attained the acme of bhikkhuhood, and hence deserved to be called Elders, 
Theras.) 

From the time of becoming a full bhikkhu, the Venerable Dabba arranged living places 
and allocated alms-food (among the various donors to the Sangha) for all the bhikkhus 
residing at Rặịagaha. This, he did with competence, not allowing a slip in the alms-lot 
distribution which had to be done by seniority. 

The good name of the young arahat-bhikkhu, who came of the Malla royal íamily, who 
was very caring to bhikkhus, who was very considerate in íinding places where like-minded 
bhikkhus could stay together, who was able to get living places at far-off locations for 
visiting bhikkhus according to their instructions, helping disabled or sick bhikkhus by his 
own supernormal power, spread to all directions. 

Many visiting bhikkhus would ask for normally impossible living places at odd hours, at 
far-off locations, such as the mango grove monastery of Jĩvaka, the sanctuary at 
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Maddakucchi monastery, etc., and to their astonishment, they got them through the super- 
normal powers of the Venerable Dabba. The Venerable, by his powers, created as many 
mind-made replicas of himselí, as his tasks demanded. Then, with his íingers emitting light 
in the darkness of night, serving as bright lamps, he, i.e. the replica of himselí, could lead 
his guests to the places of their choice, show them their living place and sleeping place. 
(This is a brieí description. For details see the Vinaya Pãrăjikakanda in the sections on 
Dutthadosa Sikkhãpada.) 

(c) Etadagga Title achieved 

In consideration of the Venerable Dabba's noble Services to the Sangha with experience 
competence, the Buddha, on one occasion, declared to the congregation of bhikkhus: 

“Etadaggaríì bhikkhave mama sãvakanam bhikkhunarh senãsanpcinnãpcika- 
narh yadidarh Dabbo Mallaputto. ” 

“Bhikkhus , among my bhikkhu- disciples who make arrangements for living 
places for the Bhikkhu Sangha, the Venerable Dabba of the Malla royal 
íamily is the íoremost ( etadagga ).” 

(Note: Since the Buddha assigned the Venerable Dabba the duties of seeing to the 
accommodation of bhikkhus, the Venerable kept all the eighteen big monastic 
compounds around Rặjagaha clean, both inside the dvvelling places and around 
them. He never missed cleaning a sitting place or a sleeping place or placing water 
for drinking and washing for the bhikkhus.) 

Dabba as Victim of Slander 

Even though the Venerable Dabba was a truly virtuous bhikkhu, he was a victim of 
slander perpetrated by a group of evil bhikkhus led by Bhikkhu Mettiya and Bhikkhu 
Bhumajaka who accused him of complicity with a bhikkhunĩ named Mettiya. (For details 
reíer to Vinaya Pãrặjikakanda, in the Chapter on Samghãdisesa, in the section on 
Dutthadosa Sikkhãpada; and Cũlavagga,' 4-Smathakkhandhaka, 2-Sati vinaya.) This unhappy 
event was the consequence of his own past misdeed. Ninety-one world-cycles previously, 
during the time of Buddha Vipassĩ, he had slandered an arahat knowing him as a pure one. 

Mahãthera's Parinibbãna 

On the day the Venerable Dabba was to pass away, he returned to the VeỊuvana 
monastery from his alms-round, having taken his meal, and aíter making obeisance to the 
Buddha, washed his feet to cool them; then he sat on the small mat at a secluded spot, and 
entered into the attainment of Cessation for a speciíied period. 

Aíter rising from the jhãna absorption at the pre-determined time, he reviewed his life- 
íaculty and knew that he was going to live just for a couple of hours or so (lit., two or 
three muhuttas). He thought it improper for him to pass away in seclusion without saying 
farewell to the Buddha and the co-residents. He felt obliged to say farewell to the Buddha 
and to display miracles beíore he died, in the future interest of those who had wrong 
opinions of him (due to the slanderous attack of Bhikkhu Mettiya and Bhikkhu Bhũmajaka), 
who would thereby be enabled to see his true worth. So he went beíore the Buddha, made 
obeisance, and sitting in a suitable place, said: “O Sugata, my time to die has arrived.” 

The Buddha reviewed the life-faculty of the Venerable Dabba, knew that he was just 
about to die and said: “Dabba, you know the time for your death.” The Venerable Dabba 
then made obeisance to the Buddha, walked around Him thrice, with Him on his right, and 
then he stood at a suitable place and said: “Venerable Sừ, we had íared in the world 
together in various existences for a period of a hundred thousand world-cycles. My 
períormance of good deeds had been aimed at arahatship. The goal is now achieved. This 
is the last time I am seeing the Bhagava." It was a touching moment. From among the 
bhikkhus , those who were worldlings, sotãpannas, or sakadãgãmins, felt very miserable, 
while some wept. 

The Buddha knew what was in the mind of the Venerable Dabba and said: “Dabba, that 


1294 



Chapter 43 

being so, display miracles for us and the Sangha to witness.” No sooner had the Buddha 
said these words than all members of the community of bhikkhus were present on the 
scene. Then the Venerable Dabba displayed the miracles pertaining to the disciples of the 
Buddha, such as “from being one, he became many; from being many, he became one; now 
he was visible; and now he was invisible, etc.” Then he made obeisance to the Buddha 
again. 

Then the Venerable rose to the air and created mind-made earth in mid-air, on which he 
sat (cross-legged) and meditated on the devise of heat (tejo-kasina) as the preliminary step. 
Aíter emerging from the jhãna, concentrating on the element of heat, he made his solemn 
wish that his body rise in ílames. Then he entered into the jhãna of the element of heat 
( tẹịo-dhãtu ) which is the basis of attaining supernormal powers. On emerging from that 
jhãna, the thought-process pertaining to supernormal power arose in him. At the íirst 
impulse thought-moment of that thought process, his body became ablaze which consumed 
the entire corporeality, comparable in power to the world-destroying ĩires, so that not a 
trace of the body, the conditioned physical phenomenon, remained. No ash of whatever 
was to be seen. Then the blaze was completely extinguished as desired by the Venerable. 
At the end of the supernormal thought-process, the mind reverted to life-continuum, which, 
in this moment, was identifiable with death. Thus ended the life of the Venerable Dabba, 
who passed away and realized Nibbãna, making an end of dukkha. (For details of the 
passing away reíer to the Commentary on the Udãna.) 

(26) PILINDAVACCHA MAHÃTHERA 
(a) Aspứation expressed in The Past 

The íuture Venerable Pilindavaccha was born into a rich íamily in the City of Hamsãvãti 
during the time of Buddha Padumuttara. As with the other íuture great theras, he went to 
the Buddha’s monastery, where, in the course of a sermon, he witnessed a bhikkhu being 
proclaimed by the Buddha as the íoremost among the bhikkhus who were adored by devas. 
As such, he had a strong desire to become such a great bhikkhu in íuture and made his 
aspiration beíore the Buddha. The Buddha saw that his aspiration would be ínlíilled in 
íuture and made the prediction to that effect. 

Homage paid to The Shrine and The Sangha 

The íuture Venerable Pilindavaccha, aíter a life of good deeds, passed away and was 
reborn in the deva realm and subsequently, either in the deva realm or human realm. 
During the time of Buddha Sumedha, he was reborn as a human being. He made great 
offerings at the great shrine, which was erected in honour of the Buddha who had passed 
away. He also made great oííerings to the Sangha. 

Life as A Universal Monarch 

During a certain period, beíore the advent of the Buddha, the íuture Venerable 
Pilindavaccha was reborn as the Universal Monarch, who proíitably used his great 
opportunity and power in making the people established in the five moral precepts. 

(b) Ascetic Life adopted in His Final Existence 

When Buddha Gotama was about to appeared, the íuture Venerable Pilindavaccha was 
reborn as a brahmin in Sãvatthi. His name was Pilinda; his clan name being Vaccha, thus he 
was called Pilindavaccha. Since young Pilindavaccha had a natural disenchantment with the 
world, he became an ascetic and studied the magical art known as CũỊagandhãra, which 
consisted some powerful mantas. Having gained mastery of these mantas, he became an 
adept at reading the mind of other people and was able to travel in the air. He became the 
greatest sage in Rặjagaha, commanding a big following and amassing much wealth. 

Then Buddha Gotama appeared in the world, and after a tour of the country, He reached 
Rặjagaha. From the time the Buddha arrived in Rãjagaha, the powers of Pilindavaccha 
were visibly impaired. However much he chanted his proven manta, he could not travel in 
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the air and he could not read other people's minds. He had heard that although a master in 
his own way, his art belonged to the lower grade, and that when someone, who had 
mastered the art of a higher grade, happened to come near him or within his range, he 
would meet with a vvaning of his own powers. He bethought himseir: “That statement I had 
heard Hom the teacher's teachers must be true, for, since Samana Gotama came to 
Rãjagaha, my art has been visibly impaired. Samana Gotama certainly must be a master of 
the higher art. It were well if I approached Samana Gotama and learn his art.” He then 
went to the Buddha and said: “O Venerable Bhikkha, I wish to learn a certain art from 
You. May the Venerable One agree.” 

The Buddha said: "If you wish to learn the art, you are to become a bhikkhu.” 
Pilindavaccha thought that becoming a bhikkhu was the preliminary step in the learning the 
art that he had in mind, and he agreed to become a bhikkhu. The Buddha gave 
Pilindavaccha the meditation subject which suited his temperament and he, being endovved 
with the suííicing condition for enlightenment, gained Insight and soon attained arahatship. 
(The Commentary to the Udãna). 

Pilindavacchấs Habit of using Harsh Words 

The Venerable Pilindavaccha had a unique habit of calling other persons ‘rascaP (vasaỉa- 
samudãcara), in such manners as: ‘Come, you rascaT, or ‘Go, you rascaP, or ‘Bring it, 
rascal’ or ‘Take it, rascaT, etc. 

The bhikkhus reíerred this strange habit of the Venerable Pilindavaccha to the Buddha. 
They asked: “Venerable Sir, do arỉyas use harsh language?” And the Buddha said: 
“Bhikkhus, ariyas do not use harsh words in derision. Yet, due to ingrained habit that had 
been acquired in successive past existence, harsh words may come to be used quite 
inadvertently.” The bhikkhus said: “Venerable Sir, the Venerable Pilindavaccha, when 
speaking to other persons, whether with lay persons or bhikkhus, would always call the 
other person ‘rascal.’ What is the reason for this?” 

“Bhikkhus, Pilindavaccha, in his previous five hundred successive existence, was born a 
high class brahmin who was used to calling every other person ‘rascal’ ( vasaìa). That habit 
has become ingrained in him. He does not mean what he says in using the word ‘rascal’. 
He has no evil intent. His word, though harsh to hear, is harmless. An ariya, being without 
a trace of malice, incurs no blame for using such habituated harsh language.” Further, the 
Buddha, on that occasion, spoke the following stanza: 

Akakkasciih vinnãpanim, 
girarh saccam udĩraye; 

Yãya nãbhisạịe kaiĩ ci, 
tam aham brũmi Brãhmanam. 

He who speaks gently, iníormative and true words and who does not offend 
anyone by speech, him I call a Brãhmana (i arahat ). 

— Dhammapada, V. 408 — 

At the end of uttering this stanza by the Buddha, many hearers gained enlightenment at 
various levels, such as sotãpatti-phaìa, etc. (It should be remembered that the word ‘rascal’ 
is harsh for someone to be used against him, but since Venerable Pilindavaccha had no 
malice in using it, it is not called a form of demeritorious speech.) 

The Changing of Cubeb into Rat's Droppings 

One day, in the course of collecting alms-food in Rặjagaha, the Venerable Pilindavaccha 
met a man entering the City with a bowl full of the cubeb, and asked him: “What is that in 
your bowl, you rascal?” The man was oííended. He thought: “How inauspicious, early in 
the morning to be called a ‘rascal’. This bhikkhu deserves rude language to match his 
rudeness.” So thinking, he replied: “It is rat's droppings, Venerable Sir.” 

(Herein, Venerable Pilindavaccha used a harsh word without malice but in a 
íriendly attitude, spoken out of sheer habit only; hence his word ‘rascal’ does not 
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amount to use of harsh language. However, the man's reply is full of anger and his 
intended harsh language used against an arahat has dire consequences that take 
immediate effect.) 

The Venerable Pilindavaccha said: “So be it, rascal.” When that man went out of sight of 
the Venerable, he found to his astonishment that his bowl in which he had put the cubeb, 
was filled with rat's droppings! Since the cubeb had a rough resemblance to rat's droppings, 
to make sure he placed a few of the contents in his hands and crushed it, and surely it 
proved to be rat's droppings only. He felt very unhappy. He was carrying his merchandise 
of the cubeb in a cart. He wondered whether all the cubeb in the cart had also turned into 
rat's droppings. He went back to the cart and íound that the cartload of cubeb had also 
turned into rat's droppings. His spirits sank. With his hand pressed against his pained heart, 
he reílected: “This is the mishap beíallen on me after mine meeting that bhikkhu. I am sure 
there must be some way to redeem this misíortune. (According to the Sinhalese reading:) 
‘That bhikkhu certainly knows some magic. I should follow the bhikkhu, find out about him 
and see what it is all about.’” 

Someone then noticed the cubeb merchant in a deeply agitated State and said to him: 
“Hey, man, you look so cross. What's the matter with you?” The merchant related what had 
passed between him and Venerable Pilindavaccha. The man then said: “Friend, do not 
worry. You rnust have met our teacher the Venerable Pilindavaccha. Go with your bowl of 
rat's droppings and stand in front of him. He will ask you: ‘What is that in your bowl, you 
rascal?’ Then you say to him: ‘That's cubeb, Venerable Sir.’ The Venerable will say: ‘So be 
it, rascal,’ and you will find your bovvl full of cubeb, and so is the whole cartload.” The 
merchant did as instructed and all his cubeb returned to its original State. 

(c) Etadagga Title achieved 

The Venerable Pilindavaccha, during the period beíore the Buddha appeared in the world, 
had been a Universal Monarch. He then made people established in the five moral precepts 
and thereby leading them the way to the deva-ỉoka. Most of the devas, in the six deva 
realms pertaining to the Sensual Sphere, were indebted to him as the Universal Monarch 
who had brought them to those íortunate destinations. They paid homage to him day and 
night. That was why when the occasion arose for the Buddha to announced distinguished 
disciples, He declared: 

“Etadaggariĩ bhikkhave mama sãvakãnarh bhikkhũnam Devatãnarh 
piyamanãpãnarh yadidarh Pilinda-vaccho. ” 

“Bhikkhus , among my bhikkhu- disciples who are adored by devas, Bhikkhu 
Pilindavaccha is the foremost ( etadagga ).” 


(27) BAHIYA DARUCĨRIYA MAHATHERA 

(The original name of this bhikkhu-e Ider was Bãhiya which indicated the country 
he was born. Later, he was known as Bahiya Dãrucĩriya, ‘Bãhiya-clad-in-fibres’ 
because he wore wood fibre as his garment, the circumstances for which will be 
related here.) 

(a) Aspứation expressed in The Past 

The íuture Bãhiya Dãrucĩriya was born into a worthy íamily in the City of Hamsãvatĩ, 
during the time of Buddha Padumuttara. As with other íuture great theras, he visited the 
Buddha’s monastery and while listening to a sermon, he witnessed a bhikkhu being declared 
by the Buddha as the íoremost among the bhikkhus who attained enlightenment quickly. He 
was inspired to emulate that bhikkhu. So after making a great offering, he expressed his 
aspiration beíore the Buddha to that distinction in future. The Buddha saw that the 
aspiration would be íulíilled and made the prognostication. 
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Meditating Atop A Mountain 

The íuture Bãhiya Dãrucữiya spent all his life in doing deeds of merit and after his death, 
he was reborn in the deva-world and subsequently, either in the human world or the deva- 
world. At the time of the waning period of Buddha Kassapa’s Teaching, he and a group of 
like-minded bhikkhus chose a steep mountain where they went to the top and devoted their 
lives to meditation. (Reíer to the story of the Venerable Dabba above.) Due to his pure and 
perfect morality, he was reborn in the deva realm. 

(b) Ascetic Life adopted in His Final Existence 

During the interval between the two Buddhas (i.e. Buddha Kassapa and Buddha Gotama) 
he remained in his deva existence. When Buddha Gotama was about to appear, he was 
reborn into a worthy lam i ly in the country of Bãhiya. When he grew up, he married and 
went on a sea voyage to Suvannabhumi on a trading venture. The ship wrecked on the high 
seas and all but he perished and became the food of fishes and turtles. 

As for him, being destined to fare in samsãra for the last existence, he survived holding 
on to a piece of the wrecked ship for seven days. He was driven awash on the sands of 
Suppãraka seaport town. Beíore meeting anyone, he had to cover up his naked body. So he 
wrapped himselí with shroud of water plant from a reservoir. Then he picked a used old 
vessel for his alms-bowl. 

His austere appearance attracted the attention of the people. “If there is an arahat in the 
world, this must be him!” So they remarked about him. They wondered whether the man 
(holy man in their judgment) was observing austere practice of the extreme type, and 
thereíore was denying himselí proper clothing. To veriíy their perception, they olTcred 
fine clothing to him. But Bahiya thought to himselí: “These people receive me for my 
austere clothing only. It were well if I remain ill-clad so that their esteem for me would 
sustain.” So he reíused the fine clothes. As a result, the people had greater respect for him 
and honoured him lavishly. 

Aíter having his meal, collected as alms from the people, Bãhiya retired to a traditional 
shrine. The people followed him there. They cleaned up the place for him to stay. Bãhiya 
then thought: “Just by my external appearance these people show so much reverence to me. 
It behoves me to live up to their perception. I must remain an ascetic, well and true.” He 
collected íibres from wood and, stringing then up with twine, clothed himselí aíter his own 
mode of clothing. (From that time, he got the name ‘Bãhiya-Dãrucĩriya’, Bahiya-in-wood- 
íibres.) 

Brahmấs Admonition 

Of the seven bhikkhus who went atop a mountain to meditate for Insight during the later 
part of Buddha Kassapa’s time, the second bhikkhu attained anãgãmĩ-phala and was reborn 
in the Suddhãvasa. As soon as he was reborn in that Brahmã realm, he reviewed his 
previous life and saw that he was one of the seven bhikkhus who had went to the top of a 
steep mountain to meditate and that one had attained arahatship in that existence. Of the 
remaining five, he took an interest in their present existence and saw that all of them were 
reborn in the deva-world. 

Now that one of them had become a bogus arahat at Suppãraka, living on the credulity of 
the people, he felt it was his duty to put his íormer íriend on the righteous course. He felt 
sorry for Bãhiya Dãrucĩriya because, in his íormer life, this bhikkhu was of a very high 
moral principle, even reíusing the alms-food collected by his colleague, the arahat. He also 
wished to draw Bãhiya's attention to the appearance of Buddha Gotama in the world. He 
thought of causing an emotional awakening in his old ữiend and in that instant he 
descended from the Brahmã realm and appeared beíore Bãhiya Dãrucĩriya in all his 
personal splendour. 

Bãhiya Dãrucĩriya was suddenly attracted by the strange luminosity and came out of his 
dwelling. He saw the Brahmã and, raising his joined palms together, asked: “Who are you, 
Sừ?” “I am an old íriend of yours. During the later part of Buddha Kassapa's time, I was 
one of the seven bhikkhus, including yourselí, who went up a steep mountain and practised 
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meditation for Insight. (I attained anãgãmĩ-phaìa, and have been reborn in the Brahmã- 
world. The eldest of us became an arahat then and had passed away from that existence. 
The remaining five of you, after passing away from that existence, were reborn in the deva 
realm. I have come to you to admonish you against making a living on the credulity of 
people. 

o Bahiya, (1) you have not become an arahat; (2) you have not attained arahatta-magga; 

(3) you ha ve not even started training yourselí for arahatship. (You ha ve not got an iota 

of the Right Practice to gain arahatship.) The Buddha has now appeared in the world, and 

is residing at the Jetavana monastery in Sãvatthi. I urge you to go and see Him.” 

Aíter admonishing him thus, the Brahmã returned to his abode. 

Attainment of Arahatship 

Bahiya Daruciriya was emotionally awakened by the words of the Brahmã and decided to 
seek the Path that leads to Nibbãna. He went straight to Savatthi. Covering the 120 -yojana 
distance in just one night, he reached Savatthi in the morning. 

The Buddha knew that Bãhiya Dãrucĩriya was Corning to see Him but seeing that his 
íaculties, such as íaith, were not ripe enough to receive (understand) the truth and in order 
to let them ripen, He delayed receiving Bãhiya Dãrucĩriya and went into the City for 
collecting alms-food, accompanied by many bhikkhus. 

Aíter the Buddha had left the Jetavana monastery, Bãhiya Dãrucữiya entered the 
monastery and íound some bhikkhus strolling in the open aíter having had their breakíast, 
so as to prevent drowsiness. He asked them where the Buddha had gone, and was told that 
He had gone on alms-round in the City. The bhikkhus inquired him from which place he 
had come. “I come from Suppãraka port, Venerable Sirs.” “You have come from quite afar. 
Wash your feet, apply some oil to smooth your legs, and rest a while. The Bhagavã will not 
be long to return and you will see Him.” 

Although the bhikkhus very kindly extended their hospitality, Bãhiya Dãrucữiya was 
impatient. He said: “Venerable Sirs, I cannot know if I am to meet with some danger to my 
life. I have come post-haste, covering the 120 -yọịana distance in just one night, not 
allovving myselí any rest on the way. I must see the Bhagava beíore thinking of any rest.” 
So saying, he proceeded into the City and got into full view of the Buddha who commanded 
an unrivalled personality. As he viewed the Buddha proceeding along the road, he reílected 
thus: “Ah, what a long time had passed bcíore I have the opportunity of seeing the 
Bhagavã!” He stood rooted on the spot from where he was watching the Buddha, his heart 
íilled with delightíul satisíaction, his eyes never so much as vvinking, and riveted on the 
person of the Buddha. With his body bent down in salutation to the Buddha, and himselí 
immersed in the glorious aura of the Buddha, he drew himselí towards Him, prostrating on 
the ground with the íiveíold contact in worshipping and caressing the Buddha’s feet 
reverentially, kissed them enthusiastically. He said: 

“Venerable Sir, may the Bhagavã give me a discourse. The discourse of the Well- 
Spoken One will be of beneíit to me for a long time.” 

The Buddha said: “Bãhiya, this is not the time for giving a discourse. We are in the City 
on alms-round.” 

(Herein it might be asked: “Has the Buddha any inappropriate time for doing for 
the welfare of the sentient world?” The ansvver: “The inappropriate time” here 
reíers not to the Buddha but only to the recipient of the Buddha's message. It is 
beyond the ordinary person (even for an ordinary arahat for that matter) to know 
the ripeness of a person's íaculties to be able to receive the Buddha’s message. 
Bãhiya's íaculties were not yet ripe to receive it. But it would be íutile to say so to 
him, for he would not make any head or tail out of it. That was why the Buddha 
only gave the reason, “We are on alms-round” for not giving a discourse and did 
not mention the íaculties. The point is that although the Buddha is ever ready to 
give a discourse to a person who is ready to understand it. The Buddha knows 
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when that person is ready and when he is not. He does not make a discourse until 
the hearer's íaculties are ripe because by doing so, the discourse would not bring 
enlightenment to him.) 

When this was said by the Buddha, Bãhiya Dãrucĩriya said for a second time: “Venerable 
Sir, it is not possible for me to know if the Bhagavã were to meet with some danger to His 
life, or if I were to meet with some danger to my life. Thereíore, may the Bhagavã give me 
a discourse. The discourse of the Well-Spoken One will be of benefit to me for a long 
time.” 

And for the second time the Buddha said: “Bãhiya, this is not the time for giving a 
discourse. We are in the City on the alms-round.” (The same answer was so given because 
the íaculties of Bahiya were still not ripe yet.) 

(Herein Bãhiya had such great concern for his saíety because he was destined to 
live this life as his last existence and his past merit prompted him to mention the 
extreme urgency about his saíety. The reason is that for one destined to live his last 
life in sarhsãra, it is not possible that he dies without becoming an arahat. The 
Buddha wanted to give a discourse to Bahiya and yet had to reíuse for a second 
time for these reasons: He knew that Bahiya was overwhelmed by delightíul 
satisíaction on seeing Him which was not conducive to gaining Insight and 
Bahiya’s mind needed to be calmed down into a State of equanimity. Besides, 
Bãhiya's arduous journey of 120 yọịanas that was made in a single night had 
rendered him very weak physically. He needed some rest beíore being able to 
listen to the discourse profitably.) 

For a third time, Bãhiya Dãrucữiya made his ardent request to the Buddha. And the 
Buddha, seeing: 

(1) that Bãhiya's mind has been calmed down into a State of equanimity; 

(2) that he had enjoyed some physical rest and had overcome his íatigue; 

(3) that his íaculties had ripened; and 

(4) that danger to his life was imminent, 

decided that the time had arrived to give him a discourse. Accordingly, the Buddha made 
His discourse briefly as follows: 

(1) “That being so, Bãhiya, you should train yourself thus: in seeing visible objects (any 
visible object), be aware of the seeing as just seeing; in hearing sounds, be aware of 
the hearing as just hearing; likewise in experiencing odours, tastes and tangible objects 
be aware of the experiencing of smelling, tasting, and touching, as just smelling, 
tasting and touching respectively; and in cognizant mind objects, i.e. thoughts and 
ideas, be aware of just as cognizant. 

(2) “Bãhiya, if you are able to remain aware of the seeing, the hearing, the experiencing, 
and the cognition of the (four categories of) sense objects, you will then be one who is 
not associated with attachment, hatred or bevvilderment on account of the visible object 
that is seen, the sound that is heard, the palpable object that is experienced, or the 
mind-object that is cognized. In other words, certainly you will not be one who is 
attached, who hates, or who is bewildered. 

(3) “Bãhiya, if on account of the visible object that is seen, the sound that is heard, the 
palpable object that is experienced, the mind-object that is cognized, you should have 
becorne not associated with attachment, hatred or bewilderment, i.e. if you should 
indeed have become not one who has attachment, who hates, or who is bewildered, 
then Bahiya, you will indeed become one who is not subject to craving, conceit or 
wrong view on account of the sense object that is seen, heard, experienced, or 
cognized. You will then have no thought of ‘This is mine’ (due to craving), no concept 
of ‘I’ (due to conceit), or no lingering idea or concept of ‘my self’ (due to wrong 
view). 

(4) “Bãhiya, if you should indeed become one not subjected to craving, conceit or wrong 
view on account of the visible object that is seen, the sound that is heard, the palpable 
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object that is experienced, the mind-object that is cognized, then Bahiya, (due to the 
absence of craving, conceit and wrong view in you) you will no more be reborn here 
in the human world, nor will you be reborn in the four remaining destinations (i.e. 
deva-world, the niraya world, the world of animals and the world of hungry spirits or 
petas). Apart from the present existence (of the human world) and the four remaining 
destinations, there is no other destination for you. The non-arising of íresh mind-and- 
matter virtually is the end of the deíilements that are dukkha and the resultant round of 
existences that is dukkha.” 

The Buddha thus discoursed on the Doctrine culminating in the ultimate Cessation or 
Nibbãna where no substrata of existence (the khandhas ) remain. 

(Herein, Bãhiya Dãrucữiya was one who liked a brieí exposition {sankhittaruci- 
puggaìa). Thereíore, the Buddha in expounding the six sense objects did not go 
into all the six in detail, but combined odour, taste and tangible object as ‘palpable 
objects’. Thus the sense objects are grouped here under four headings only: what is 
seen ( dittha ), what is heard (suta), what is experienced ( muta ), and what is 
cognized ( vinnãta ). 

(1) Regarding the four steps in the above exposition, in the Buddha’s admonition to 
be just aware of the seeing as mere seeing, the hearing as mere hearing, the 
experiencing as mere experiencing, the cognition as mere cognition in respect of 
the four classes of respective sense objects which are conditioned phenomena, 
connotes that as eye-consciousness arises in seeing a visible object, as ear- 
consciousness arises in hearing a sound, as nose-consciousness arises in smelling 
an odour, as tongue-consciousness arises in tasting a ílavour, or as mind- 
consciousness arises in cognizing a mind-object, there is just consciousness and 
there is no attachment, hatred or bevvilderment there. (The reader should acquaint 
himselí with the nature of the five-door cognition process and the mind-door- 
process.) 

(Eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness 
and body-consciousness, these five kinds of consciousness are called the Five 
Kinds of Sense-consciousness.) The Buddha enjoined Bãhiya that he should strive 
diligently, not to let craving, hatred and bewilderment creep in the impulsion 
thought-moments that follow the five-door cognition process and the mind-door- 
process that arise at the instant of the arising of those five kinds of sense- 
consciousness, at which stage, there is no craving, hatred or bevvilderment, but pure 
sense-cognition alone. For at the impulsion moment, the appreciation of these sense 
objects naturally tend to let in greed, hatred and bewilderment. 

(The Buddha enjoined Bãhiya to strive diligently and not to allow greed, hatred and 
bewilderment to arise at the moment of impulsion in the thought-process because 
he wanted Bãhiya to understand that erroneous concept, such as, ‘This is 
permanent’, ‘This is happy’, ‘This is beautiíuT, or ‘This is substantiaT, tends to 
creep in (to an unguarded mind), in respect of these four categories (groups) of 
sense objects. Only if one considers them as impermanent, miserable, ugly, and 
insubstantial, can there arise no erroneous impulsions to conceive them as 
permanent, happy, beautiíul and substantial. Then only can Insight arise, whereby 
great meritorious impulsions follow (the neutral thought-process at the sense- 
cognition stage). The Buddha warned Bahiya to guard against thinking wrongly the 
conditioned phenomena which represent the four categories of sense objects as 
being permanent, happy, beautiíul and substantial, and to view them, as they truly 
were, as being impermanent, miserable, ugly and insubstantial, and thus cultivate 
Insight so as to let the great meritorious impulsions follow (the sense-cognition). 

(By showing the right view to regard the four kinds of sense objects which are 
conditioned phenomena, as being impermanent, miserable, ugly and insubstantial, 
the Buddha (in 1 above) teaches Bãhiya Dãrucĩriya the six lower stages of Purity 
and the ten stages of insight. 
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(In (2): “Bãhiya, if you are able to remain aware of the seeing, the hearing, the 
experiencing, and the cognition of the four categories of sense objects, which are 
conditioned phenomena, through the ten stages of Insight and attain the Path- 
knowledge, then you will have eradicated greed, hatred and bewilderment; you will 
not be one who craves, who hates, or who is bewildered. In other words, you will 
be free from greed, hatred and bewilderment.” This indicates the four maggas. 

(In (3): Ariyas on attaining ariya-phala are totally un-iníTuenced by craving, 
conceit and vvrong view, so that they never conceive any conditioned phenomena 
represented by the four categories of sense objects as ‘I’, ‘mine’ or ‘myseir. This 
indicates the arỉya-phala. 

(In (4): An arahat, aíter the death-conscious moment, ceases to be reborn either in 
this the world of human beings or in any of the four other destinations. This is the 
total cessation of the aggregates of mind and matter, and is called Nibbãna, without 
leaving any trace of the aggregates. This step indicates this Ultimate Nibbãna, the 
Remainderless Cessation.) 

Bãhiya Dãrucĩriya even while listening to the Buddha’s discourse, had the íottr kinds of 
bhikkhu morality puriíied, and had the mind puriíied through concentration and his Insight, 
having cultivated during that short moment, he gained arahatta-phala with the íouríold 
Analytical Knowledge (patỉsambhidã-nãna). He was able to destroy all the ãsavas, the 
moral intoxicants, because he was of a rare type of person (through past merit) destined to 
gain enlightenment quickly, being endowed with inherent knovvledge. 

Aíter attaining arahatta-phala, Bãhiya Dãrucĩriya, on reviewing himselí with the 
Reviewing Knowledge (Paccavekkhanãnãna) of 19 íactors, felt the necessity, as in the 
usual way of an arahat, to become a bhikkhu and requested the Buddha to admit him into 
the Order. The Buddha asked him: “Have you got the bhikkhu's alms-bowl and robes?” 
“Not yet, Venerable Sir,” he replied. “In that case,” said the Buddha, “go and find them 
fữst.” Aíter saying so the Buddha continued His alms-round in the City of Sãvatthi. 

(Bãhiya had been a bhikkhu during the time of Buddha Kassapa's Teaching. He 
remained a bhikkhu and strove for enlightenment for twenty-thousand years. 
During that time, whenever he received bhikkhu requisites, he thought that these 
gains he made were due to his own past merit of alms-giving and did not consider 
it necessary to share them with fellow bhikkhus. For that lack of charity in giving 
away robes or alms bowl to other bhikkhus, he lacked the necessary merit to be 
called up by the Buddha as, “Come, bhikkhu There are other teachers who explain 
differently about why the Buddha did not call up Bãhiya with the words, “Come, 
bhikkhu According to them, Bãhiya was reborn as a robber in a world-system 
where no Buddha arose. He robbed a Paccekabuddha of his robes and alms-bowl 
by killing Him with bow and arrow. The Buddha knew, that on account of that evil 
deed, Bãhiya Dãrucĩriya could not enjoy the beneíit of mind-made robes and bowl 
(even if the Buddha called him up, saying: “Come, bhikkhu.”) (Commentary on the 
Udãna). However, the evil consequence of that evil deed is more relevant with the 
fact of Bãhiya's fate in having no proper clothing but íibres of wood.) 

Bãhiya's Tragic Demise 

Bãhiya left the Buddha and roamed the City looking for alms-bowl and piece of rags for 
making robes, etc. While doing so, he was gored to death by a cow which had a suckling 
calf. 

(In some past existences, four sons of rích men hired a prostitute and enjoyed 
themselves in a park. When the day was out, one of them suggested that they 
should rob the girl of her possessions in the form of jewellery and a thousand 
silver coins in the darkness where nobody was around. The three íriends agreed. 
They attacked her brntally. The girl had angry thoughts while being hít by them: 
“These wicked and shameless men have used me under passionate impulse and 
now try to kill me out of greed. I have done no wrong to them. I am helpless now. 

Let them kill me this time. May I become an Ogress in my íuture lives and be able 
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to kill these men many times over!” She died making this curse. 

(In later existence, one of those four wicked men was reborn as Pukkusãti in a 
worthy íamily; another was reborn as Bãhiya Dãrucữiya; another one was reborn 
as Tambadãthika, a robber; another one was reborn as a leper named Suppabuddha. 

The prostitute had been reborn as an ogress in hundreds of various íorms of 
existences of the four murderers whom she gored to death assuming the form of a 
cow. Bãhiya thus met untimely death; he was killed on the spot.) 

— Commentary on the Udãna — 

When the Buddha had íinished the alms-round and left the City in the company of many 
bhikkhus, He íound the dead body of Bãhiya in a reíuse dump, and He said to the bhikkhus : 
“Go now, bhikkhus, get a cot from some house and carry the body of Bahiya, give a proper 
íuneral by cremation, and enshrine the relics.” The bhikkhus carried out the Buddha's 
instructions. 

Back at the monastery, the bhikkhus reported to the Buddha the completion of their tasks 
and asked the Buddha: “Venerable Sir, what is the destination of Bãhiya?” By this question 
they were inquiring whether Bãhiya died a worldling, or an ariya who had not done away 
with rebirth, or an arahat who had lived his last life, The Buddha explained: “Bhikkhus, 
Bahiya is wise. He trains himselí in accordance with the gaining of the supramundane. He 
has caused me no trouble on account the Doctrine. Bhikkhus, Bãhiya has made the end of 
dukkha.” 

(Herein the Buddha's instructions to the bhikkhus to enshrine the relics of Bahiya 
was a plain indication of the fact that Bãhiya died an arahat. But some of the 
bhikkhus íailed to understand the implication of the instructions or it is possible 
that they asked the Buddha in order to make the fact even clearer.) 

The Buddha's Stanza on The Occasion 

On hearing that (the Venerable) Bãhiya Dãrucĩriya had died an arahat, the bhikkhns were 
full of wonder. They said to the Buddha: “When did Bahiya Daruciriya attain arahatship, 
Venerable Sir?” “From the moment he heard My discourse,” replied the Buddha. “When 
did the Bhagavã give him a discourse?” “Today, on my alms-round.” “But, Venerable Sir, 
then the discourse must have been rather insigniíicant. How could such a hric I discourse 
make him enlightened?” 

“Bhikkhus , how can you judge the effect of My discourse whether long or short? A 
thousand verses of unproíitable words are not worth a single verse that is replete with 
beneíit to the hearer.” And the Buddha on that occasion uttered the following stanza: 

Sahassam api ce gãthã, anatthcipadcisanhitã; 

Ekarh gãtlitãpadarh seyyo, yarh sutvã upasammati. 

(Bhikkhus ) better than a thousand verses that are not conducive to knowledge 
is a single verse (such as ‘Mindíulness is the way to Deathlessness’) by 
hearing which the hearer is paciíied. 

By the end of the discourse many beings gained the various levels of Path-Knowledge, 
such as sotãpatti-phala, etc. 

(c) Etadagga Title achieved 

In one occasion, when the Buddha was amidst the congregation, He declared: 

“Etadaggariì bhikkhave mama sãvakãnam bhikkhu-nam khippãbhinnanarh 
yadidarh Bãhiyo Dãrucĩriyo. ” 

“Bhikkhus , among my M/M/?í/-disciples who gain the Path-Knowledge 
quickly, Bãhiya Dãrucữiya (who is now no more) is the íoremost 
( etadagga ).” 
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(28) KUMÃRA KASSAPA MAHÃTHERA 
(a) Aspứation expressed in The Past 

The íuture Kumara Kassapa was born into a wealthy íamily in the City of Hamsãvati 
during the time of Buddha Padumuttara. As with íuture Mahãtheras, he went to the Buddha 
and listened to His sermon, in the course of which he saw a bhikkhu being declared by Him 
as the íoremost among the bhikkhus who employ energy in expounding the Doctrine. He 
was fired by a desire to become such a distinguished bhikkhu, and after making a great 
oííering, he made his aspiration known to the Buddha, and that was, he would like to be 
honoured by sorne future Buddha as the íoremost bhikkhu who employed energy in 
expounding the Doctrine. The Buddha saw that his aspiration would be fulfilled, and made 
the prognostication. 

Meditating Atop A Mountain 

The íuture Kumara Kassapa devoted himselí to deeds of merit for the whole of his life 
and after that existence, he was reborn either in the deva-world or the human world. At the 
time of the waning period of Buddha Kassapa’s Teaching, he went to the top of a steep 
mountain together with a group of six other bhikkhus and strove for enlightenment. (Reíer 
to the story of the Venerable Dabba.) Due to his pure and períect morality, he was reborn 
in the deva realm upon his death. 

(b) Ascetic Life adopted in His Final Existence 

That worthy man (íuture Kumara Kassapa) was never reborn in the apãyas throughout 
the interval of an iníinite world-cycle between the two Buddhas, but in the deva realm and 
human realm. About the time of the appearance of Buddha Gotama, he was conceived in 
the womb of the daughter of a merchant. This young woman had alvvays been inclined on 
becoming a recluse but her parents gave her in marriage (to a son of a another wealthy 
man) and had to live in her husband's house. She became pregnant but did not know it. She 
pleaded with her husband to allow her to become a bhikkhunĩ. With her husband’s consent, 
she went to the nunnery of bhikkhunĩs who were disciples of the Venerable Devadatta. 

As the pregnancy became visible, the bhikkhunĩs reported the matter to the Venerable 
Devadatta and sought his advice. Devadatta said: “She is no more a bhikkhunĩ,” and 
expelled her from his community. The young bhikkhunĩ then went to stay in the nunnery of 
bhỉkkhunĩs who were the disciples of the Buddha. There, the bhikkhunĩs reported her case 
to the Buddha who authorized Venerable Upãli to investigate and give a decision 

The Venerable Upãli called up a group of respectable ladies of Sãvatthi, including 
Visãkhã, and let them investigated into the case, to find out whether the pregnancy took 
place beíore or after becoming a bhikkhunĩ. With sufficient evidence, the ladies reported to 
the Venerable Upãli that the pregnancy took place during lay life. The Venerable Upãli 
then ga ve the unequivocal ruling that since the pregnancy took place beíore entering the 
Order, she stood as a clean bhikkhunĩ. The Buddha praised the Venerable Upãli for his 
competent judgment in the controversy 

This young bhikkhunĩ gave birth to a bonny baby boy who looked like a golden statuette. 
King Pasenadĩ of Kosala took care of the child and brought him up in his palace like a 
princeling. The boy was named Kassapa, and at the age of seven, he was dressed íinely and 
sent to the Buddha’s monastery for novitiation. (For details see the Jãtaka, Ekaka Nipãta, 
Nigrodhamiga Jãtaka). 

The Name Kumãra Kassapa 

As the young boy entered the Order at the age of seven, he was reíerred to by the Buddha 
as Kumãra Kassapa, ‘Boy Kassapa’, in distinction to other novices by the name of Kassapa. 
In another sense, ‘Kumara’ also means ‘prince’. Since Kassapa was fostered by King 
Pasenadĩ, Kumãra Kassapa may also be taken to mean ‘Prince Kassapa’. 

The Background Story of The Vammika Sutta 

Kumãra Kassapa started Insight-meditation since he was novitiated into the Order, and 
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also learned the Teaching of the Buddha. Thus, he diligently pursued both the learning and 
the practice of the Doctrine. When the Buddha was residing at the Jetavana monastery in 
Sãvatthi, Kumãra Kassapa was dwelling in the Andhavana íorest which was not far from 
the Jetavana monastery. At that time, the Mahã Brahmã of Suddhãvãsa, who had been a 
colleague in pursuit of knowledge, who had went up a steep mountain to meditate, 
reviewed the lot of his erstwhile íriends. And seeing Kumãra Kassapa striving for 
enlightenment, he decided to give some practical guidance to him in his meditation for 
Insight. Even before leaving his Brahmã abode for the human world, he planned a íiíteen- 
point puzzle. In the middle of the night, he appeared in all his splendour beíore Kumãra 
Kassapa in the Andhavana íorest. 

Kumãra Kassapa asked the Brahmã: “Who has appeared here beíore me?” “Venerable 
Sừ, I am a colleague of yours who previously (during the time of Buddha Kassapa) went 
into meditation in pursuit of knowledge, and have been reborn in Suddhavasa, aíter having 
attained anãgãmĩ-phala.” “What is your purpose of Corning to me?” The Brahmã then made 
his purpose plain in the following words: 

“Bhikkhu, (1) This ant-hill (2) emits smoke by night; (3) by day it rises up in 
ílames. 

“(4) The brahmin teacher says (5) to the wise pupil: (6) ‘Get hold of the sword and 
(7) dig diligently.’ The wise pupil does as is asked by the teacher and (8) discovers 
a door-bolt. And he reports to the teacher: ‘Sừ, this is a door-bolt.’ 

“The brahmin teacher then says to the pupil: ‘Wise pupil, cast away the door-bolt. 

Get hold of the sword and dig on diligently.’ The wise pupil does as asked by the 
teacher and (9) discovers a toad. He reports to the teacher: ‘Sir, this is a blown-up 
(uddhumãyika) toad.’ 

“The brahmin teacher says again: ‘Wise pupil, cast away the blown-up toad. Get 
hold of the sword and dig on diligently.’ The wise pupil does as is asked by the 

teacher, and (10) discovers a íorked road. He reports to the teacher: ‘Sừ, this is a 

íorked road.’ 

“The brahmin teacher says again: ‘Wise pupil, abandon the íorked road. Take hold 
of the sword and dig on diligently.’ The wise pupil does as is asked by the teacher, 
and (11) discovers a vvater-strainer for siíting off soapy sand. He reports to the 
teacher: ‘Sừ, this is a water strainer for siíting off soapy sand.’ 

“The brahmin teacher says again: ‘Wise pupil, cast away the water strainer. Get 
hold of the sword and dig on diligently.’ The wise pupil does as is asked by the 

teacher, and (12) discovers a tortoise. ‘Sừ, this is a tortoise,’ he reports to the 

teacher. 

“The brahmin teacher says again: ‘Wise pupil, cast away the tortoise. Get hold of 
the sword and dig on diligently.’ The wise pupil does as asked by the teacher, and 
(13) discovers a knife and a mincing-board. He reports to the teacher: ‘Sir, these 
are a knife and a mincing-board. ’ 

“The brahmin teacher says again: ‘Wise pupil, cast away the kniíe and the mincing- 
board. Get hold of the sword and dig on diligently.’ The wise pupil does as asked 
by the teacher and (14) discovers a lump of meat. He reports to the teacher: ‘Sừ, 
this is a lump of meat.’ 

“The brahmin teacher says again: ‘Wise pupil, cast away the lump of meat. Get 
hold of the sword and dig on diligently.’ The wise pupil does as asked and (15) 
discovers a nãga. He reports to the teacher: ‘Sir, this is a nãga.’ The brahmin 
teacher then says to the wise pupil: ‘Let the nãga remain. Do not intrude upon him. 
Worship him.’ 

“ Bhikkhu , ask the Buddha for the answers to these questions. Note the answers as 
given by the Buddha. With the exception of the Buddha, His disciples, and 
someone who has heard the answers from me, I do not see anyone in the world of 
the various abodes with devas, mãras and Brahmãs, and the sentient world of 
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recluses, brahmins, kings and other human beings, who can answer them 
satisíactorily.” 

Aíter saying so, the Brahmã vanished. Early the next morning, Kumãra Kassapa went to 
the Buddha, made obeisance to Him, and related the meeting with the Brahmã the previous 
night. Then he asked: 

(1) Venerable Sừ, what is meant by the ‘ant-hill’? 

(2) What is meant by ‘emitting smoke by night’? 

(3) What is meant by ‘rising up in ílames by day’? 

(4) What is meant by the ‘brahmin teacher’? 

(5) What is meant by the ‘wise pupil’? 

(6) What is meant by the ‘sword’? 

(7) What is meant by ‘digging diligently’? 

(8) What is meant by the ‘door-bolt’? 

(9) What is meant by the ‘blown-up toad’? 

(10) What is meant by the Torked road’? 

(11) What is meant by the ‘water-strainer for siíting off soapy sand’? 

(12) What is meant by the ‘tortoise’? 

(13) What is meant by the ‘knife’ and the ‘mincmg-board’? 

(14) What is meant by the ‘lump of meat’? 

(15) What is meant by the ‘ nãgcíl 

To those fifteen questions that were puzzles to the Venerable Kumãra Kassapa, the 
Buddha gave the answers as follows: 

(1) Bhikkhu, ‘ant-hiir is the name for this body. 

(2) Bhikkhu, one ruminates at night what one has done in the day; this is ‘emitting 
smoke by night’. 

(3) Bhikkhu, one does physically, verbal, mentally, deeds by day as one has thought 
out at night; this is the ‘rising of Hames by day’. 

(4) Bhikkhu, ‘brahmin teacher’ is the name for the Tathãgata (Buddha). 

(5) Bhikkhu, the ‘wise pupil’ is a bhikkhu who is still training himselí for arahatship 
according to the threeíold training. 

(6) Bhikkhu, ‘sword’ is the name for knowledge, both mundane ( ỉokiya ) and 
supramundane (lokuttarà). 

(7) Bhikkhu, ‘digging diligently’ means ‘persistent effort’. 

(8) Bhikkhu, ‘door-bolt’ is the name for ignorance (bewilderment). ‘Cast away the 
door-bolt’ means ‘get rid of ignorance’. ‘Wise pupil, take hoỉd of the sword and 
dig dilỉgently’ means ‘strive well with knowledge to get rid of ignorance.’ 

(9) Bhikkhu, ‘blown-up’ toad is the name of wrath. ‘Cast away the blown-up toad’ 
means ‘Get rid of deep anger’. ‘Wise pupil, take hold of the sword and dig 
diligently’ means ‘strive well with knowledge to overcome deep resentment.’ 

(10) Bhikkhu, Torked road’ is the name for uncertainty ( vicikicchã ). ‘Abandon the 
forked road’ means ‘strive well with knowledge to overcome uncertainty’. 

(11) Bhikkhu, ‘vvater-strainer’ for siíting off soapy sand is the name for the five 
hindrances (nĩvarana) that stand in the way of jhãna and Path-Knowledge, namely: 
(i) Sensual desire (kãmacchanda) (ii) ill will ( vyãpãda ) (iii) sloth and torpor (thina- 
middha) (iv) distractedness ( uddhacca-kukkucca ) (v) uncertainty (vicikicchã). ‘Cast 
away the water-strainer’ means ‘Strive well with Knowledge to overcome the five 
hindrances’. 

(12) Bhikkhu, ‘tortoise’ is the name for the five objects of clinging ( npãdãna ), namely: 
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(i) the aggregate of corporeality (rũpakkhanda ) that is subject to change (ii) the 
aggregate of sensation (vedãnakkhandha) that is capable of íeeling, (iii) the 
aggregate of perception ( sannãkkhanda ) that has the nature of perceiving, (iv) the 
aggregate of volitional activities ( sarikhãrakkhandha ) that help in the íormation of 
all actions, (v) the aggregate of consciousness ( yinnãnakkhandha ) that has the 
nature to knowing things. ‘Cast away the tortoise’ means ‘strive well with 
knowledge to get rid of the five aggregates which are the objects of clinging’. 

(13) Bhikkhu, ‘kniíe’ and ‘mincing-board’ are the names for the five kinds of sense- 

pleasure that appear desirable, agreeable, attractive and lovely and that cause the 
arising of sensual attachment to them, namely: (i) visual objects ( rũpã-rammana ) 
cognizable by eye-consciousness ( cakkhu-vinnãụa ), (ii) sounds (saddã-rammanà) 
cognizable by ear consciousness (sota-vinnãna), (iii) odours (gandhã-rammana) 
cognizable by nose-consciousness (ghãna-vinhãna), (iv) tastes ( rasã-rammana ) 
cognizable by tongue consciousness (ịivhã-vúmãna ), (v) tangible objects 

( photthabbă-rammana ) cognizable by body-consciousness (kãya-vihhãna). ‘Cast 
away the knife and the mincing-board’ means ‘strive well with knowledge to get 
rid of the five kinds of sense-pleasure’. 

(14) Bhikkhu, ‘lump of meat’ is the name for sensual attachment or craving ( nandĩrãga- 
tanhẩ). ‘Cast away the lump of meat’ means ‘strive well with knowledge to get rid 
of sensual attachment or craving.’ 

(15) Bhikkhu, ‘Nãga’ is the name for the arahat. You are enjoined to let alone an arahat 
without intruding upon him. You are also enjoined to revere the arahat 

[Myanmar rhymes here are left untranslated because they are of the sarne substance as 

the íoregoing Translator] 

Some more elaboration: 

(1) The body is likened to an ‘ant-hiir because just as an ant-hill lets out snakes, 
mongoose, rodents, lizards and ants, the body discharges all kinds of loathsome 
matter through its nine holes. (There are also other reasons that explain the simile. 
Reíer to the Commentary on the Mahãvagga. ) 

(2) ‘Emitting smoke by night’ signiíies the things thought out in the night for the next 
day's activities. 

(3) ‘Flames rising up by day’ signiíies physical, verbal, and mental actions that are 
pcríormed in the day as thought out in the night. 

(4) , (5), (6) & (7): These similes do not need elaboration. 

(8) The ‘door-bolt’ at the City gate shuts up the passage of people. So also ignorance 
shuts the arising of knowledge that leads to Nibbãna. 

(9) The ‘blown-up toad’ exempliíies wrath: A toad gets angry and puííing itselí 
whenever something strikes against it. It may get overblown with anger and become 
flat on its back, unable to move about, and íalls a prey to crows or other enemies. 
Likewise, when anger begins to arise, one becomes muddled. If one is careíul, one 
may curb it by wise reílection. If not checked in this way, the resentment shows in 
one's expression, and if left unchecked, it leads one to evil verbalisation, i.e. cursing 
or using harsh speech. If anger is allowed to grow, one starts thinking of some 
dreadíul physical action. At that, one is apt to look around to see if there is anyone to 
join the other side. Then one would pick up a íight, and unless one would restrain 
oneselí, one is apt to find some weapons to strike the other party. If there is no 
eííective checking of oneselí, one is apt to commit assault. In extreme cases death 
may result, either of the adversary or of oneselí, or both. 

Just as the blown-up toad renders itselí immobile, lying on its back, and becomes a 
ready victim of crows and other enemies, so also a person, under the iníluence of 
deep anger, cannot concentrate in meditation and knowledge is thus hampered. 
Lacking knowledge, he is liable to be the ready victim of all kinds of mãra (evil) and 
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become the docile slave of baser instincts. 

(10) When a traveller, carrying valuable possessions, comes to a forked road and wastes 
much time there, being unable to choose which way he should proceed, he is inviting 
highway robbers who would cause him ruin. Similarly, if a bhikkhu, who has taken 
instruction from his teacher on the basic method of meditation and has started 
practicing, entertains doubts about the truth of the Triple Gem, he is incapable of 
meditating. As he sits alone with a mind troubled by uncertainty, he succumbs to 
deíilements and mãra and other evil íorces. 

(11) When a washer-man pours water into a water-strainer to sift soapy sand, the water 
flows down the strainer íreely. Not a cupítil of water that is poured into it, be it a 
hundred potíulls, remains in it; likewise, in the mind of a meditator which has the 
five hindrances, no merit can remain. 

(12) Just as a tortoise has five protrusions, i.e. the head and four limbs, so also all the 
conditioned phenomena, under the eye of knowledge, resolves into five aggregates 
which are objects of clinging. 

(13) Meat is minced with a kniíe on a mincing-board. Sensual enjoyment, the deíilements, 
seek the sense objects. The deíilements are likened to the 'kniíe' and sense objects to 
the 'mincmg-board'. 

(14) A lump of meat is sought aíter by everyone, high or low, kings or commoners, liking 
it also are birds and beasts. All sorts of trouble originate from pursuit of a lump of 
meat. Similarly, sensual attachment or craving is the source of all woes. But this truth 
is shrouded by ignorance. Craving or sensual attachment lures all beings into the 
cycle of rebirth which turns on relentlessly. Taken in another sense, a lump of meat 
becomes attached to anywhere it is placed. So also sensual attachment tends to bind 
beings to the cycle of rebirth which is cherished by them, not realizing its woeful 
nature. 

(15) An arahat is called ‘ nãga ’ because an arahat is not led astray by four misleading 
íactors. namely, íondness or liking, hatred, fear and bewilderment. ( Chandãdĩhi na 
gacchantĩti nãga. — Mahãvagga Commentary.) In another sense, an arahat never 
reverts to those deíilements that have been got rid of at the (four) levels of 
puriíication. (Tena tena maggena pahĩne kiỉese na ãgacchantĩ ti nãga. — ĩbid) Yet in 
another sense, an arahat is incapable of committing any kind of evil 
(Nãnappakãrakarii ãgum na karontĩ nãga. — Ibid.) 

In paying homage to the Buddha, the nãga, the arahat, who is free from the moral 

intoxicants, the Commentary recommends this mode of veneration: 

Buddho bodhặya deseti, danto yo damathãya ca; 
samathặya santo dhammarh, tinno'va tamnãya ca, 
nibbuto nibbãnatthãya, tam lokasaranarh name. 

The Buddha, the Enlightened One, the reíuge of the three worlds, the arahat 
(Nãga), having known the Four Ariya Truths by Himselí and wishing to 
enlighten others that deserve to be enlightened like Himselí; having tamed 
Himselí in respect of the six íaculties and wishing to tame others that are fit 
to be tamed like Himselí; having attained peace Himselí and wishing others 
that are worthy to attain peace like Himselí; having crossed over the other 
side of the ocean of sarhsãra and wishing others that are worthy to cross 
over to the other shore like Himselí; having extinguished the fires of 
deíilement at the four stages and wishing others that are worthy to extinguish 
the íires of deíilement like Himselí; out of compassion, expounded the 
glorious Dhamma to devas and humans for forty-five years. To Him, the 
Buddha, the Nãga, the Reíuge of the three worlds, I pay homage physically, 
verbally and mentally in all humility with joined palms raised. 
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Attainment of Arahatship 

The Ant-hill Discourse or Vammika Sutta, the Commentary notes, is the meditation 
lesson for the Venerable Kumãra Kassapa. ựti idarh suttarh Therassa kammatthãnarh 
ahosi.) 

The Venerable Kumãra Kassapa learnt the Buddha’s ansvver to the fifteen point puzzle, 
retired into seclusion in the Andhavana (íorest), meditated with diligence and not long after 
he attained arahatship. 

(c) Etadagga Title achieved 

From the time of his becoming a bhikkhu, the Venerable Kumãra Kassapa in his 
discourses to the four classes of disciples, viz., bhikkhus, bhikkhunĩs, male lay devotees and 
íemale lay devotees, used a variety of similes and allegories. 

When the Venerable Kumãra Kassapa discoursed to pãyãsi (holder of wrong views) by 
employing íiíteen similes, the Buddha, reíerring to that discourse known as Pãyãsirãjanna 
Sutta, decĩared: 

‘Etcidaggarìi bhikkliave mama sãvakãnarh bhikkhũnarh cittakathikãnarh 
yadidam Kumãra Kctsscipo. ” 

“ Bhikkhus , among my bhikkhu -disciples who employ imagery in their 
discourses, Bhikkhu Kumãra Kassapa is the íoremost ( etadagga ).” 

(Read this Sutta in the Dĩgha Nikãya Mahã Vagga, the tenth Sutta therein.) 


(29) MAHA KOTTHITA MAHATHERA 

(a) Aspừation expressed in The Past 

The íuture Venerable Kotthita was born into a wealthy íamily in the royal City of 
Hamsãvatĩ during the time of Buddha Padumuttara. While he was listening to the Buddha’s 
discourse, he witnessed a bhikkhu being named by the Buddha as the íoremost bhikkhu 
among those who attained the íouríold Analytical Knowledge. He was very enthusiastic to 
become such a great bhikkhu in íuture. As with all íuture great theras, he made a great 
oííering and, aíter which, he expressed his aspiration beíore the Buddha. The Buddha made 
the prognostication that his aspiration would be íulíilled in íuture, be í o re leaving for His 
monastery. 

(b) Ascetic Life adopted in His Final Existence 

The íuture Venerable Kotthita lived a life íilled with good deeds, passed away and was 
reborn in the deva realm and subsequently, either in the human realm or the deva realm. At 
the time of Buddha Gotama, he was reborn into a brahmin íamily in Sãvatthi, and was 
named Kotthita. When he came of age, he mastered the three Vedas. One day, on hearing 
the Buddha’s discourse, he became so devoted to the Buddha that he joined the Order of 
Bhikkhus. Since then, he meditated for Insight and attained arahatship and was endovved 
with the íouríold Analytical Knowledge. 

(c) Etadagga Title achieved 

Aíter attainment of arahatship, the Venerable Kotthita, as an adept at the fourfold 
Analytical Knowledge, usually posed his question on these íorms of Knowledge. Thus, 
with reíerence to the Mahãvedalla Sutta ('Majjhima Nikãya, Mũlapannãsa) the Buddha 
declared: 


“Etadaggaríì bhikkhave mama savakanam bhikkhuham 
patisambhidãpattãnarh yadidarh Mahã Kotthito. ” 

“Bhikkhus, among my bhikkhu -disciples who attain the íouríold Analytical 
Knowledge, Bhikkhu Kotthita is the íoremost ( etadagga ).” 
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(30) ANANDA MAHATHERA 
(a) Aspứation expressed in The Past 

Over a hundred thousand world-cycles ago, from the present world-cycle, there appeared 
in the_world, Buddha Padumuttara, who was born in the City of Hamsavati as the son of 
King Ãnanda and Queen Sujãtã. The two Chieí Disciples of the Buddha were Venerable 
Devala and Venerable Sujãtã. His two 1'emale Disciples were Therĩ Amitã and Therĩ 
Asamã. The personal attendant to the Buddha was Venerable Sumana. The Buddha had a 
hundred thousand bhikkhu -disciples and the privilege of attending to His needs was 
extended to His royal íather. He and the Order of Bhikkhus stayed near the City, from 
which they collected their daily alms-food. 

Beíore renouncing the world, Buddha Padumuttara had a younger half-brother by the 
name of Prince Sumana (who was the íuture Venerable Ãnanda). King Ãnanda appointed 
Prince Sumana, Lord of a district, which was a hundred and twenty yojanas from the 
Capital. The Prince visited his íather and his elder brother Buddha Padumuttara 
occasionally. 

Once, there broke out a rebellion in the border region. The Prince reported the matter to 
the King, who said: “Were you not placed there to keep law and order?” The Prince, on 
receiving the King's reply, took upon himselí in quelling the uprising and restored peace. 
The King was pleased and summoned his son to his presence. 

Prince Sumana left for the Capital accompanied by a thousand officers. On the way, he 
discussed with them what reward he should ask, if his royal íather were to grant him a 
boon. Some of the officers suggested elephants, horses, towns, gems, etc. but a few wise 
ones among them said: 

“O Prince, you are the King's son. Material prizes are of no consequence to you. 

You may get them but you must leave them behind at death. You should ask for a 
boon that is meritorious. Your deed of merit alone will be your real possession 
when you leave this existence. So, if the King were to grant you a boon, ask for the 
privilege of attending on the Buddha (your own elder brother) for one vassa.” 

The Prince was pleased with the idea. “You are íriends indeed to me. I had never thought 
about such a noble ideal. I accept your advice.” Once in the Capital, he was received with 
great love and esteem by his royal íather who embraced him, kissed him on the íorehead, 
and said: “Dear son, name any boon and I will grant it.” The son replied: “Great King, I 
wish to make my present life highly productive in the íuture, instead of going barren. To 
that end, I wish to attend on my elder brother, the Buddha, for one vassa. May dear íather 
grant this privilege to me!” The King replied: “Dear son, I cannot grant this wish. Name 
any other.” “Dear íather,” Prince Sumana said, “a sovereign's word is steadíast as a rock. I 
do not want any other thing. I stand to my wish.” 

The King then said: “Dear son, no one can know what the Buddha has in mind. If the 
Buddha does not accept your invitation what good is my concession to you?” “In that case, 
dear íather, I will go and ask the Buddha myselí and find out what he thinks of my 
request,” replied Prince Sumana. Having thus made the King committed to his obligation, 
Prince Sumana went to the Buddha’s monastery. 

When he arrived there, the Buddha had just gone into His Private Chamber aíter having 
had His meal. Prince Sumana went to the congregation hall and met the bhikkhns who 
asked him the purpose of his visit. “1 have come, Venerable Sirs,” he said, “to see the 
Bhagavã. Would anyone of you show me where the Buddha is now.” “Prince,” the bhikkhus 
said, “we have no right to see the Buddha as and when we want to see Him.” “Who, then, 
has that right?” the Prince inquired. “Bhikkhu Sumana has, Prince,” they said. “Where is 
the Venerable Sumana now?” And having been directed to where the bhikkhu was, the 
Prince went to him, made obeisance, and said: “Venerable Sir, I would like to see the 
Bhagavã. Would you present me to the Bhagavã?” 

Bhikkhit Sumana then entered upon ãpo-kasỉna-jhãna in íront of the Prince, and making 
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his wish that the earth turn into water, he dived into the (mind-made) water and appeared 
inside the Buddha's Períumed Chamber. The Buddha asked the bhikkhu for his purpose. 
Bhikkhu Sumana answered: “Venerable Sir, Prince Sumana is here to see the Bhagavã.” “If 
so, prepare a Seat for me,” said the Buddha. Bhikkhu Sumana then disappeared into the 
water from the Buddhấs Chamber and emerged from the water right in front of the Prince, 
in the monastery compound, and prepared the Seat for the Buddha. Prince Sumana was very 
much impressed by the supernormal powers of the bhikkhu. 

Buddha Padumuttara came out of His Períumed Chamber and sat on the Seat prepared for 
Him. Prince Sumana made obeisance to the Buddha and exchanged cordial greetings with 
Him. “When did you come, Prince?” asked the Buddha. “Venerable Sir, I arrived here just 
when the Bhagavã retired into the Períumed Chamber,” replied the Prince, “The bhikkhus 
told me that they had no right to see the Bhagavã as and when they wished, and directed 
me to the Venerable Sumana. As for the Venerable Sumana, by saying just one word, he 
announced my presence to the Bhagavã and also arranged for mine seeing the Bhagavã. I 
presume, Venerable Sir, that the Venerable Sumana is intimate to the Bhagavã in this 
Teaching.” 

“Prince, what you say is true. This Bhikkhu Sumana is intimate to the Tathãgata in this 
Teaching.” “Venerable Sir, what kind of meritorious action leads one to become an 
intimate bhikkhu- disciple to the Buddha?” “Prince, by giving in charity, by keeping 
morality and by observing the precepts, one may aspire to become an intimate bhikkhu- 
disciple to the Buddha.” Prince Sumana now had the right opportunity to invite the Buddha 
to his place to receive offering. He said: “Venerable Sir, I wish to become an intimate 
bhikkhu- disciple to some íuture Buddhas, just like the Venerable Sumana. May the Bhagavã 
accept my offering of food tomorrow.” The Buddha signiíied the acceptance of the 
invitation by remaining silent. The Prince returned to his temporary quarters in the City and 
made preparations for a great offering which lasted for seven days at his temporary 
quarters. 

On the seventh day, Prince Sumana paid homage to the Buddha and said: “Venerable Sir, 
I have obtained consent from my íather. the King, to have the privilege of attending to the 
Bhagavã during the three-month vassa period. May the Bhagavã accept my attendance on 
Him for the vassa period.” The Buddha reviewed the beneíit that would accrue to the 
Prince if the request be allowed, and seeing that it was going to be beneíicial for him, said: 
“Prince, the Exalted One likes to stay in a quiet place.” 

“Exalted Buddha, I understand! Speaker of good language, I understand!” said the Prince. 
“I shall now build a monastery for the Bhagavã. When completed, I shall send messengers 
to the Bhagava, Then may the Bhagavã and a hundred thousand bhikkhns come to our 
monastery.” The Prince left aíter obtaining consent from the Buddha. He then went to see 
his royal íather and said: “Dear íather, the Buddha has agreed to come to my town. When I 
send messengers to iníorm the time for the Buddha to come, may you see to the escorting 
of the Buddha on the journey.” He made obeisance to his íather and left the City. Then he 
built a resting place for the Buddha and his company at intervals of one yojana along the 
120 yọịanas stretch of the road from the City to his town. Back at his own town, he chose a 
suitable site to build a monastery for the Buddha. He bought the site, a garden owned by a 
rích householder Sobhana, for a hundred thousand. And he spent another hundred thousand 
for the building. 

He built a Períumed Chamber for the Buddha, sleeping places for (a hundred thousand) 
bhikkhus, latrines, huts, small caves and sheds, some for use by day and other by night and 
the enclosure to the monastic compound with gates. When everything was completed, he 
sent messengers to the King to escort the Buddha to start the journey. 

King Ãnanda made food offerings to the Buddha and a hundred thousand bhikkhus. Then 
he said to the Buddha: “My Son, Exalted Buddha, the Venerable One's younger brother, has 
made all the necessary preparations to receive the Bhagavã, and is eagerly expecting your 
arrival.” The Buddha then made the journey accompanied by a hundred thousand bhỉkkhus, 
and resting for the nights at the rest-houses put up along the route at intervals of one 
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yojana. The 120 yoịanas distance was made vvithout hardship. 

Prince Sumana welcomed the Buddha from a yojanà s distance along the way from his 
residence. Giving a ceremonial welcoming with flowers and scents, he escorted the Buddha 
and the company of bhikkhus to the monastery. Then he oíTered the monastery to the 
Buddha, saying this stanza: 

Satasahassena me lũtam, satasahassena mãpitarh 

Sobhanam nãma uyyãnarh, patigganha Mahãmuni. 

o Great Sage of sages, I, Sumana, have bought the Sobhana Park for a 
hundred thousand, and built this monastery at the cost of a hundred thousand. 

May the Great Sage accept my gift of this monastery. 

Prince Sumana donated the monastery on the day of the beginning of the vassa. Aíter the 
oíTering was completed, he called his íamily and followers and said: “The Bhagavã has 
come from a distance of one hundred and twenty yoịanas. Buddhas attach importance to 
the Dhamma and not to material giíts. That being so, 1 will stay, during these three months, 
in this monastery, using only two sets of clothing and observe the ten precepts. You will 
attend to the Buddha and a hundred thousand bhikkhus for the three months as you have 
done today.” And so he spent the retreat at the monastery. 

Prince Sumana ensured that the Buddha stayed not far away from his personal attendant, 
the Venerable Sumana, who attended to all His needs. He emulated the bhikkhu and set his 
mind on becoming such an intimate bhikkhu- disciple some time in íuture. So, about a week 
beíore the end of the retreat, he gave a great oííering to the Buddha and the Sangha. On the 
seventh day of this great oííering, he placed a set of three robes beíore every one of the 
hundred thousand bhikkhus and making obeisance said to the Buddha: “All my meritorious 
deeds that began in the City of Hamsãvatĩ, at my temporary quarters, are not aimed at 
íuture worldly glory as Sakka or deva or mãra. My aspiration in doing these deeds is to 
become the personal attendant to a Buddha of some íuture period.” 

The Buddha reviewed and seeing that the Prince's aspiration would be íulíilled, made the 
prognostication and then departed. On hearing the prognostication of Buddha Padumuttara, 
the Prince was so convinced of the certainty of the Buddha’s pronouncement as if he were 
to become the personal attendant of Buddha Gotama immediately (as predicted by Buddha 
Padumuttara), carrying the Buddha’s alms-bowl and robe. 

Further Deeds of Merit in The Interim Period 

Prince Sumana spent a hundred thousand years during the time of Buddha Padumuttara 
doing deeds of merit. At his death, he was reborn in the deva-world. During Buddha 
Kassapa's time, he donated his cloak to a bhikkhu, who was on alms-round, to be used as 
the base for the alms-bowl to nest on. 

Upon his death in that existence, he was reborn in the deva-world. Aíter his deva 
existence, he was reborn in the human world in Bãrãnasĩ as its King. When he saw, from 
the upper storey of his palace, eight Paccekabuddhas travelling in the air Corning from the 
Gandhamãdãna Mountain, he invited them to his palace and offered food. He also built 
eight monastic dwellings in the royal gardens as residence of these eight Paccekabuddhas. 
Moreover, he made eight bejewelled seats for them, to be used on their visits to the palace 
as well as the same number of ruby stands for placing their alms-bowls. He attended upon 
the eight Paccekabuddhas for ten thousand years. These are some outstanding deeds of 
merit during the intervening period of a hundred thousand world-cycles; many other 
meritorious deeds also were done by him in that period. 

(b) Ascetic Life adopted in His Final Existence 

Aíter períorming various good deeds and thereby sowing seeds of merit during the 
intervening period of a hundred thousand world-cycles, the íuture Venerable Ananda was 
reborn in Tusitã Deva realm along with the íuture Buddha Gotama. Aíter passing away 
from that existence, he was reborn as the son of Prince Amitodãna of Kapilavatthu. He was 
named Ananda, signiíying the pleasure he caused by his birth to the íamily. On the íirst 
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visit of Buddha Gotama to Kapilavatthu, a number of Sakyan princes headed by Prince 
Bhaddiya renounced worldly life and became bhikkhus as the Buddha’s disciples when the 
Buddha was sojourning at Anupiya Grove near the town of the same name. (Read Chapter 
16-27). 

Ãnanda established in Sotãpatti-phala 

Not long aíter becoming a bhikkhu, the Venerable Ãnanda listened to a discourse by the 
Venerable Mantãniputta Punna and attained sotãpatti-phaìa. This is on record in the 
Samyutta Nikãya, Khandhavagga Samyutta, 4. Thera Vagga, 1. Ananda Sutta. The gist of 
that Sutta is as follows: 

During the time when the Buddha was staying at the Jetavana monastery in Sãvatthi, the 
Venerable Ãnanda addressed the bhikkhus: “Friend bhikkhus”, and the bhikkhus responded, 
saying: “Friend.” The Venerable Ãnanda then said: 

“Friends, the Venerable Mantãniputta Punna was very helpíul to us when we were 
new bhikkhus. He admonished us with this instruction: ‘Friend Ananda, it is 
through having a cause that the conceit T am’ arises through craving and wrong 
view (thus the papanca trio of craving, conceit and wrong view perpetuating the 
round of rebirth). It does not arise without a cause. Through what cause does the 
conceit ‘I am’ arise? Because of corporeality ( rũpa ), the conceit ‘I am’, along with 
its associates craving and wrong view arises; without such cause, the conceit ‘I am’ 
does not arise. Because of sensation ( vedanã ) ... perception ( saũnã ) ... volitional 
activities (sankhãra )... Because of consciousness ( vinnãụa ), the conceit ‘I am’, 
along with its associates craving and wrong view arises; without such cause the 
conceit T am’ does not arise. 

“Friend Ãnanda, let me give an example. If a young woman or man, who is fond 
of adorning herselí' or himselí, looks at the image of her or his face in a clean and 
bright mirror or a bowl of clear water, she or he will see it depending on a cause 
(i.e. her or his own image and the retlecting suríace of the mirror or the water), 
and not otherwise. Friend Ananda, even so, because of corporeality, the conceit 
(,mãnã ), ‘I am’, along with its associates craving ( tanhã ) and wrong view ( micchã- 
ditthi) arises; without such cause, it does not arise. Because of sensation ... 
perception ... volitional activities ... Because of consciousness, the conceit, ‘I am’, 
along with its associates, craving and wrong view, arises; without such cause, it 
does not arise. 

“Friend Ãnanda, what do you think of what I am going to ask you: ‘Is corporeality 
permanent or impermanent?’ ‘Impermanent, íriend.’ 

(This dialogue continues as in the Anattalakkhana Sutta) ... there is nothing more to 
do for the realization of the magga.” 

“Friends, the Venerable Mantãniputta Punna was very helpíul to us when we were 
new bhikkhus. He admonished us with the above instruction. By hearing the 
exposition of the Venerable Mantãniputta Punna, I gained knowledge of the Four 
Ariya Truths (i.e., attained sotãpatti-phala).” 

With reíerence to the above discourse, it is clear that the Venerable Ãnanda became 
sotãpanna aíter listening to the Venerable Mantãniputta Punna’s discourse on the simile of 
mirror. 

Appointment of Ãnanda as Personal Attendant to The Buddha. 

There was no permanent personal attendant to the Buddha during His first twenty years 
of Buddhahood, called the First Bodhi Period. During that period, a number of bhikkhus 
acted as personal attendant, carrying the Buddha’s alms-bowl and robe; they were: the 
Venerables Nãgasamãla, Nãgita, Upavãna, Sunakkhatta (íormerly a Licchavi prince), 
Cunda (a younger brother of the Venerable Sãriputta), Sãgata, Rãdha, and Meghiya. 

On a certain occasion, the Buddha, attended by the Venerable Nãgasamãla, was making a 
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long journey when they reached a forked road. The Venerable Nãgasamãla, departing from 
the main route, said to the Buddha: “Venerable Sir, 1 am taking this road (out of the íorked 
road).” The Buddha said: “Bhikkhu, come, let us take the other road.” The Venerable 
Nãgasamãla then, saying impatiently: “Venerable Sir, take these, I am going that way,” 
made a move to put the Buddha’s alms bowl and robe on the ground. Thereupon, the 
Buddha said to him: “Bhikkhu, bring them to me,” and had to carry them Himselí, and then 
went by the way He chose while the Venerable Nãgasamãla took the other way, leaving the 
Buddha. When he had gone a short distance, the Venerable Nãgasamãla was robbed by a 
gang of robbers who took away his alms-bowl and robe and also hít him on the head. With 
blood streaming down from his head, he remembered the Buddha as his only reíuge and 
went back to Him. The Buddha asked him: “ Bhikkhu , what has beíallen you?” The 
Venerable Nãgasamãla related his story to the Buddha and He said to him: “Bhikkhu, take 
heart. Foreseeing this danger, 1 had asked you not to take that road.” (This is one of the 
incidents that led to the appointment of a permanent personal attendant.) 

On another occasion (during the 13th vassa when the Buddha was staying on the 
mountain abode at Cãlika hill), after the alms-round in Jantu village, the Buddha, with the 
temporary attendant Venerable Meghiya, was going by the side of the river TimikãỊã when, 
on seeing a mango grove, the Venerable Meghiya said to the Buddha: “Venerable Sir, take 
the alms-bowl and the great robe yourselí, I want to meditate in that mango grove.” The 
Buddha dissuaded him thrice not to do so, but he would not listen. Then, no sooner had the 
Venerable Meghiya sat on a rocky platíorm to start meditating, three demeritorious 
thoughts oppressed him. He returned to the Buddha and related what had occurred in his 
mind when he tried to meditate. The Buddha solaced him saying: “Seeing that was to 
happen to you, I had told you not to resort to that place.” (For details about this event, read 
Chapter 32) (This is another instance that led to the appointment of a permanent attendant.) 

On account of such mishaps, the Buddha, on another occasion, sitting on the Buddha’s 
Seat at the congregation hall in the precincts of His Private Chamber at the Jetavana 
monastery, said to the bhikkhus: 

“Bhikkhus, I have grown old now (He was then past fifty-five). Some of the bhikkhus 
attending upon Me would take a diííerent route from what I chose (tacitly reíerring to the 
Venerable Meghiya); some bhikkhu would even think of putting down my alms-bowl and 
robe on the ground (tacitly reíerring to the Venerable Nãgasamãla). Now think of a 
bhikkhu who will attend upon me on a permanent basis.” 

On hearing these words, much emotional avvakening occurred to the bhikkhus. 

Then the Venerable Sãriputta rose from his Seat, paid hornage to the Buddha, and said: 
“Venerable Sừ, for one incalculable and a hundred thousand world-cycles, I had íulíilled 
the perfections simply to become a disciple of the Bhagavã. A person of great knowledge 
like rnyselí must be deemed as one fit to be the permanent personal attendant to the 
Bhagavã. May I be allowed to attend on the Bhagavã.” The Buddha said: “That will not do, 
Sãriputta, wherever you are, there is the Doctrine. For you, expound the Doctrine in the 
same way as the Tathãgata does. Thereíore you ought not to attend upon the Tathãgata.” 
Aíter the Buddha had extolled the virtues of the Venerable Sãriputta, He repeated the offer 
to attend on Him. The Venerable Moggallãna offered himselí for the post but was likewise 
rejected. Then the eighty great bhikkhu-disciples offered themselves, all sharing the same 
result. 

Ãnanda's Eightíold Boon 

The Venerable Ãnanda remained silent without oííering himselí for the post. The 
bhikkhus then urged him: “Friend Ananda, each member of the Sangha is oííering himselí 
for the privilege of attending on the Bhagavã, you should also offer yourselí.” The 
Venerable Ananda said to them: “Friends, a position (relating to the Bhagavã) is not 
something to be asked for. Does the Bhagavã not notice me? If the Bhagavã so wishes, He 
will say: ‘Ãnanda, be my personal attendant.’” 

Then the Buddha said to the bhikkhus: “Bhikkhus , Ãnanda does not need anybody's advice 
to attend upon the Tathãgata. He will do so on his free will.” Thereupon the bhikkhus 
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pleaded with the Venerable Ãnanda, saying: “Friend Ãnanda, now rise up, and offer 
yourselí' to be the personal attendant.” Then the Venerable Ãnanda rose from his Seat and 
asked the Buddha to grant him these eight boons: “Venerable Sir, if the Bhagavã would 
agree to these four reữaining conditions, I would become personal attendant to the 
Bhagavã: 

(1) That the Bhagavã reírain from giving me fine robes that He has received. 

(2) That the Bhagavã reírain from giving me fine food. 

(3) That the Bhagavã reírain from letting me stay in the sarne dvvelling place reserved 
for him. 

That the Bhagavã reírain from taking me to lay supporters' houses when they invite him.” 

The Buddha said to the Venerable Ãnanda: “Ãnanda, what disadvantages do you see in 
these four matters?” And the Venerable Ananda explained thus: “Venerable Sừ, if I were 
given the four requisites enjoyed by the Buddha, then there is bound to arise the criticism 
that Ananda has the privilege of (1) receiving the fine robes received by the Bhagavã, (2) 
receiving the fine food received by the Bhagavã, (3) having to stay together in the Buddha’s 
Períumed Chamber, and (4) having the privilege of accompanying the Buddha who visits to 
the houses of lay supporters. I see those criticisms as disadvantages.” 

Further, the Venerable Ãnanda requested from the Buddha these four special privileges: 

“Venerable Sir, if the Bhagavã would grant me these four special privileges, I would 
become personal attendant to the Bhagavã: 

(1) That the Bhagavã would agree to go to the places I would invite. 

(2) That the Bhagavã would give audience to alien visitors immediately on their arrival. 

(3) That the Bhagavã explain to me any points on the Doctrine that need elucidation for 
me. 

(4) That the Bhagavã recount to me all the discourses He makes not in my presence.” 

The Buddha asked the Venerable Ãnanda again: “Ãnanda, what beneíits do you see in 
these four íavours?” The Venerable Ãnanda explained thus: “Venerable Sir, in this 
Teaching which has eight marvellous quantities, (1) certain lay supporters, who ha ve great 
devotion to the Buddha, do not have direct access to invite Him personally to their houses. 
They would ask me, as the Buddha’s personal attendant, to make their invitations and if I 
will accept their invitations on Your behalí; (2) those devotees, who come from afar to pay 
homage to the Bhagavã, should be allowed to see Him without much waiting; (3) whenever 
I am not satisíied with a certain saying of the Bhagavã, I, as his personal attendant, ought 
to be allowed to ask the Bhagavã to have those unclear points of the Doctrine elucidated. 
Venerable Sừ, if the Bhagavã were (i) not to comply with my requests to accept the 
invitations that are made by lay supporters through me; or (ii) not to comply with my 
request on behalí of alien pilgrims to give early audience; (iii) not to comply with my 
request to have the right to ask for elucidation on doctrinal problems, then people would 
say: ‘What is the purpose of Ãnanda's personal attendance to the Bhagava, if he is devoid 
of even these things?’ These are the reasons in my asking for the íirst three boons. (4) As 
regards the íourth one, if other bhikkhns were to ask me: ‘Friend Ananda, where was this 
stanza, or this discourse or this Birth-Story given by the Bhagavã?’ and if I should be 
unable to ansvver their query, they would say: ‘Friend, you have been so close to the 
Bhagavã as his very shadow, and yet you do not know even this much.’ Venerable Sir, to 
avoid such criticism, I am asking the Bhagavã this íourth íavour, i.e. to relate to me all the 
discourses made by the Bhagavã not in my presence. 

“Venerable Sir, these are the advantages I see in four boons I am asking.” The Buddha 
granted Venerable Ananda all these eight which comprised the four reírainments and the 
four íavours. 

Ẫnanda's Duties towards The Buddha 

Thus Ãnanda, after being granted the eight boons by the Buddha, became His permanent 
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attendant. Hence the realừation of his aspiration, for which he had fulfilled the períections 
over a hundred thousand world-cycles. 

His daily routine consisted of getting cold and hot water for the Buddha, making ready 
the three sizes of woodbine tooth-brushes to suit the occasion, massaging the arms and legs 
of the Buddha, scrubbing the Buddha's back when He took a bath, cleaning up the precincts 
of the Buddha's Perfumed Chamber, etc. Moreover, he was always by the Buddha’s side, 
seeing to the Buddha's needs at all times and charting out an appropriate activity to be 
períormed by the Buddha. 

Not only did he keep a close loving supervision on the Buddha’s activities by day, at 
night, he also would keep himseir awake by holding up a lamp and going round the 
precincts of the Buddha’s Chamber. Every night, he made nine rounds with the lamp in 
hand, his intention being to be ever ready when called by the Buddha at any hour. These 
are the reasons that lay behind his being designated as a íoremost bhỉkkhu. 

(c) Etađagga Titles achieved 

In one occasion, when the Buddha was staying at the Jetavana monastery, he extolled the 
virtues of Ananda, the Custodian of the Doctrine, in many ways: 

(ỉ) ‘Etadaggaríì bhikkhave mama sãvakãnam bhikkhũarh bahusutãnam. ” 

“Bhikkhus, among My bhikkhu- disciples who have wide learning, (Ãnanda is 
the íoremost).” 

(2) "Etadaggarii bhikkhave mama sãvakãnam bhikkhũnarh satimantãnarh. ” 

“Bhikkhus , among My bhikkhu- disciples who have mindíulness in retaining 
(remembering) My discourses.” 

(3) ‘Etadaggaríì bhikkhave mama sãvakãnam bhikkhũnarh gatimantãnarh.” 

“Bhikkhus , among My M;M/?í/-disciples who comprehend My Teaching.” 

(4) ‘Etadaggarii bhikkhave mama sãvakãnam bhikkhũnarh 
dhitimantãnarh. ” 

“Bhikkhus , among My bhikkhu-d\scip\e.s who are diligent (in learning, 
remembering and reciting My Teaching as well as in attending on Me).” 

(5) ‘Etadaggarii bhikkhave mama sãvakãnarh bhikkhũnam upatthãkãnam 
yadidarh Anando. ” 

“Bhikkhus, among My Z>/?/Ả:Ả:/?í/-disciples who render personal Service to Me, 
Ãnanda is the íoremost (etadagga).” 

Thus in Buddha Gotamấs Teaching, the Venerable Ãnanda was named by the Buddha as 
the íoremost ( etadagga) bhikkhu- disciple in five areas, namely, wide learning, mindíulness 
in retaining the Doctrine, comprehending the Teaching, diligence in bearing the Teaching 
and in caring the teacher, by giving personal Service to the Buddha. 

Attainment of Arahatship 

Since the attainment of arahatship, the Venerable Ãnanda was commuted with the íirst 
Buddhist Council. We shall relate the event with reíerence to the Commentary on 
Sĩlakkhandha vagga (Dĩgha Nikãya) on this subject. 

Aíter carrying out His untiring mission of bringing emancipation to the deserving, 
beginning from the First Sermon, the Dhammacakka, to the last discourse to the ascetic 
Subhadda, the Buddha passed away under the twin sãìa trees at the Mallas' pleasure park, 
near Kusinagara, in the year 148 of the Great Era. The utter cessation of the Buddha, 
leaving no remainder of the aggregates, took place on the full moon of May, early in the 
morning. The Malla princes held the íuneral ceremony for seven days by placing flowers 
and períumes around and about the remains of the Buddha in honour of Him. The week 
was called the ‘Funeral Festivities Week’. 

Aíter these íestivities, the body of the Buddha was placed on the íuneral pyre but it 
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would not catch fire in spite of the utmost efforts made by the Malla princes. Only on the 
seventh day, after the arrival and paying homage by the Venerable Mahã Kassapa, the 
remains of the Buddha burnt by itselí, as previously willed by the Buddha Hiniseir. That 
second week was called the ‘Funeral-pyre Week\ 

Aíter that, the relics of the Buddha were honoured by the Mallas for seven days with 
unprecedented íestivities, by placing rows and rows of mounted spear-men as guards of the 
huge íestive grounds. That third week was called the ‘Relics-Honouring Week’. 

Aíter the three weeks had passed, on the fifth waxing day of Jettha (May-June), the 
distribution of the Buddha’s relics (presided over by Vassakãra, the great brahmin teacher) 
took place. On that memorable day, there was an assembly of seven hundred thousand 
bhikkhus (at Kusinagara). At the assembly, the Venerable Mahã Kassapa recalled the 
impertinent remarks made by Subhadda, an old bhikkhu who joined the Order after having 
been married, on the journey from Pãvã to Kusinagara, on the seventh day after the demise 
of the Buddha. The old bhikkhu said to the other bhikkhus who were bewailing the death of 
the Buddha: “Friends, do not lament, do not shed tears unnecessarily. For now only we are 
free from the tyranny of that Bhikkhu Gotama who would say to us: ‘Yes, this is proper 
for a bhikkhu’, or ‘No, this is not proper for a bhikk.hu' Now we are at liberty to do what 
we like to do, and to ignore what we do not like to do.” 

Further, the Venerable Mahã Kassapa saw that the Buddha’s Teaching, consisting of the 
Threeíold Good Doctrine, would easily fall away after the demise of its originator, because 
wicked bhikkhus would not honour the Buddha’s words when the Buddha was no more, and 
their number could grow. “It were well if we bhikkhus congregate and recite in unison all 
the Doctrine and the Discipline left by the Buddha. In this way the Threeíold Good 
Doctrine would survive for long.” thus reílected the Venerable Mahã Kassapa. 

Then he also remembered the special recognition shown by the Buddha to him. 

“The Bhagavã had exchanged His great robe with mine. He had declared to the 
bhikkhus: ‘ Bhikkhus , in abiding in the first jhãna, Kassapa is my equal; etc.’ thus 
extolling my power of jhãna attainments with reíerence to the successively higher 
jhãna, which embraced the nine jhãna attainments that requữe abiding at each of 
the Progressive levels, as well as the five supernormal powers. Again, the Bhagavã 
had remained in mid-air, and vvaving his hand, declared, that ‘in the matter of 
detachment to the four types of followers, Kassapa is unequalled,’ and that ‘in the 
attitude of equanimity, Kassapa conducts himselí like the moon.’ These words of 
praise are truly unparalleled. I must live up to these attributes in no other way but 
undertake to convene a Sangha Council for reciting the Doctrine and the Discipline 
for their preservation.” 

“Inasmuch as a king appoints his eldest son, Heir-Apparent, coníerring all his own 
regal paraphernalia and authority on the son with a view to perpetuating his 
sovereignty, so also the Bhagava had indeed praised me so lavishly, in such 
extraordinary ways, seeing that I, Kassapa, would be able to perpetuate His 
Teaching.” 

Aíter pondering deeply thus, the Venerable Mahã Kassapa related to the bhikkhu 
congregation the sacrilegious words of Subhadda, the old bhikkhu (stated above) and made 
this proposal: 

“Now, ữiends, beíore immorality has gained ground and becomes an obstruction to 
the Dhamma, before iníamy has gained ground and becomes an obstruction to the 
Discipline, beíore upholders of immorality ha ve gained strength, bcíore upholders 
of the Good Doctrine have become weak, beíore upholders of iníamy have gained 
strength, and be lo re upholders of the Discipline have become weak, let us recite in 
unison the Doctrine and the Discipline and preserve them.” 

On hearing his animated appeal, the congregation said to him: “Venerable Kassapa, may 
the Venerable One select the bhikkhus to carry out the reciting of the Doctrine and the 
Discipline.” Venerable Mahã Kassapa then selected four hundred and ninety-nine arahats 



THE GREAT CHRONICLE OF BUDDHAS 

who had memorized the Dhamma-Vinaya (the three Pitakas), and most of whom were also 
endowed with the fourfold Analytical Knowledge, the three Vijjãs, and the Six 
Supernormal Powers, and were designated as the íoremost bhikkhu- disciples by the 
Buddha. 

(In this connection, the selection of 499 bhikkhus indicates that one Seat was 
reserved by the Venerable One for Ãnanda. The reason is that, at that moment, the 
Venerable Ananda had not attained arahatship, and was still training himselí to 
become an arahat. Without Ãnanda, it would not be possible to hold the Council 
because he had heard all the discourses of the Buddha which comprise the five 
Nikãyas or Collections, the Nine Aìigas or Parts, and the doctrinal terms 
numbering, a total of eighty-íoLir thousand. 

Why, then, should Ãnanda be put on the list of the reciters by Venerable Mahã 
Kassapa? The reason was that Venerable Mahã Kassapa wanted to avoid criticism 
that he was partial to Ãnanda because there were other arahats endowed with the 
Fourfold Analytical Knowledge like Ãnanda vvhile Ãnanda was still a sekkha, one 
still training for arahatship. 

This criticism was probable, considering the fact that the Venerables Mahã Kassapa 
and Ananda were very intimate. The íormer would address the latter in such 
intimate terms as ‘This young lad’ even when the latter was about eighty years old 
with gray hair. (Reter to Kassapa Samyutta, Cĩvara Sutta, Nidãna Vagga). Further, 
the Venerable Ãnanda was a Sakyan Prince and a first cousin of the Buddha. For 
that reason, the Venerable Mahã Kassapa, although knowing well that Ãnanda was 
indispensable to the project of the recitations, awaited the general consent of the 
congregation in selecting him.) 

When Venerable Mahã Kassapa iníormed the congregation about his having chosen 499 
arahats for the purpose, the congregation unanimously proposed the Venerable Ãnanda to 
be selected on the Council in spite of his still being a sekkha. They said: “Venerable Mahã 
Kassapa, although the Venerable Ãnanda is still a sekkha, he is not one who is likely to be 
misled into wrong judgment on any of the four unjust ways. Moreover, he is the bhikkhu 
with the greatest learning imparted by the Buddha both on the Doctrine and the Discipline.” 
Then the Venerable Mahã Kassapa put Ãnanda on the list of the reciters. Thus there were 
five hundred reciters selected with the approval of the congregation. 

Then the avenue for the holding of the recitals was considered by the congregation. They 
chose Rặjagaha because it was a big City, big enough to provide daily alms-food to the big 
gathering of bhikkhus, and because it had many big monasteries where the bhikkhus could 
stay. They also thought about the need to disallow all other bhikkhus outside of the Council 
to spend the vassa in Rặjagaha, where they, the Council, would reside during that period. 
(The reason for disallowing non-participating bhikkhus was because as the proceedings of 
the Council was to be conducted every day for a number of days, unless non-participating 
bhikkhus were oííicially disallowed from residence during the vassa, dissenters might 
interíere in the proceedings.) 

Then the Venerable Mahã Kassapa, by making his íormal proposal as an act-in- 
congregation, and getting the íormal approval of the congregation, passed the Sangha 
resolution in the following terms: 

Suntãtu me ãvuso Sangho yadi Sanghassa pattakallaríi 
Sangho imãni pancabhikkhusatãni sammanneyya rậịa- 
gahe vassarh vassantãni dhamman ca vinayan ca 
sangãyiturh na annehi bhikkhũhi rặịagahe vassarh 
vasitabbanti, esã nstti. 

The gist of this is: (1) only five hundred bhikkhus, who were to recite the 
Doctrine and the Discipline, were to stay in Rãjagaha during the vassa and 
(2) that no other bhikkhus were to stay in Rãjagaha during the same period. 

The above kammavãcã or act of the Sangha-in-council took place twenty-one days aíter 
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the passing away of the Buddha. After the act was períormed, Venerable Mahã Kassapa 
made a proclamation to all the members of the congregation: 

“Friends, I allow you íorty days to enable you to attend to any of your personal 
obligations. Aíter these íorty days, on no account will any excuses be accepted for 
íailure to attend to the task of the recitations, whether for sickness, business 
concerning the preceptor, or parents or bhikkhu- requisites, such as alms-bowls or 
robes. Everyone of you is expected to be ready to begin the proceedings at the end 
of forty days.” 

Aíter giving these strict instructions to the Sangha, the Venerable Mahã Kassapa, 
accompanied by five hundred bhikkhu- pupils, went to Rặjagaha. The other members of the 
Council also went to various places, accompanied by their bhikkhu- disciples, to assuage the 
sorrow of the people by means of discourses on the Good Doctrine. The Venerable Punna 
and his seven hundred bhikkhu- pupils remained at Kusinagara giving solace with their 
discourses to the devotees who mourned the demise of the Buddha. 

The Venerable Ãnanda carried, as usual, the alms-bowl and robe of the Buddha, and went 
to Savatthi accompanied by five hundred 6/í//c/c/í«-disciples. His following of bhikkhus 
increased day by day. Wherever he went, devotees lamented and vvailed. 

When, going by stages, the Venerable Ãnanda reached Sãvatthi, news of his arrival 
spread through the City and people came out with flowers and períumes to welcome him. 
They wailed, saying: “O Venerable Ananda, you used to come in the Buddha’s company, 
but where have you left the Buddha now and come alone?” The people's lamentation in 
seeing the Venerable Ananda alone was as pitiable as the day of the Buddha’s passing 
away. 

The Venerable Ãnanda solaced them with discourses on the impermanence, woefulness 
and insubstantiality of conditioned existence. Then he entered the Jetavana monastery, paid 
homage beíore the Buddha’s Períumed Chamber, opened the door, took out the cot and the 
Seat, cleaned them, swept the precincts of the Chamber, and removed the withered flowers. 
Then he replaced the cot and the Seat and períormed the routine acts at the Buddha’s 
residence, as in the days when the Buddha was living. 

Whenever he carried out these routine tasks, he would say, weeping: “O Bhagavã, is this 
not the time for your taking a bath?” “Is this not the time for your delivering a discourse?” 
“Is this not the time to give admonition to bhikkhusT’ “Is this not the time to lie on the 
right side in all the Buddha’s grace (like the lion)?” “Is this not the time to wash your 
face?” He could not help weeping in the hourly routine activities in the usual Service of the 
Buddha because, knowing well the beneíit of the paciíying quality of the Bhagavã, he had a 
deep love for the Buddha, out of devotion as well as out of affection. He had not purged all 
the moral intoxicants; he had a soft heart towards the Buddha owing to the mutual deeds of 
kindness that had taken place between him and the Buddha over millions of íormer 
existences. 

Advice given by A Forest-deity 

While himselí was suííering intense grieí and lamentation over the loss of the Buddha, 
the Venerable Ananda was also giving much time to oííering solace to the devotees who 
went to see him in sorrow on account of the Buddha’s passing away. As he was then 
staying at a íorest in the Kingdom of Kosala, the guardian spirit of the íorest felt sorry for 
him; and to remind him of the need to check his sorrow, the spirit sang the following verse 
to him: 


Rukkham ũlagahanam pasakkiya 
Nibbãnam hadayasmirh opiya. 
Jhặya Gotama mã pamãdo 
Kim te biỊibiỊikã karissati. 
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o Venerable One of the Gotama clan, resort to seclusion at the foot of a tree, 
immerse your mind in Nibbãna 3 and abide in the jhãna characterized by 
concentration on the object (of meditation) and on its characteristics (of 
impermanence, woefulness, insubstantiality). What good is there in your 
tittle-tattling with your visitors in your effort to solace them? 

That admonition caused sariivega in the Venerable Ãnanda. Since the passing away of the 
Buddha, he had been standing and sitting too much so that he was íeeling out of sorts, and 
to get relieí, he took a laxative prepared from milk on the next day, and did not go out of 
the monastery. 

_On that day, Subha, son of Todeyya the brahmin (then deceased) went to invite Venerable 
Ẫnanda to an offering of a meal. The Venerable said to the youth that he could not accept 
the invitation that day because he had taken a laxative made from milk, but that he might 
be able to do so the next day. On the next day, Venerable Ãnanda went to Subha’s 
residence where he asked him a question about the Doctrine. Venerable Ãnanda's 
discourse, in reply to that question, can be íound in Subha Sutta, the tenth discourse in the 
Sĩlakkhandha Vagga of the Dlgha Nikãya. 

Then Venerable Ãnanda supervised the repairs to the Jetavana monastery. When the 
vassa was approaching, he left his bhikkhu- pupils at the monastery and went to Rặjagaha. 
Other members who were selected for the Council to recite the Doctrine-Discipline 
(Pitaka ) also went Rặjagaha, at about the same time. All these members períormed the 
uposatha on the full moon of ÃsãỊhã (June-July) and on the first waning day of the month 
they vowed themselves to remain in Rãjagaha for the three-month vassa. 

Rãjagaha had eighteen monasteries around the City at that time. As they had been 
unoccupied for some period, the buildings and the precincts were in a State of despair and 
neglect. On the occasion of the Buddha’s passing away, all the bhikkhus had left Rãjagaha 
for Kusinãrã and the monasteries remained unused and untended so that the building 
became mouldy and dusty, while there were broken panes and gaping vvallings. 

The bhikkhus held a meeting and decided that as according to the Vinaya laid down by 
the Buddha, more particularly on living places, the monastic buildings and compound 
should be repaired and maintained to proper condition. So they assigned the íirst month of 
the vassa period to the repairing and maintenance of the monasteries, and the middle month 
to the recitals. They attended to the repair work to honour the Buddha’s instructions found 
in the Vinaya rules and also to avoid criticism by the religious sects outside the Buddha’s 
Teaching, who would say: “The disciples of Samana Gotama took care of the monasteries 
only when their Teacher was living, but when He is dead and gone, they neglect them and 
let the valuable assets donated by the four categories of followers go to waste.” 

Aíter Corning to the decision, the bhikkhus went to the King Ajãtasattu's palace. They 
were paid homage by the King who asked them the purpose of their visit. They told him 
that they needed men to carry out repair work to the eighteen monasteries. The King 
provided men to repair the monasteries, under the supervision of the bhikkhus. In the íirst 
month the job was completed. The bhikkhus then went to King Ajãtasattu and said: “Great 
King, the repair work at the monasteries is completed. Now we shall convene the Council 
by reciting the Doctrine and the Discipline in unison.” The King said: “Venerable Sirs, 
carry out your task freely. Let there be the joint operation of our regal authority with your 
doctrinal authority. Mention your needs and I will see to them.” The bhikkhus said: “We 
need a congregation hall for the Sangha to carry out the task.” The King asked them the 
place of their choice, and they mentioned the mountain-side on Mount Vebhãra where the 
great Sattapaụni (Alstonia scholaris) tree stood. 

A Grand Pavilion donated by King Ajãtasattu 

“Very well, Venerable Sirs,” said King Ajãtasattu and he built a grand pavilion for the 
Council, as splendid as one that might have been created by Visukamma, the deva architect. 
It had compartments for the eííicient working of the Council, each with stairways and 


3. “immerse your mind in Nibbana” means “direct your mind to Nibbana” — The Commentary. 
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approaches, all the walls, pillars (and balustrades) beautiíully painted with artistic designs. 
The whole pavilion would seem to outshine the royal palace and its gorgeousness would 
seem to put a deva mansion to ridicule. It presented itselí as a magniíicent mansion which 
attracted the eyes of its beholders, devas and humans alike, as a pleasant river bank attracts 
all sorts of birds. In fact, it had the impression of an object of delight which was the sum 
total of all delightíul things put up together. 

The Council Hall had a canopy laid with gems. Clusters of flowers of various sizes, 
shapes and hues hang from it. The ílooring was inlaid with jewels which looked like a huge 
platíorm of solid ruby. On it were íloral íestoons of variegated hues íorming a wondrous 
carpet as would decorate a Brahmấs mansion. The five hundred seats for the five hundred 
bhikkhu- reciters were made of priceless material, yet suitable for bhikkhu use. The throne, 
i.e. the raised dais, for the bhikkhu-e Ider in charge of posing questions, had its back leaning 
on the Southern wall, íacing north. In the middle, stood the throne or raised dais of the 
bhikkhu-s lder in charge of answering the question, íacing east, which was suitable for use 
by the Buddha. On it was placed a ceremonial circular fan, made of ivory. Having made all 
these detailed arrangements, the King iníbrmed the Sangha that all was ready. 

It was the íourth vvaning day in the month of Savana (July-August). On that day, some of 
the bhikkhus went about saying among themselves: “In this gathering of bhikkhus, one still 
stand with deíilements” which was plainly an allusion to the Venerable Ãnanda. When 
these words of ridicule reached the Venerable Ãnanda's ear, he knew that no one else but 
himselí was going about spreading the stink of deíilements. He felt saríivega from those 
words. There were other bhikkhus who said to him: “Friend Ananda, the Council will begin 
tomorrow. You still have to gain the higher stages of the Path. It would not be proper for 
you to participate in the proceedings as a sekkha (an aríya who is still training himselí for 
arahatship). We would like you to be mindíul in striving for arahatship in this good time.” 

Arahatship Exclusive of The Four Postures 

Then the Venerable Ãnanda thought to himselí: “Tomorrow, the Council begins. It would 
not be proper for me to participate in the proceedings as a sekkha (as a mere sotãpaima).” 
He meditated on the body the whole night. Early in the morning, he thought of getting 
some sleep. Going into the monastery, he mindíully reclined on the cot. As his two feet 
liíted off the ground and his head had not touched the pillow, he attained arahatship in a 
split second, outside of any of the four bodily postures. 

To explain this íurther/ The Venerable Ãnanda had been meditating while walking up and 
down along the walk outside the monastery. Despite this, magga-phala (at the three higher 
levels) was still not attained. Then he remembered the Buddha’s words when the latter was 
about to pass away: “Ãnanda, you have done much meritorious actions. Meditate diligently. 
You will soon attain arahatship.” He knew that the Buddha’s word never went amiss. He 
reviewed his meditation effort: “I have been overzealous; this makes my mind distracted. I 
rnust strike a balance between energy and concentration.” ReHecting thus, he washed his 
feet and entering his meditation cell, he thought of taking a short rest. With mindíulness, 
he reclined on the cot. As his two feet liíted off the ground and his head had not touched 
the pillow, during that Heeting moment he attained arahatta-phala, puriíied of all moral 
intoxicants. 

Thereíore, if someone were to pose a question: “Which bhikkhu in this Teaching gained 
arahatship while outside of the four bodily postures?” the answer deíinitely is “The 
Venerable Ãnanda.” 

Ãnanda praised by Mahã Kassapa 

It was on the fifth waning day, in the month of Savana (July-August), the day aíter the 
Venerable Ananda had attained Arahatship, aíter íinishing their meal, the reciters selected 
for the Council kept their alms-bowls and other requisites and congregated at the great 
pavilion to begin the recitation. (By the custom of the Indian Subcontinent, the period from 
the full-moon day of the month in AsãỊhă (June-July) to the full-moon day of the month in 
Savana is reckoned as one month. During that period of one month, the Sangha had 
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attended to the repairing and maintenance of the monasteries. On the first day of the 
vvaning moon in Savana, they requested King Ajãtasattu to build a pavilion. The 
construction took three days. On the íourth day, the Venerable Ãnanda attained arahatship. 
On the fifth day, the proceedings of the Council commenced.) 

Venerable Ãnanda attended The Council as An Arahat 

He entered the pavilion when everybody was present. Donning his upper robe in the 
manner prescribed for bhikkhus when appearing beíore a meeting (or for going into the 
village), he stepped into the hall with a beaming face which looked as fresh as a toddy 
palm fruit just plucked, or a ruby placed on a white piece of velvet, or a full moon in a 
clear sky, or a paduma lotus blooming forth on being radiated with dawn’s sunshine. It 
seemed to radiate with the inner purity of the arahat. Its splendour proclaimed the 
arahatship of the possessor. 

(In this connection, it might be asked: “Why did Ãnanda enter the hall as if 
proclaiming his arahatship?” “An arahat does not declare his attainment of 
arahatta-phala in words but he may let the fact known to others, and this is 
extolled by the Buddha,” thus reílected the Venerable Ãnanda. He knew that the 
Council was prepared to let him participate in the proceedings because of his vast 
knowledge, even though he was still a sekkha. And now that he had attained 
arahatship, those other bhikkhus would be very happy to know about it. Further, he 
wanted to demonstrate to everyone that the Buddha's last words: “Work with 
diligence, the attainment of your set task”, had proved most beneíicial.) 

On seeing the Venerable Ãnanda, Venerable Mahã Kassapa thought: “Ah, Ãnanda as an 
arahat looks glorious. If the Bhagavã were living, he would surely laud Ananda today. 
Now I must say words of praise on behalí of the Bhagavã.” And he said: “Friend, Ananda, 
glorious it is indeed that you have attained arahatta-phala, etc.” He said these 
congratulatory words thrice aloud. 

Proceedings of The Council 

With the arrival of the Venerable Ẫnanda, the Council was complete with the five 
hundred selected reciters. The Venerable Mahã Kassapa asked the Council where to begin 
their recitals, whether the Doctrine including the Suttanta and the Abhidhamma should be 
recited íirst, or whether the Discipline (the Vinaya ), should be recited first. The Sangha 
unanimously proposed: “Venerable Mahã Kassapa, the Vinaya is the liíeblood of the 
Buddha’s Teaching. For, if the Vinaya lasts long, the Buddha’s Teaching will lasts long. 
Thereíore let us begin our recitals with the reciting of the Vinaya.” Venerable Mahã 
Kassapa then asked: “Whom shall we make the leading bhikkhu in reciting the Vinaya?” 
“We will make the Venerable Upãli the leading bhikkhu “Would Ãnanda be incapable for 
it?” “Ananda would be quite capable for it. However, when the Bhagavã was living He had 
declared the Venerable Upãli as the foremost among the /)/í/7cẮ7íỉ/-disciples who have 
mastered the Vinaya. Thereíore, we would make the Venerable Upãli, aíter getting his 
consent, the leading bhikkhu in reciting the Vinaya.” 

The Venerable Mahã Kassapa was the presiding bhikkhu at the First Council. He also 
took the responsibility of the questionings. The Venerable Upãli took the responsibility of 
ansvvering the questions on the Vinaya. Both took the special seats made for them and 
conducted the proceedings. Each of the rules of the Vinaya was put as a question consisting 
of the subject, the background story, the person that was the cause of the Buddha’s 
prescribing the rule, the original rule, the amendment thereto (if any), whither a breach of 
that rule amounts to an oíTence or not; and each question was answered íully under those 
headings. The Council then put them on record by reciting in unison, clothing the subject- 
matter with such íormal expressions as: ‘At that time’, Tt was then that’, ‘Then’, ‘When it 
was said’, etc. to give cohesion to the matter. The recitals were made in unison: “At that 
time the Bhagavã was staying at Veranja, etc.” (This reciting of the words of the Buddha by 
the Sangha in a special assembly is called the holding of a Council, Sangãyanã.) 

When the reciting of the First Pãrãjika was completed, the great earth trembled 
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vehemently down to the sheet of water, that supports it as if applauding the noble historic 
event. 

The three remaming Pãrặjika rules were recited in the same manner, as also were the rest 
of the 227 rules, each framed as a question and followed by its answer. The whole of the 
text was entitled Pãrặịikakanậa Pãìi, and was also known as Bhikkhu Vibharìga, popularly 
reíerred to as “ Mahã Vibhaúga It was prescribed as the official text that has since been 
taught (at the monasteries) from generation to generation. At the conclusion of reciting the 
Mahã Vibhariga, the great earth also shook violently as beíore. 

Then followed the 304 rules of the Bhikkhunĩ Vibhanga, recited in the form of questions 
and answers as beíore. This Bhikkhunĩ Vibharìga and the Mahã Vibhaúga together was 
known as ‘the Ubhato Vibhanga of 64 recitals or bhãnavãras This was prescribed as the 
official text that has since been taught from generation to generation. At the conclusion of 
reciting, the Ubhato Vibhanga the great earth also shook violently as beíore. 

Upãli entrusted with The Vinaya Pitaka 

The Council of five hundred reciters entrusted the approved version of the Vinaya Pitaka 
to the Venerable Upãli with the mandate: “Friend, teach this Vinaya Pitaka to the disciples 
who come to you for instruction.” When the reciting of the Vinaya Pitaka was completed, 
the Venerable Upãli, having done his task, laid down the ceremonial circular ivory fan on 
the throne of the bhikkhu in-charge of answering the questions, descended from it, paid his 
respect to the bhikkhu-e Iders, and sat in the place marked for him. 

Aíter the reciting of the Vinaya, the Dhamma (i.e. the Suttanta and the Abhidhamma) was 
to be recited. So Venerable Mahã Kassapa asked the Council of reciters: “Which bhikkhu 
shall we make the leader in reciting the Dhamma?” The Council unanimously named the 
Venerable Ãnanda for the post. 

Then Venerable Mahã Kassapa named himselí as the Questioner, and the Venerable 
Ananda as the Ansvverer (Responding bhikkhu). Rising from his Seat, rearranging his upper 
robe, and making his obeisance to the bhikkhu-t lders, Venerable Ananda held the 
ceremonial circular ivory fan and sat on the throne prepared for the purpose. Then the plan 
of reciting the Dhamma was discussed thus by Venerable Mahã Kassapa and the 
participating mahã-theras (bhikkhu-e lders): 

Kassapa: Friends, as there are two divisions of the Dhamma, the Suttanta Pitaka and 

the Abhidhamma Pitaka, which shall we take up first? 

Mahãtheras: Venerable Sir, let us start with the Suttanta Pitaka. (The Vinaya is mainly 
concerned with Higher Morality ( adhi-sTÌa ); the Suttanta is mainly 
concerned with Pligher Consciousness i.e. concentration ( adhi-citta ); and 
the Abhidhamma is mainly with Pligher Wisdom (adhi-pannã). Thereíore, 
the Council recited the Threeíold Training of Mortality, Concentration and 
Wisdom in that order, it should be noted.) 

Kassapa: Friends, there are four Collections (Nikãy’as) of the Suttas in the Suttanta 

Pitaka; which of them shall we take up íirst? 

Mahãthera: Venerable Sừ, let us start with the Longer Discourses (Dĩgha Nikãya). 

Kassapa: Friends, the Dĩgha Nikãya contains 34 discourses ( Suttas ) in three divisions 

(vaggas), which divisions shall we take up first? 

Mahãthera: Venerable Sừ, we shall start with the Sĩìakkhandha Vagga. 

Kassapa: Friends, the Sĩìakkhandha Vagga contains 13 discourses, which discourse 

shall we take up first? 

Mahãthera: Venerable Sir, the Brahmajãla Sutta portrays the three grades of morality. It 
is useíul for the abandonment of deceitíul talk or hypocrisy on the part of 
bhikkhus which are detrimental to the Teaching. It also explains the 62 
kinds of wrong views. It had caused 62 times of the shaking of the great 
earth when it was delivered by the Bhagavã. Thereíore, let us start with the 
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Brahmajãla Sutta. 

Having thus agreed upon the plan of veriíication, the Venerable Mahã Kassapa posed 
appropriate questions on the Brahmajãla Sutta to Venerable Ananda regarding the 
backgroundstory, the person connected with the discourse, the subject matter, etc. 
Venerable Ãnanda answered every question completely, at the end of which the five 
hundred reciters recited in unison the Brahmajãla Sutta. When the reciting of the Suttas was 
completed, the great earth quaked violently as beíore. 

Then followed the questioning and answering and the recital of the twelve other Suttas of 
the Sĩlakkhandha Vagga, which was recognized as the title of the division and prescribed as 
the course of Pitaka studies in respect of the Suttanta. 

Then the Mahãvagga, which consisted of ten suttas, was next and followed by the 
Pãthika Vagga, which consisted eleven suttas, each with the questioning an answering. 
Hence the thirty-four suttas in three divisions (Vaggas), whose recitals numbered twenty- 
four, were recorded as the Buddha's words under the title of Dĩgha Nikãya, the Collection 
of Longer Discourses. This approved version of the text was then entrusted to the 
Venerable Ananda with the following instruction from the bhikkhu-e lders: “Friend Ananda, 
teach this Dĩgha Nikãya to the pupils that come to you for instruction.” 

After that the Council approved the Majjhima Nikãy>a, the Collection of Middle Length 
Discourses, after the usual questioning and answering, which took 80 recitals in all. Then 
they entrusted the approved version of the text to the pupils of the Venerable Sãriputta, 
saying: “Friends, preserve this Majjhima Nikãya well.” 

Then the Council approved the Sarhyutta Nikãya, the Collection of Related Discourses, 
after the usual questioning, and answering, which took 100 recitals. Then they entrusted the 
approved version of the text to the Venerable Mahã Kassapa, saying: “Venerable Sir, teach 
this Sarhyutta Nikãya, the sayings of the Bhagavã, to the pupils who come to you for 
instruction.” 

Then the Council approved the Anguttara Nikăya, the Collection of Graduated 
Discourses, after the usual questioning, and answering, which took 120 recitals. Then they 
entrusted the approved version of the text to the Venerable Anuruddha, saying: “Venerable 
Sừ, teach this Anguttara Nikãya to the pupils who come to you for instruction.” 

Then the Council approved the seven books of Abhidhamma, namely, the 
Dhammasanganĩ, the Vibharìga, the Dhătukathã, the Puggala pamatti, the Kathãvatthu, the 
Yamaha and the Patthãna, after the usual questionings, ansvverings, and recitals. At the end 
of the recital of these Abhidhamma texts the great earth quaked violently as beíore. 

Then the Council recited: the Jãtaka, the Niddesa, the Patisambhidã Magga, the Apãdãna, 
the Sutta Nipãta, the Khnddakapãtha, the Dhammapada, the Udãna, the Itivuttaka, the 
Vimãnavatthu, the Petavattìm, the Theragătha, and the Therĩgãthã, after the usual 
questioning and ansvvering. These thirteen Books collectively were called the Khuddaka 
Nikặya, the Collection of assorted compilations. 

According to the bhikkhu-e lders who had memorized the Dĩgha Nikclya, it was said: “The 
Khuddaka Nikãya was recited and approved along with the Abhidhamma Pitaka But 
according to the bhikkhu-e Iders who had memorized the Majjhima Nikãy>a, these 13 books, 
together with the Buddhavarhsa and the Cariya Pitaka, making 15 books altogether, were 
named as the Khuddaka Nikãya and are classiíied as the Suttanta Pitaka, (These statements 
are based on the Commentary on the Sĩìakkhandha. A Bhãnavãra or a Tecital’ is the length 
of time that took to recite a piece of the text, which by our modern clock time, would be 
about half an hour. The naming of the Principal bhikkhu-e Iders, namely, the Venerable 
Mahã Kassapa, the Venerable Upãli and the Venerable Ananda, in their respective offices, 
are on record in the Vinaya Cũlavagga Pancasatikakkhandhaka.) 

Thus the Venerable Ãnanda was a Principal bhikkhu in the First Council, in ansvvering 
most competently all the questions concerning the Dhamma which comprised the Suttanta 
Pitaka and the Abhidhamma Pitaka. 

(This is the account of important role played by the Venerable Ãnanda at the First 
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Chapter 43 


Ananda Mahathera’s Parinibbana 

At the time of the Fứst Council, in 148 Great Era, the Venerable Ãnanda being born on 
the sarne day as the Buddha, was already eighty years of age. On the íortieth year after the 
First Council, when he was 120 years old then, he reviewed his life-maintaining íaculty and 
saw that he had only seven more days to live. He told this to his pupils. 

When people learned this news, those living on one side of the River Rohinĩ (the bone of 
contention between the Sakyans and the Koliyans concerning distribution of its vvaters that 
led to the Buddha’s discourse known as Mahãsamaya Sutta) said that the Venerable Ãnanda 
had beneíited much from them and so he would pass away on their side of the river. And 
those living on the other side of the river also said so’ 

On hearing these words from both sides, Venerable Ãnanda thought: “Both groups have 
done much beneíit to me. None can dispute this fact. If I were to pass away on one side of 
the river, those living on the other side would íight for possession of my relics. Then I 
would becorne the cause of striíe between them. If there be peace I would have to be the 
cause of peace. It now depends on how 1 handle the matter.” Aíter reílecting thus, he said 
to both the groups: 

“O male and íemale supporters, those of you who live on this side of the river have 
done me much beneíit. Likewise, those of you who live on the other side of the 
river have done me much beneíit. There is none among you who have not 
beneíited me. Let those who live on this side gather together on this side, and let 
those who live on the other side gather together on that side.” 

Then on the seventh day, he remained aloít in the sky at about seven palm trees’ height, 
sitting cross-legged above the middle of the river Rohinĩ and delivered a sermon to the 
people. 

At the end of the discourse, he made the will that his body should split into two, with 
each portion íalling onto each side of the river. He then entered into the jhãna of tẹịo-dhãtu 
which is the basis of attaining supernormal powers. On emerging from that jhãna, the 
thought process pertaining to supernormal power arose in him. At the impulsion moment of 
that thought process, his body became ablaze and immediately aíter the end of that thought 
process, the death-consciousness arose and he passed away, realizing Nibbãna and making 
an end of all traces of existence. 

His body split into two, as he had wished, one portion íalling on one side of the river and 
the other portion íalling on the other side. People on both sides wailed wildly. The outburst 
of their emotion sounded as if the earth itsell were crumbling. The lamentation on this 
occasion would seem even more pitiable and desperate than it was on the death of the 
Buddha. They wailed for four whole months, muttering: “So long as we see the Buddha’s 
personal assistant who went about holding the Buddha’s alms-bowl and robe, we got some 
solace about the absence of the Buddha, but now that holder himselí is dead and no more, 
we have no means to solace ourselves. The Buddha’s passing away is now complete for 
us.” 

Samvega gãthã 

Hã saríiyogã viyogantã, 

Dreadíul indeed - being waited upon by grieí, lamentation, etc. are all íorms 
of association between spouses, kinsmen, íriends, teacher and pupil, etc. 
because there inevitably comes the parting between those dear ones either 
through death or through severance. 
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Hã aniccã'va sankhatã; 

Dreadíul indeed - being waited upon by grieí, lamentation, etc. are all 
conditioned things, being Products of kamma, mind, temperature and 
nutriment, due to their impermanence. 

Hã uppaníĩã ca bhangantã 

Dreadíul indeed - being waited upon by grieí, lamentation, etc. are all 
conditioned phenomena that have the nature of arising because they are 
subject to decay and dissolution. 

Hã hã sankhãradhammatã 

Dreadíul indeed - being liable to sink in the turbulent ocean of woes - is the 
unalterable course of mind and matter, were conditioned phenomena, which 
have the characteristic of impermanence, the characteristic of woefulness and 
the characteristic of insubstantiality. 


(31) URUVELA KASSAPA MAHATHERA 
(a) Aspứation expressed in The Past 

The íuture Uruvelã Kassapa was born into a worthy lamily in the City of Hamsavati 
during the time of Buddha Padumuttara. When he came of age, he listened to a discourse 
by the Buddha. While doing so, he witnessed a bhikkhu being named by the Buddha as the 
íoremost bhikkhu in having a large following. He was inspired by that bhikkhu to become 
another of his kind in future. He made great offerings to the Buddha and His Sangha for 
seven days, at the end of vvhich, he made oííering of a set of three robes to the Buddha and 
each of the members of the Sangha and, thereaíter, he expressed his aspiration to become a 
íoremost bhikkhu at some íuture time, having a big following. The Buddha reviewed his 
aspiration and saw that it would be íulíilled and thus made the prediction: “You will be 
named by Buddha Gotama as the íoremost bhikkhu in His Teaching with a big following.” 
Aíter making the august pronouncement Buddha Padumuttara returned to His monastery. 

Life as Royal Brother to Buddha Phussa 

In that existence of receiving Buddha Padumuttara's prognostication, the íuture Uruvelã 
Kassapa lived a meritorious life until he died and was reborn in the deva-world and 
subsequently either in the human world or the deva-world. Then ninety-two world-cycles 
prior to the present world-cycle, when Buddha Phussa appeared in the world, the íuture 
Uruvelã Kassapa was reborn as the half brother of the Buddha. The Buddha had three 
younger half-brothers and this prince (íuture Uruvelã Kassapa) was the eldest of the three. 
(The three brothers attended upon the Buddha with the four bhikkhu requisites for one 
vassa, the details of which will be described. Also reíer to Chapter 14.) 

(b) Ascetic Life adopted in His Final Existence 

The three royal brothers gave a great offering of valuable articles to the Buddha and His 
Sangha at the end of the vassa. They also spent their whole lives in doing meritorious 
deeds, and were reborn in the íortunate destinations only. During the present world-cycle, 
beíore the advent of Buddha Gotama, they were reborn into a brahmin íamily whose clan 
name was Kassapa. On Corning of age, they become masters of the three Vedas and the 
eldest brother had five hundred pupils; the second brother had three hundred pupils; and 
the youngest brother had two hundred pupils who became their disciples. 

When they reviewed their learning they realised that the Vedas oííered just for the 
present life but lacked knowledge that was of beneíit in the hereaíter. The eldest Kassapa 
brother, together with his five hundred disciples, renounced the world and led the life of a 
recluse. They retired into the Uruvelã íorest and he became known by the name of their 
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place as Uruvelã Kassapa. The second brother and his three hundred disciples likewise 
became recluses and lived at the river bend of the Gangã and he came to be known as Nadĩ 
Kassapa. The youngest brother also became a recluse together with his two hundred 
disciples and they dwelled at a place called Gayãsĩsa, and hence he became known as Gayã 
Kassapa. The three Kassapa brothers became famous as teachers of their own religious 
sects. During the time when the three Kassapa brothers were giving guidance to their 
respective groups, the Buddha (Gotama) had appeared in the world. The Buddha passed the 
first vassa at the Migadãya íorest, also known as Isipatana, where he caused the 
enlightenment of the Group of Five Ascetics and the fifty-five youths led by Yasa, son of a 
merchant. All these sixty disciples become the íirst arahats in this world. At the end of the 
vassa, the Buddha enjoined the sixty arahat-bhikkhus to spread the Good Doctrine while 
He headed toward the Uruvelã íorest alone. On his way, he met the thirty princes, all 
brothers, at Kappãsika íorest, whom he called up as bhikkhus (using the word, “Come, 
bhikkhu ”) and caused their enlightenment as ariyas of various grades, training themselves 
for arahatship. The Buddha then proceed alone to the Uruvelã íorest because He saw the 
ripeness of Uruvelã Kassapa for enlightenment and also saw that all the three Kassapa 
brothers and their followers would gain arahatship. When the Buddha met Uruvelã 
Kassapa, He had to display 3500 kinds of miracles, the most remarkable of which being the 
taming of the powerful nãga. Finally, Uruvelã Kassapa and his five hundred disciples were 
called up by the Buddha into bhikkhuhood. On learning the news of the eldest brother 
becoming a bhikkhu, the younger brothers and their followers likewise became bhikkhus. 
All of them were called up by the Buddha into bhikkhuhood. (For details reíer to Chapter 
14.) 

The Buddha took the one thousand newly admitted bhikkhus to Gayãsĩsa. He sat on the 
rock platíorm there and considered the appropriate discourse for them. He remembered 
that these recluses of brahmin origin had all along been indulging in fire-worship, and 
accordingly delivered them a discourse giving the simile of the fire that relentlessly burns 
the three íorms of existence: the sensuous, the fine material and the non-material spheres. 
The Discourse entitled Adittapariyãya had the desired effect of turning all the bhikkhus 
into arahats. 

Then the Buddha saw that the time was opportune for Him to visit Rặjagaha, where He 
had, beíore His attainment of Buddhahood, promised King Bimbisãra that He would visit 
his City aíter attaining Buddhahood. He journeyed to Rãjagaha accompanied by a thousand 
arahats and rested in the toddy palm grove. King Bimbisãra, on being reported about the 
arrival of the Buddha, went to meet Him, in the company of one hundred and twenty 
thousand brahmin householders. Aíter making obeisance to the Buddha, he sat in a suitable 
place. On that occasion, the fame of Uruvelã Kassapa had become so well established that 
the brahmin retinue of the King paid their homage to Uruvelã Kassapa. The Buddha knew 
that the audience were unable to decide which of the two, Himselí or Uruvelã Kassapa, was 
superior. He was also aware that the people, having doubt, could not pay attention to the 
Dhamma. So He said to Uruvelã Kassapa: “Kassapa, your followers are in a quandary. 
Clear up their mental coníusion.” Thus, the Buddha indicated to the Venerable to display 
miracles. 

The Venerable Uruvelã Kassapa respectíully responded: rising from his Seat, he made 
obeisance to the Buddha in fivefold contact, and rose up to the sky about a palm-tree's 
height. There, remaining in mid-air, he took on various íorms as he wished and said to the 
Buddha: “Venerable Bhagavã, the Bhagavã is my Teacher; I am your pupil, your disciple. 
Venerable Bhagavã, the Bhagavã is my Teacher; 1 am your pupil, your disciple.” Then he 
descended to the ground and paid homage to the Buddha at His feet. Then he rose up again 
to twice the height of a palm tree, created a variety of íorms himselí, came down and paid 
homage at the Buddha’s feet. On the seventh time of repeating this miraculous feat, he rose 
to a height of seven palm-trees, and aíter descending to the ground, and making obeisance 
to the Buddha, he sat in a suitable place. 

The big audience were now in no doubt about the supremacy of the Buddha and 
acclaimed Him as the great Samana. Then only the Buddha gave a discourse to them, at the 
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end of which, King Bimbisãra and eleven hundred thousand brahmin householders attained 
sotãpatti-phaìa and the remaining ten thousand brahmins took the Triple Gem as their 
reíuge; the fact they acknowledged to the Buddha. 

(c) Etadagga Title achieved 

The one thousand pupils who had served the Venerable Uruvelã Kassapa, after attaining 
arahatship, thought that since they had reached the acme of bhikkhu practice, they did not 
need to go anywhere for their religious advancement and so remained in the company of 
their erstwhile leader. 

On one occasion, the Buddha, in a bhikkhu congregation at the Jetavana monastery, 
declared: 


“Etadaggaríì bhikkhave mama savctkanam bhikkhunam maha-parisanam 
yadidam Uruvela Kasscipo. ” 

“Bhikkhus , among My bhikkhu- disciples who have a big following, Uruvelã 
Kassapa is the foremost ịetadagga).” 

(In this matter, the Venerable Uruvelã Kassapa had the unique position of having a 
constant following of one thousand bhikkhus, taking into account the followers of his two 
younger brothers. If each of the one thousand bhikkhus were to act as preceptor and admit 
one bhikkhu, Uruvelã Kassapa's following would become two thousand, and if the original 
one thousand were to admit two new bhikkhus each into the Order, the his following could 
become three thousand. Hence he was in an unrivalled position in the number of following. 

— Commentary on the Anguttara — 


(32) KALUDAYI MAHATHERA 
(a) Aspứation expressed in The Past 

The íuture KãỊudãyĩ was born into a worthy íamily in the City of Hamsavati, during the 
time of Buddha Padumuttara. While he was listening to a discourse by the Buddha, he 
happened to witness the Buddha acknowledged a bhikkhu as ‘being the íoremost disciple 
who could arouse devotion in the Buddha’s kinsmen, even beíore they had met the 
Buddha’. The worthy man (íuture KãỊudãyĩ) aspired to such an honour during the time of 
some íuture Buddhas. Aíter making the great oííerings, he expressed his aspiration be í o re 
the Buddha. Later, the Buddha uttered words predicting the íulíilment of the his aspiration. 

(b) Ascetic Life adopted in His Final Existence 

Future KãỊudãyĩ devoted himselí to meritorious deeds till the end of his life. He was 
reborn in the íortunate destinations only. Finally, he was conceived in the womb of the 
mother who was of a high oííicial íamily in Kapilavatthu. This took place simultaneously 
with the conception of the Buddha-to-be (Prince Siddhattha,). And the two boys were born 
on the same day. His parents placed him on a white cloth and presented him to King 
Suddhodãna to become an attendant to Prince Siddhattha. 

The Name KãỊudãyĩ 

On the day of naming the boy, they named him Udãyĩ because he was born on the same 
day the Buddha-to-be was born, and the whole City was íilled with joy and excitement on 
that. Since the boy had a slightly dark skin, the word ‘kãỉa’ (dark), was preíixed to the 
original name of Udãyĩ and he was thereíore called KãỊudãyĩ. As a boy, KãỊudãyĩ lived in 
the royal palace and he played games privately with Prince Siddhattha in the place of 
Kapilavatthu. 

Later on, Prince Siddhattha renounced the world and spent six harrovving years in pursuit 
of the Truth. He eventually attained Enlightenment and delivered His First Sermon, the 
Dhammacakka. He was then residing at Rặjagaha which was His place for collecting alms- 
food. (This happened on the dark íortnight of the cold month of Phussa, in the year 103 of 
the Great Era.) When King Suddhodãna heard the good news that his son, the Buddha, was 
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residing at the VeỊuvana monastery in Rãjagaha, he sent a courtier with an entourage of 
one thousand men, whose order was to request the Buddha to pay a visit to Kapilavatthu. 
The royal messenger made the sixty yojana journey to Rãjagaha and entered the VeỊuvana 
monastery. At that time, the Buddha was teaching a discourse to the audience which 
consisted of four types of listeners. The royal messenger sat at the edge of the audience 
and paid attention to the Buddha's discourse, thinking that the king's message would be 
communicated to the Buddha aíter the discourse. But, even while he was listening 
attentively to the sermon, he, as well as his entourage of one thousand men, gained 
arahatship. Then the Buddha, extending His hand and said to them: “Come, bhikkhus ”, and 
all the men instantly became ehi-bhikkhus with the grave appearance of sixty-year of 
bhikkhu standing (i.e. at eighty years of age) and íully equipped with requisites created 
magically (Iddhimayaparikkhãra). 

As it is in the nature of arỉyas to become indiíTerent to worldly matters, the thousand 
bhikkhus did not impart King Suddhodãna’s message to the Buddha. They dwelt in the bliss 
of the attainment of arahatta-phala. 

King Suddhodãna felt annoyed to hear nothing from his messenger and sent another 
courtier with a thousand men on the same mission. 

This messenger also went beíore the Buddha, becarne absorbed in the His discourse, and 
attained arahatship together with his one thousand men. In this way, King Suddhodãna sent 
a total of nine missions, one aíter another, each headed by a courtier with an entourage of 
one thousand men to the Buddha and all the nine messengers and their nine thousand men 
neglected their mission because they attained arahatship belore they could extend the 
King’s invitation to the Buddha. 

KãỊudãyĩ's Mission to Kapilavatthu 

King Suddhodãna then reílected on the situation: “The nine courtiers had entirely no 
aííection for me and so they said nothing to my son, the Buddha, about His visit to this City 
of Kapilavatthu of ours. Others would also fail to do so. But KãỊudãyĩ, born on the sarne 
day as the Buddha, was His playmate in their childhood. This young man is also 
aííectionate to me.” And so he summoned and said to Kaludayi, now an oííicial at his 
court: “Son, go to the Buddha with a thousand men, and invite Him to Kapilavatthu.” 

Courtier KãỊudãyĩ said to the King: “Great King, if you would give me permission to 
become a bhikkhu , like the previous royal messengers, I will see to the Buddha's visit to 
Kapilavatthu.” To which the King readily responded: “Son, do as you wish. Only see that 
my son, the Buddha, visits me.” 

“Very well, Great King,” said KãỊudãyĩ, “I shall do so,” when the King gave his 
permission. He left the City accompanied by a thousand men and eventually reached 
Rãjagaha. Sitting at the edge of the audience, he listened to the Buddha who was teaching a 
discourse. After hearing it, he and his thousand men became arahats and were called up by 
the Buddha into bhikkhuhood. 

Bhikkhu KãỊudãyĩ did not forget his mission. He thought that the cold season was not 
suitable for the Buddha to make the long journey to Kapilavatthu. But, when spring had 
appeared, with the lorest flowers blooming íorth and the grass and íoliage putting on fresh 
greenness, then only should the Buddha travel to Kapilavatthu. So he waited till the full 
moon of Phagguna (February-March) when he sang sixty stanzas giving a picturesque 
portrayal of the pleasantness of the season, indicating to the Buddha that the time was right 
for Him to visit Kapilavatthu. 

The Buddha knew the Venerable KãỊudãyĩ’s mind and decided that it was time that He 
visited Kapilavatthu. Then, accompanied by twenty thousand arahats, He took the journey 
(of sixty yọịanas) at a leisurely pace (aturita-desacãrikà). 

The Venerable KãỊudãyĩ, noting the Buddhấs departure from Rãjagaha, appeared at King 
Suddhodãna’s palace. The King was delighted on seeing him standing mid-air above the 
palace, and offered his throne for the bhikkhùs Seat. Then he íilled the alms-bovvl of the 
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Venerable with cooked rice and dishes prepared for himselí. Venerable KãỊudãyl then 
moved as if to depart. The King said to him: “Son, take the meal here.” To which the 
Venerable said: “I shall take it when I get back to the Bhagavã.” “Where is the Buddha 
now?” asked the King. “The Buddha is now on His way, with twenty thousand arahats, to 
visit you.” “Then, son, take your meal here. Then carry the food prepared in my palace to 
the Buddha daily, till He arrives.” 

Henceíorth, the Venerable KãỊudãyĩ took his meal at the palace and then received the 
alms-food on behalí of the Buddha. In doing so, he gave a discourse to the King and the 
royal household on the noble qualities of the Buddha, thereby giving them a íoretaste of the 
unparalleled pleasure they were to experience on meeting with the Buddha. Then, just as 
the people were watching him, he threw up into the air his alms-bowl íilled with the food 
for the Buddha. He also rose into the air, took the alms-bowl and oííered it to the Buddha 
en route. The Buddha received it in His hands and took His rneal for the day. 

The Venerable KãỊudãyĩ took upon himselí' the task of receiving alms-food for the 
Buddha (and making the appropriate discourse to warm up the íeelings of King 
Suddhodãna and the royal household tovvards the Buddha) for the entire journey of His 
memorable journey to Kapilavabthu which was sixty yọịanas long, taken leisurely at the 
rate of one yọịana a day. (This remarkable routine that the Venerable KãỊudãyĩ set for 
himselí, to bring food to the Buddha, was the basis of his receiving the special mention 
from the Buddha.) 

(c) Etadagga Title achieved 

On a later occasion, in a congregation of bhikkhus, the Buddha reílected on the role that 
the Venerable Kãludãyĩ had played in vvarming up the íeelings of King Suddhodãna and the 
kinsmen of the Buddha, declared: 

“Etadaggaríì bhikkhcive mama sãvakãnam bhikkhũnam kulappasãdakãnam 
yadidarh Kãịudãyĩ. ” 

“Bhikkhus , among My bhikkhu- disciples who are able to kindle devotion to 
Me in the hearts of My kinsmen, Bhikkhu KãỊudãyĩ is the íoremost 
( etadagga ).” 


(33) BAKULA MAHATHERA 
(a) Aspứation expressed in The Past 

The íuture Bãkula was born in a brahmin íamily on the eve of the advent of Buddha 
Anomadassĩ, one incalculable period and one hundred thousand world-cycles beíore the 
present world-cycle. When he came of age, he learned the three Vedas and gained mastery 
in them. But he found that this learning lacked the essence of what he was looking for. “I 
will seek welfare in the hereaíter,” he decided, and so he renounced the world, becarne a 
hermit and resorted to a remote mountain. Aíter due diligence, he gained the five kinds of 
special apperception and the eight jhãnic attainments. He spent his time in dwelling in the 
bliss of jhãna. 

Then the Buddha Anomadassĩ appeared in the world and went from place to place in the 
company of a big number of ariya disciples. The hermit, who was to becorne the Venerable 
Bãkula world-cycles later, was thrilled by the news of the appearance in the world of the 
Buddha, the Dhamma and the Sangha. He went to Buddha Anomadassĩ and on hearing His 
discourse, became established in the Three Reíuges. He did not want to leave his mountain 
abode and remained a hermit, but oíten visited the Buddha to hear His Dhamma. 

One day, the Buddha suííered from an attack of colic. On his visit to Him, the hermit 
(íuture Bãkula) was told by the Buddha of His ailment. The hermit went back to his 
mountain gladly, grasping the opportunity of earning merit by collecting herbs to cure the 
Buddha. He delivered the medicine to the ãttendant-bhikkhu who then administered it to the 
Buddha. A single dose of the medicine completely cured the colic. 
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When the Buddha had recovered, the hermit approached Him and made his solemn wish: 

“Venerable Sir, I have brought the cure for the Bhagavấs disease. For this deed of merit, 
may I, in my íarings in sarhsãra, be free of disease at all times, never subject to the 
slightest ailment even for the duration of the milking of a cow.” This was the remarkable 
merit done by the íuture Bãkula in that past existence. 

Aspừing to be Foremost in having Perfect Health 

Aíter passing away from that existence, the hermit was reborn in the Brahmã-world, and 
aíter this Brahmã existence, he was reborn only in the deva-world and the human world 
over the entire length of one asankhyeyya-kappa. During the time of Buddha Padumuttara, 
he was reborn into a worthy íamily in the City of Hamsãvatĩ. On one occasion, he saw the 
Buddha named a bhikkhu as the íoremost bhikkhu in períect health or íreedom from 
disease, and so he aspired to that honour at some íuture time. He made great offerings to 
the Buddha and the Sangha (as was usual with aspirants to such unique status), and later 
expressed his aspiration. The Buddha made the prediction that his aspiration would be 
realized. 

Healing as A Hermit 

The íuture Bãkula spent the whole of his life doing deeds of merit and passed away to 
good destinations only. Then ninety-one world-cycles prior to the present world-cycle, he 
was born into a brahmin lamily. in the City of Bandhumati, on the eve of the appearance of 
Buddha Vipassĩ. As in his íormer existence during Buddha Anomadassĩ, he became a 
hermit and took up his dwelling at the foot of a mountain, enjoying the bliss of jhãnic 
attainment. 

Then Buddha Vipassĩ appeared in the world and went about in the company of sixty-eight 
hundred thousand bhikkhus (arahats ), with Bandhumati as the resort for collecting daily 
alms-food, where He beneíited His íather. King Bandhuma, with discourses on the 
Doctrine. Later He resided in the Deer Park known as Khemã, 'the Sanctuary'. 

The hermit, the íuture Bãkula, heard the news of the appearance of the Buddha in the 
world. He approached Buddha Vipassĩ, and on hearing the His discourse, became a disciple 
of His. Although he took reíuge in the Three Reíuges, he did not want to leave his 
mountain abode and remained there as a recluse, but írequenting the monastery of the 
Buddha to attend on Him. 

One day, the Sangha, with the exception of the two Chief Disciples and the Buddha 
Himselí. caught an iníectious headache, which was due to contact with poisonous pollen 
wafted in the air from a certain poisonous kind of plant grovving in the Himavanta. When 
the hermit visited the Buddha and saw the iníected bhikkhus lying down with their heads 
covered, he inquired a bhikkhu about the cause of the ailment. On being told the cause, he 
thought that an opportunity presented itselí for him to tend to the sick bhikkhus and earn 
merit. He gathered the necessary herbs, prepared a medicine, and administered it to the sick 
bhikkhus who were immediately cured. 

Repairing an Old Monastery 

Aíter living the full life span as a hermit, he passed away and was reborn in the Brahmã 
realm. After that existence, he was reborn only in the íortunate destinations for a period of 
ninety-one kappas only, when Buddha Kassapa appeared. He was born a householder in 
Bãrãnasĩ then. One day, he went to a remote country together with a team of carpenters to 
íetch timber for repairing his house. On the way, he came across an old monastery in a 
State of disrepair. He considered that repairing his own house had no particular merit to his 
hereaíter life but by repairing the monastery, he could earn much merit. Thereíore, he sent 
his team of carpenters to find timber from the countryside and had the old monastery 
renovated íully, adding a new kitchen, a new eating place, a new fire-place for the cold 
season, a new walk, a new hot bath-room, a new larder, a new latrine, a new clinic, a store 
of medicines and medicinal requisites comprising drugs, ointments, snuffs, inhalants. All 
these he dedicated to the Sangha. 
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(b) Ascetic Life adopted in His Final Existence 

The worthy man (íuture Bãkula) devoted himselí to good deeds till the end of his life. 
And for the whole of the interim period between the two Buddhas, lasting iníinite world- 
cycles, he was reborn in the deva-world and the human world only. During the era of 
Buddha Gotama, just beíore He attained Períect Enlightenment, íuture Bãkula was 
conceived in the womb of the wife of a merchant of Kosambĩ. His parents reached the 
height of íortune and fame from the time of his conception. His mother believed that her 
child was endowed with great past merit, and on the day she gave birth to him, she had the 
iníant bathed in the Yamunã river for the sake of his health and long life. This was done 
with ceremony. (The Reciters of the Majjhima Nikãya claimed that the iníant was sent to 
bathe in the river on the fifth day after his birth.) 

The nurse, who took the baby to the Yamunã, amused herselí by dipping the baby in and 
out of the water. As she was doing so, a big fish drew near it, mistaking the baby for food. 
The nurse was írightened and ran away, leaving the baby to be swallowed by the fish. 

But, as the baby was endowed with great past merit, he suffered no pains in being 
swallowed by the fish, but felt quite comíbrtable in the stomach of the fish, as though he 
were lying in bed. (If it were any other child it would die instantly. But since this baby was 
destined to be an arahat, the power of the arahatta-magga-nãna dormant in him, saved his 
life. This is the kind of iddhi (super-natural power) called Nãnavipphãra-iddhi. The fish 
suffered great pain due to the power of the supposed victim inside it. It felt as if it had 
swallowed an iron ball and swam downstream for thirty yọịanas where, at Bãrãnasĩ, it was 
caught in a fisherman’s net. Big fish usually do not die in the net but were beaten to death. 
In this case, due to the power of the baby inside it, it died on its own accord so that no 
beating was necessary. The usual practice of íishermen was to cut up such a big fish to 
pieces for sales. But, in this case, the child inside it had great power to prevent it from 
being cut. Thereíore, the íisherman carried it on his shoulder by means of a yoke and went 
about calling for prospective buyers, declaring the price as a thousand coins. This was an 
unusually high price and the citizens of Bãrãnasĩ would not buy it. 

In Bãrãnasĩ, there was a merchant, worth eighty crores, who had no child born to his 
íamily. His household servants purchased the fish for a thousand coins. Normally, 
preparing of food such as cutting a fish was left to her servants by the merchant's wife. 
But, in this case, she went into the kitchen and cut open the big fish, not at the stomach as 
was usually done, but at the back. This too was due to the great power of the baby inside. 
She was pleasantly surprised to find a bonny baby inside the fish. She took him, who was 
golden hued, and carrying it in her arms cried: “Tve got a baby here! I have got him from 
inside the fish!” She showed him gleeíully to her husband, who had the strange find (of the 
living baby) announced with the beat of the drum in the City. Then he reported the matter 
to the King who said: “The baby, who had survived in the stomach of a fish, must surely be 
of a person of great past merit. Let it remain in your care.” 

The Name Bãkula 

The natural parents of the baby in Kosambĩ learnt the news of a living baby being íound 
in a fish in Bãrãnasĩ and they went to Bãrãnasĩ to investigate. They íound the baby richly 
adorned, playing in the house of the rích man in Bãrãnasĩ. “What a lovely child this is!” the 
mother remarked and said that it was her child. The íoster mother disagreed and said: “No, 
it is my child.” 


Natural mother: 
Foster mother: 
Natural mother: 
Foster mother: 
Natural mother: 


“Where did you get this child?” 

“I get it from the stomach of a fish.” 

“If so, this is not your child. It is mine.” 

“Where did you get yours?” 

“I conceived it and it was born out of my womb aíter ten months of 
pregnancy, I sent it to the Yamunã river to bathe and it was swallowed 
by a big fish.” 


1332 



Chapter 43 

Foster mother: “Maybe it was another fish that swallowed your child. It is however 
true that I got this child from inside a fish.” 

Thus the two mothers each claimed the child as her own. This matter was brought beíore 
the King for decision. 

The King of Bãrãnasĩ gave his decision as follows: “The wife of the merchant of 
Kosambĩ is the natural mother whose claim to the child is unshakable. On the other hand, 
the wife of the merchant of Bãrãnasĩ is not groundless in her claim to the child. For, when 
one buys fish, it is customary that the entrails of the fish are not taken out by the seller so 
that the buyer gets the whole fish. The child she got from inside the fish is legally her 
property. The íormer has her right to the child as a natural mother. The latter has right to 
the child as a son by way of a gift. Each is entitled to claim the child, and he is entitled to 
inherit from both the íamilies.” From that day onvvards, both the íamilies enjoyed 
unprecedented íortune and fame. And the child was brought up in luxury by both íamilies. 
His name was Bãkula Kumãra, Bãkula the son of a merchant. 

Bãkula's Luxurious Life 

When Bãkula came of age, his two pairs of parents built three mansions each; each for 
his seasonal residence at Kosambĩ and Bãrãnasĩ. FIe spent only four months at each of the 
two cities, attended by a big retinue of entertaining girls. When he moved from one City to 
the other at the end of a four-month stay, he travelled in pomp in a grand barge with 
dancing girls. The entertaining girls at each City divided the transit period equally between 
them, i.e. the sending-off team served on the barge for two months after which they were 
relieved (about half-way) by the welcoming team. The merchant's son then spent four 
months in great ease and comíort at the each place. FIe completed eighty years of age 
living in that manner. 

Bãkula's Bhikkhuhood and Arahatship 

When Bãkula was eighty years old, Buddha Gotama had attained Períect Enlightenment. 
Aíter teaching His first discourse, the Dhammacakka, the Buddha toured the country and, 
travelling by stages, reached Kosambĩ. (According to the reciters of the Majjhima Nikãya, 
FIe reached Bãrãnasĩ.) On learning the arrival of the Buddha, the unrivalled type of his 
previous meritorious deed prompted Bãkula to go and see the Buddha. Making oíTerings of 
flowers and perfumes to the Buddha, he listened to the His discourse which heightened his 
devotion so much that he took up bhikkhuhood. As a bhikkhu, he remained a worldling for 
seven days only because, at the dawn of the eighth day, he attained arahatship with the 
íourtold Analytical Knowledge. 

At that time, the íormer ladies who awaited on him had returned to their parents' homes 
in Bãrãnasĩ and Kosambĩ. They were devoted to the Venerable Bãkula and made robes for 
him. FIe wore their robes in turns; half month using those offered from Kosambĩ, another 
half month on those from Bãrãnasĩ. Besides, the citizens of both the cities made special 
oííerings to him of whatever fine food or articles which they had. 

(c) Etadagga Title achieved 

During the eighty years of household life, Bãkula never experienced any ailment, even 
for a íleeting moment such as holding a piece of solid unguent and savouring its smell. On 
the completion of his eightieth year, he became a bhikkhu with great satisíaction and as a 
bhikkhu, he also enjoyed períect health. Moreover, he was never in want of any of the four 
bhikkhu requisites. Thus, on one occasion, when the Buddha was residing at the Jetavana 
monastery in Sãvatthi, in a bhikkhu congregation, Fle declared: 

“Etadaggariì bhikkhave mama sãvakãnarít bhikkhũnam appãbãdhãnarh 
yadidam Bớkulo. ” 

“Bhikkhus , among My bhikkhu- disciples who enjoy good health, who are free 
from disease, Bhikkhu Bãkula is the íoremost ( etadagga ).” 
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Wonders of Bãkula 

Some marvellous facts concerning the Venerable Bãkula, as mentioned in the Bãkula 
Sutta, Uparipannãsa, are reproduced here. 

Once, the Venerable Bãkula was staying in Rặjagaha in the VeỊuvana monastery, when 
the naked ascetic Kassapa, who had been his ÍYiend during his lay life, visited him. Aíter 
the usual exchange of memorable greetings, he sat in a suitable place and said to the 
Venerable Bãkula: “Friend Bãkula, for how long have you been a bhikkhu?” “Friend, I have 
been a bhikkhu for eighty years.” “Friend Bãkula, during these eighty years, how many 
times have you had sexual intercourse?” This was a rude question. Then the Venerable 
Bãkula revealed some marvellous and extraordinary things about himselí as follows: 

(1) “Friend Kassapa, you should not have put the question to me thus: ‘Friend Bãkula, 
during these eighty years, how many times have you had sexual intercourse?’ 
Instead, íriend Kassapa, you should have put the question to me only in this way: 
‘Friend Bãkula, during these eighty years, how many times has perception 
concerning sense-pleasures ( kãma-sannãs ) arisen in you?’ Friend Kassapa, I have 
been a bhikkhu for eighty years. (The Venerable Bãkula's age was 160 years then.) 
All through these eighty years, never has there arisen in me any perception 
concerning sense pleasures.” (That no consciousness concerning sense-pleasures had 
ever arisen in Venerable Bãkula is a marvellous fact about him.) 

(2) & (3) “Friend Kassapa, 1 have been a bhikkhu for eighty years. All through these 
eighty years, there never has arisen in me any perception concerning ill-will 
(yyãpãda-sannà) or any perception concerning harmíul thought (yihimsa-sannã) 
towards anyone.” (That no perception concerning ill-will had ever arisen in the 
Venerable Bãkula is also a marvellous fact and that no perception concerning 
harmful thought towards others had ever arisen in him is also a marvellous fact 
concerning him.) 

(4) “Friend Kassapa, I have been a bhikkhu for eighty years. All through these eighty 
years, there never has arisen in me any sensual thought.” (The fact that no sensual 
thought had ever arisen in the Venerable Bãkula is a marvellous fact concerning 
him.) 

(5) & (6) “Friend Kassapa, 1 have been a bhikkhu for eighty years. All through these 
years, no harmíul thought has ever arisen in me.” (The fact that no harmíul thought 
had ever arisen in the Venerable Bãkula is a marvellous fact concerning him.) 

(7) “Friend Kassapa, I have been a bhikkhu for eighty years. All through these eighty 
years, I have never accepted any robe offered by lay supporters who are not related 
to me.” (This non-acceptance of robes offered by non-relatives is a marvellous fact 
concerning the Venerable.) 

(8) “Friend Kassapa, I have been a bhikkhu for eighty yeas. All through these eighty 
years, I have never cut robe-material with a kniíe.” (This non-cutting of robe- 
material is a marvellous fact concerning the Venerable.) 

“Friend Kassapa, I have been a bhikkhu for eighty years. All through these eighty years: 

(9) I have never sewn a robe with a needle. 

(10) I have never dyed a robe. 

(11) I have never sewn a kathina robe. 

(12) I have never taken part in the making of robes of companion-bhikkhus. 

(13) I have never accepted offering of alms-food at any lay person's house. 

(14) I have never had any such thought as: ‘It would be well if somebody were to invite 
me.’ 

(15) I have never sat in a house. 

(16) I have never taken a meal in a village or a town. 

(17) I have never cast my eyes on a woman, noticing her feminine characteristics, 
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(18) I have never given a discourse to any woman, even a stanza of four lines. 

(It is proper for a bhikkhu to discourse to a woman in five or six words. If a doctrinal 
question be asked by a woman, a bhikkhu may answer it in as many as a thousand 
stanzas. Yet the Venerable Bãkula did not discourse to a woman. Discoursing to lay 
supporters is mostly the job of those bhikkhus who have attachment to them. This point 
should be remembered well) 

(19) I have never gone near a bhikkhnnVs monastery. 

(It is proper for a bhikkhu to visit a sick bhikkhunĩ. And yet the Venerable Bãkula did not 
do so. In such rule, where exceptions are allowed, he never bothered those exceptions.) 

(20) I have never given a discourse to a bhikkhunĩ. 

(21) I have never given a discourse to a probationer bhikkhunĩ. 

(22) I have never given a discourse to a íemale novice. 

(23) I have never initiated anyone into the Order as a novice. 

(24) I have never acted as preceptor to a candidate for full bhikkhahood. (25) I 

have never given any instruction to any bhikkhus. 

(26) I have never allowed myselí to be served by a novice. 

(27) I have never bathed in a bath-house. 

(28) I have never used bath-powder. 

(29) I have never allowed myselí to be massaged by a companion bhikkhu. 

(30) I have never been ill, even for the duration taken to draw a drop of milk. 

(31) I have never taken even a bít of herbal medicine. 

(32) I have never leaned against a support. 

(33) I have never lain on a bed.” (This is also a marvellous fact about the Venerable 
Bãkula.) 

(34) “Friend Kassapa, I have been a bhikkhu for eighty years. All through these eighty 
years, 1 have never taken up residence for the rains-retreat period near a village (This 
mode of dvvelling in the íorest throughout the whole period of bhikkhuhood is 
another marvellous fact about the Venerable.) 

(35) “Friend Kassapa, I remained in a deíiled State (i.e. as a worldling) only for the íirst 
seven days of bhikkhuhood, eating the alms-food from the people. On the eighth day, 
knowledge of arahatta-phala arose in me.” (That Venerable Bãkula attained 
arahatship on the eighth day of his bhikkhuhood is also a marvellous fact concerning 
him.) 

(Aíter hearing the marvellous and extraordinary íacts about the Venerable Bãkula, the 
naked ascetic Kassapa requested the Venerable that he be admitted into the Order as a 
bhikkhu under this Teaching. Venerable Bãkula did not act as preceptor but íound a 
suitable bhikkhu to be preceptor to Kassapa, who was admitted into the Order. Not long 
aíter, Venerable Kassapa, by diligently engaging in the Noble Practice, attained arahatta- 
phala and became an arahat .) 

(36) Then one day Venerable Bãkula, holding his key, went from one monastery to 
another and announced thus: “Venerable Ones, come íorth! Venerable Ones, come 
forth! Today I shall realize parinibbãnal” (The fact that the Venerable Bãkula was 
able to do so is also a marvellous thing concerning him.) 

(37) When the Sangha was thus apprised and the companion bhikkhus had gathered 
themselves, the Venerable Bãkula, reílecting that during his whole life he had never 
caused any bhikkhus any inconvenience, and that at his death also he did not wish 
any bhikkhu to bear the burden of his dead body, wished that his body be consumed 
by fire by itselí. He sat in the midst of the gathering of bhikkhus, entering into the 
jhãna of concentration on the element of heat and passed away. As soon as he passed 
away his body was consumed by a ílame which arose from the body and there was 
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just a small collection of relics resembling Jasmine buds. (This way of passing away 
in the midst of a gathering of bhikkhus is also a marvellous thing concerning 
Venerable Bãkula.) 


(34) SOBHITA MAHATHERA 

(a) Aspừation expressed in The Past 

The íuture Sobhita was born into a worthy family, in the City of Hamsãvatĩ, during the 
time of Buddha Padumuttara. While listening to a discourse by the Buddha, he saw a 
bhikkhu being designated as the íoremost among the bhikkhu- disciples who could 
remember their past lives. He aspired to that honour in some íuture existence. Aíter 
making extraordinary offerings to the Buddha, he expressed this wish. The Buddha 
predicted that his wish would be fulfilled. 

(b) Ascetic Life adopted in His Final Existence 

The íuture Sobhita spent his life in doing deeds of merit and passed away to the good 
destinations only. During the time of Buddha Gotama, he was reborn in the brahmin caste 
in Savatthi. He was named Sobhita. 

Young Sobhita had occasions to listen to the Buddha’s discourse. When his devotion grew 
to such an extent that he became a bhikkhu and practised the Noble Practice well and 
eventually attained arahatship. He was especially endowed with a keen Power of 
remembering past existences (pubbenivãsa-nãna). 

(c) Etadagga Title achieved 

Five hundred world-cycles ago, from the present world-cycle, the íuture Sobhita, under 
the teaching of other faiths, had practised jhãna of Fine Material Sphere which is devoid of 
consciousness. While dwelling in the íourth jhãna of that description, he passed away 
without relapsing from jhãna and was reborn in the realm of Fine Material Sphere where 
he lived for five hundred world-cycles, which is the full life span in that existence. 

Aíter passing away from that existence, he was reborn in the human world as Sobhita, the 
brahmin youth. As he was ripe for enlightenment, he became a bhikkhu in the Teaching (of 
Buddha Gotama). He strove diligently for arahatship and eventually attained it and was 
endowed with the Three Powers, i.e. Power of Remembering Past Existences, Power of the 
Divine Sight and Power of Extinction of Asavas. 

One day, as he exercised his Power of Remembering Past Existences, he could see his 
rebirth in the present existence and on going back he could see his death (i.e. death- 
conscious moment) at the existence in the second last existence. But he could not see the 
second last existence which was in the Fine Material Sphere, which is without 
consciousness. 

(Power of Remembering Past Existences is íounded on the recalling of the death- 
consciousness moments and the rebirth-consciousness moments of past existences. 

This Power pertains only to mental phenomena such as understanding the causal 
relation of mental processes by way of proximity. The Fine Material Sphere 
(asannasatta), which is devoid of consciousness, does not lend itselí to this 
scrutiny.) 

— Sãrattha Tikã, Vol. II — 

Thus, his second last existence being devoid of mental phenomena and hence unknowable 
even by the Power of Remembering Past Existences, Venerable Sobhita used his intuition 
thus: “Any being who still íares in the round of rebirth has not a single moment when the 
aggregates ( khandha ) do not arise. A being, reborn in the Fine Material Sphere, is devoid 
of consciousness, has a life span of 500 world-cycles. Thereíore, I must have been reborn 
in that Sphere and remained alive without consciousness. That was surely my second last 
existence.” That was how Venerable Sobhita arrived at the knowledge of his past existence. 

Recollecting past existence of one, who is reborn in the Fine Material Sphere, is devoid 
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of consciousness, is a matter íalling within the province of the Buddhas only, The 
conclusion drawn by the Venerable Sobhita was an extra-ordinary mental íaculty, which is 
like hitting a yak's hair with a dart of yak’s hair, or like printing a foot track in the sky. 
Thereíore, reíerring to this unparalleled power of the Venerable Sobhita, the Buddha, on 
another occasion for naming foremost bhikkhus, declared: 

“Etadciggarìi bhikkhave mama sãvakănarh bhikkhũnarh pubbenivãsarh 
anussarantãnarh yadidarh Sobhito. ” 

“Bhikkhus, among My bhikkhu- disciples who have the power to recollect 
their past existences, Bhikkhu Sobhita is the íoremost ( etadagga ).” 

(For more iníormation on this extraordinary íaculty of the Venerable Sobhita, reíer 
to the Vinaya Pãrặịika, the íourth Pãrặịika, ending with Vinĩta vatthu, and the 
Commentary and Sub-Commentary thereon.) 

(35) UPÃLI MAHÃTHERA 

(a) Aspừation expressed in The Past 

The íuture Upãli was born into a worthy íamily, in the City of Hamsavati, during the time 
of Buddha Padumuttara. While he was listening to a discourse being delivered by the 
Buddha, he witnessed a bhikkhu being designated as the íoremost among the bhikkhu- 
disciples who strictly lived by the Vinaya Rules. He wished to be honoured by the same 
title by some íuture Buddha. Aíter making extraordinary offerings to the Buddha, he 
expressed his aspiration beíore Him, The Buddha predicted that the aspiration would be 
Íuímied. 

(b) Ascetic Life adopted in His Final Existence 

The íuture Upãli spent his whole life in meritorious actions and passed away to good 
destinations only. During the time of Buddha Gotama, he was reborn in the barber caste 
and was named Upãli. When he carne of age, he served as barber to six Sakyan princes, 
namely, Bhaddiya, Anuruddha, Kimila, Bhagu, Ananda and Devadatta. When the six 
Sakyan princes renounced the world and joined the Buddha at the Anupiya Mango grove in 
order to get admission into the Order, Upãli also became a bhikkhu together with them. 
(For details of this episode about the group of Sakyan princes taking up bhikkhuhood, reíer 
to Chapter 19) 

Aíter becoming a bhikkhu, the Venerable Upãli listened to a discourse by the Buddha and 
said to Him: 

“Venerable Sừ, may the Bhagavã allow me to dwell in the íorest.” To which the Buddha 
replied: “Son, if you live in the lorest you will be pursuing Insight-cultivation only. If you 
live by my side you will be pursuing Insight-cultivation as well as pursuing learning.” The 
Venerable Upãli gladly agreed, and with due diligence he attained arahatship not long 
afterwards. Then the Buddha personally taught the Vinaya extensively to the Venerable 
Upãli. 

(c) Etadagga Title achieved 

Venerable Upãli proved himselí the greatest disciple in the Vinaya Rules by his decisions 
on three cases, namely: (1) Bhãrukacchaka vatthu (2) Ajjuka vatthu, and (3) Kumãra 
Kassapa vatthu. (Of these three, Kumãra Kassapa vatthu appears in this Chapter: Kumãra 
Kassapa Mahãthera. The remaining two stories are brietly given below.) 

The Story of a Native Bhikkhu of Bhãrukaccha 

A bhikkhu from Bhãrukaccha, a seaport town, dreamt that he had sexual intercourse with 
his previous wife in his lay life. He had qualms of conscience: “I am no longer a bhikkhu,” 
he considered himselí and returned to his native seaport town, Bharukaccha, intending to 
return to lay life. On his way, he met the Venerable Upãli and related his experience to 
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him. The Venerable Upãli said: “Friend, what you committed in a dream does not amount 
to a breach of the Vinaya Rules.” (This episode is recorded in the Vinaya, Pãrậịika.) 

The Venerable Upãli was giving judgment on a matter regarding which no decision had 
been pronounced by the Buddha because the Vinaya does not take dreams as (acts of 
volition that are) íaulty. But he knew that wet dreaming is not a fault and so he rightly 
decided that the bhikkhu from Bharukaccha was not at fault. 

When the Buddha learnt of that decision, He lauded the Venerable Upãli, saying: 
“Bhikkhus, Upãli has ruled the matter correctly. He has done something like one who has 
made a foot-track in the sky.” 

The Story of Bhikkhu Ajjuka 

Once, in the City of Vesãilĩ, a certain lay supporter of the Venerable Ajjuka, who had a 
son and a nephew as his possible heirs, entrusted the Venerable with a weighty personal 
affair. He said to the Venerable Ajjuka: “Venerable Sir, here is my son and here is my 
nephew. Of these two boys, may the Venerable shows where my property is located to the 
one who has devotion to the Triple Gem.” Having thus created a private trust, the lay 
supporter died. 

The Venerable Ajjuka found that the nephew of the deceased man was devoted to the 
Triple Gem and so he showed him whose the property of the man was located. The boy 
made proper use of his inheritance by engaging in business, which resulted in the 
preservation of his uncle's wealth and enabled him to do acts of charity. 

The son of the deceased man brought this question to the Venerable Ãnanda, asking: 
“Venerable Sir, as between a son and a nephew, who is the rightíul heir to a deceased 
person?” 

“Lay supporter, the son is the rightíul heir.” 

“Venerable Sừ, the Venerable Ajjuka has shown the property which is rightíully mine to 
my brother-in-law, my father's nephew.” 

The Venerable Ãnanda, without going into the details of this matter, said hastily: “In that 
case the Venerable Ajjuka is no longer a bhikkhu (i.e. he has íallen from bhikkhuhood).” 

The Venerable Ajjuka then said to the Venerable Ãnanda: “Friend Ãnanda, give me your 
decision on the matter.” On this problem, the Venerable Upãli sided with the Venerable 
Ajjuka. (Herein, the Venerable Upãli was not taking sides without a just cause. He was 
simply taking up the righteous cause of Ajjuka who was blameless under the Vinaya Rules. 
In other words, he was standing up to uphold the Vinaya.) 

The Venerable Upãli put this question to the Venerable Ãnanda: “Friend Ãnanda, where a 
certain bhikkhu was told by someone: ‘Show my property to such and such a person’, and 
the bhikkhu did as he was told, what íault does he incur?” 

“There is no íault whatever, Venerable Sir, not even a minor oííence.” 

“Friend Ãnanda, Bhikkhu Ajjuka was under instructions by the owner of the property to 
show it to such and such person, and he showed it to the boy (the nephew). Thereíore, 
Friend Ananda, Ajjuka incurs no wrong under the Vinaya.” 

The news of this bold decision reached the Buddha who said: “Bhikkhus, Upãli has given 
a right decision,” and lauded him. 

(There are many more remarkable events that revealed the greatness of the 
Venerable Upãli which may be íound in the Therãpadãna, the text and the 
interpretations are contained in the Chiddapidhãnam by the late Mahãvisuddhãrãma 
Sayadavv.) 

The Buddha endorsed the three Vinaya rulings given by the Venerable Upãli, lauding him 
each time. And based on these three instances, on another occasion, the Buddha, sitting in a 
congregation of bhikkhus, declared: 

“Etadaggarìi bhikkhave mama sãvakãnam bhikkhũnarh vinayadharãnam 
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yadidam Upali. ” 

“Bhikkhus , among My bhikkhu- disciples who strictly live by the Vinaya 
Rules, Bhikkhu Upãli is the íoremost ( etadagga ).” 


(36) NANDAKA MAHATHERA 
(a) Aspừation expressed in The Past 

The íuture Nandaka was born into a worthy íamily in the City of Hamsãvatĩ, during the 
time of Buddha Padumuttara. While listening to a discourse by the Buddha, he witnessed a 
bhikkhu being honoured by the Bttddha with the etadagga title of íoremost bhikkhu in 
giving admonition to bhikkhunĩs. He had an ardent desire to be designated with the same 
title by some íuture Buddha. He thereíore made extraordinary oííerings to the Buddha and 
later expressed his wish before Him. The Buddha saw that his aspiration would be fulfilled 
and made the prediction accordingly. 

(b) Ascetic Life adopted in His Final Existence 

The íuture Nandaka devoted himselí' to meritorious deeds till his death and aíter passing 
away from that existence, he was reborn only in the good destinations. During the time of 
Buddha Gotama, he was reborn into a worthy íamily in Sãvatthi. When he attained 
adulthood, he listened to the Buddha’s discourse which aroused his devotion so much so 
that he renounced lay life and took up bhikkhuhood. Soon aíter, striving strenuously in 
bhikkhu practice, he attained arahatship. He had a special competence in exercising the 
Power of Remembering past existences. He also was a giíted orator who could draw the 
attention of the four types of devotees who gathered beíore the Buddha or the Sangha by 
his skill in exposition. Thus, he came to be popularly known as Venerable Nandaka, the 
Expounder of the Doctrine. 

At one time, the Buddha had to intervene between the two warring groups of Sakyan 
princes: the Koliya clan and the Kapilavatthu clan. They were living on each side of a 
small river called the Rohini. They could not amicably decide on the distribution of the 
scanty water to each clan’s cultivators. Aíter paciíying both sides, the Buddha asked 250 
princes from each clan to take up bhikkhuhood. These five hundred Sakyan princes were 
young (They were attached to their íamilies) and did not find happiness as bhikkhus. 
Hence, the Buddha took them to (a far-away íorest in the midst of which lay) Lake Kunãla. 
There, He delivered the Kunãla Jãtaka and aroused emotional awakening in them. The 
Buddha knew about this and expounded the Four Ariya Truths to them which caused them 
to be established in sotãpatti-phaìa. Then He taught them the Mahãsamaya Sutta in the 
Mahãvana íorest, at the end of which, the five hundred bhikkhus became arahats. (For 
detail on this episode reíer to Chapter 22.) 

The five hundred wives of these bhikkhus, who had renounced their lay lives, did not see 
any reason to remain in their loíty mansions. So they all gathered around Mahãpajãpati 
Gotamĩ, the Buddha’s ĩoster mother, to plead with the Buddha for admission into the Order. 

They went to the Mahãvana íorest where, at the ardent request by Mahãpajãpati Gotamĩ, 
the Buddha allowed them to become femaIe- bhikkhus or bhikkhunĩs aíter laying down eight 
Cardinal principles to be observed by them. Since there were no bhikkhunĩs before them, 
their admission ceremony was períormed by bhikkhus only. (Later, admission of 
bhikkhunĩs required both a congregation of bhikkhus and that of bhikkhunĩs) The important 
thing relating to the Venerable Nandaka is that all these five hundred bhikkhunĩs were, in 
one of their íormer existences, queen consorts to the Venerable Nandaka who was then a 
king. 

Then the Buddha enjoined bhikkhus to admonish bhikkhunĩs. When it was the Venerable 
Nandaka’s turn to give admonition to the five hundred bhikkhunĩs, he did not go to them 
but deputed another bhikkhu to carry out the task. This was because he knew, by his 
Rnowledge of Recollecting Past Existences, that these five hundred bhikkhunĩs had been 
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his consorts in his íormer existence. He was concerned that if some other bhikkhu who was 
endowed with similar knowledge saw him surrounded by these bhikkhunĩs, he might be 
misunderstood as being still attached to his íormer consorts. 

The five hundred bhikkhunĩs were keen on receiving admonition from the Venerable 
Nandaka. The Buddha then said to Venerable Nandaka: “Nandaka, admonish the bhikkhunĩs 
personally, do not depute another bhikkhu when it is your turn.” Venerable Nandaka, in 
respectíul compliance with the Buddha's words, went to the bhikkhunĩs on the allotted day, 
the íourteenth day of the lunar month, which was on uposatha day. He admonished them 
on the subject of the six internal sense bases ( ãyatana ) at the end of which, the five 
hundred bhikkhunĩs, íormer Sakyan princesses, attained Fruition of Sotãpatti-phala. 

The bhikkhunĩs were pleased and delighted with the Venerable Nandakấs discourse. They 
approached the Buddha and expressed their appreciation of the Supramundane Path and the 
Fruition which they had experienced. The Buddha then reviewed their case, and saw that 
the same discourse by the Venerable Nandaka, if repeated, would lead them to arahatship. 
So, on the following day, the Buddha let them hear the same discourse from Venerable 
Nandaka. As the result of which, the five hundred bhikkhunĩs became arahats. 

On the day when the five hundred bhỉkkhunĩs approached the Buddha, He knew that the 
repeated discourse had beneíited them and so He said to the bhikkhus: 

“Bhikkhus , the discourse by Bhikkhu Nandaka yesterday is like the full moon that appears 
on the íourteenth day of the month whereas the discourse he made today is like the full 
moon that appears on the íiíteenth day of the month.” Thus extolled the Buddha on the 
merit of the Venerable Nandaka's discourse. (The full text of the discourse by Venerable 
Nandaka is íound in Nandakovãda Sutta, Uparipannãsa.) 

(c) Etadagga Title achieved 

With reíerence to the above episode, the Buddha, on another occasion, sitting in the 
bhikkhu congregation, declared: 

"Etadaggarii bhikkhave mama săvakãnarh bhikkhũarh 
bhikkhunovãdakãnarh yadidarh Nandako. ” 

“Bhikkhus , among the bhikkhu- disciples who give instruction to bhikkhunĩs, 
Bhikkhu Nandaka is the íoremost ( etadagga ).” 


(37) NANDA MAHATHERA 
(a) Aspừation expressed in The Past 

The íuture Nanda was reborn into a worthy íamily in the City of Hamsãvatĩ during the 
time of Buddha Padumuttara. When he came of age, he had the occasion to listen to a 
discourse by the Buddha. As he was listening the discourse, he witnessed the Buddha 
named a certain bhikkhu as loremost in guarding his sense-íaculties. He aspired to that 
distinction in the Teaching of some íuture Buddhas. Aíter making extraordinary offerings 
to the Buddha, he expressed his aspiration. The Buddha predicted that the aspiration would 
be íulíilled. 

(b) Ascetic Life adopted in His Final Existence 

The íuture Nanda was reborn as the son of Mahãpajãpati Gotamĩ, the foster-mother of 
the Buddha, in the City of Kapitavatthu. (He was born two or three days aíter the Buddha- 
to-be, Prince Siddhattha, was born by Queen Mãyã, who was the elder sister of 
Mahãpajãpati Gotamĩ. An account of Prince Nanda becoming a bhikkhu has been given in 
Chapter 29.) 

On the third day of his íirst visit to Kapliavatthu, the Buddha admitted Prince Nanda into 
the Order of Bhikkhus, (the details which have been given in Chapter 20.) 

Although Prince Nanda had taken up bhikkhuhood, the (pitiable) words of his Princess 
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Janapadakalyãnĩ were always ringing in his ears: “O My Lord, came back to me soon!” 
Qui te oíten he imagined his erstwhile beloved wife were standing by his side. Finding no 
comíort in the Teaching, he tried to run away from the Nigrodhãrãma monastery. But he 
had not gone beyond a thicket when he thought the Buddha was standing in his way, and he 
was obliged to go back to the monastery with a mind crumpled like a burnt íeather. 

The Buddha knew the distress of Bhikkhu Nanda, his utter negligence and his ennui in 
bhikkhuhood. To give immediate relieí to his boredom and despair, the Buddha said to 
him: "Come, Nanda, let as pay a visit to the celestial world.” “Venerable Sir, the celestial 
world is accessible to powerful beings only. How would I be able to visit there?” asked 
Bhikkhu Nanda. “Nanda, just make your wish to go there and you will get there and see 
celestial things.” (The above account is taken from the Commentary on the Anguttara, 
Book One. The following account about Venerable Nanda will be based on the Udăna and 
the Commentary thereon.) 

The Buddha’s objective was to allay the pangs of attachment in Nanda's mind by strategy. 
Then, as if taking Nanda by the arm, the Buddha, by means of his supernormal powers 
took Bhikkhu Nanda to the Tãvatimsa Deva realm. On the way, the Buddha let him noticed 
a decrepit old íernale monkey sitting (desolately) on the stump of a burnt tree in a burnt 
paddy íield, with her nose, ears and tail burnt away. 

(In this matter, the Buddha took Nanda personally to the Tãvatimsa realm to let 
him experience stark contrast between the nature of human existence and deva 
existence, how lowly in birth the íormer is when compared with the latter. Just by 
letting him see the Tãvatimsa Deva realm, the Buddha could have opened up the 
vista of the deva realrn while remaining at the Jetavana monastery, or else. He 
could have sent Nanda alone by the Buddha-power to the Tãvatimsa realm. The 
magniíicence of the deva-world was purposely impressed on Nanda so as to make 
him take up, as an object of his goal, the task of the Threeíold Training of a 
bhikkhu which he would consider enjoyable and worthwhile.) 

At the Tãvatimsa realm, the Buddha showed celestial maidens who had crimson feet like 
the colour of the feet of the pigeon, who were entertaining Sakka, King of Devas. Then 
followed a dialogue between the Buddha and Bhikkhu Nanda: 

Buddha: Nanda, do you see those five hundred celestial maidens whose feet are crimson 
like the colour of the pigeon's feet? 

Nanda: I do, Venerable Sir! 

Buddha: Now, answer my question honestly. What do you think of this: Who is more 
beautiíul? These damsels or your (one-time wife) Sakyan Princess 
■Ĩanapadakalyãọĩ? Who is more attractive? 

Nanda: Venerable Sir, as compared to these celestial maidens, Janapadakalyãnĩ would 

seem to me just like the decrepit old íemale monkey (we saw on our way). She 
is not as íeminine. She cannot stand beside these girls who are much too 
superior to her, who are much more lovely, much more attractive. 

Buddha: Nanda, take up your bhikkhu practice well. Make yourseir happy in the 
Teaching. I assure you that if you do so, you will have these five hundred 
celestial maidens. 

Nanda: Venerable Sir, if the Bhagavã assures me of getting these lovely girls with 

crimson feet, I will make myselí happy in the Teaching and stay with the 
Bhagava. 

Aíter that dialogue at the Tãvatimsa realm, the Buddha brought along Bhikkhu Nanda 
instantly to the Jetavana monastery as if taking him by the arm. 

(The Buddha’s strategy needs to be understood here. As a good physician would 
administer some purgative to purge the toxic waste inside his patient, beíore 
administering milder medicine, whereby to vomit the remaining harmíul matter 
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that causes the disease, so also Nanda's sensual attachment for his ex-wife had first 
to be purged by means of his desire for celestial maidens. After that, the Buddha 
would direct Nanda's efforts to the practice of the Ariya Path whereby he could get 
rid of the remaining defilements. 

Again, the reason for setting up sorne sexual object (of celestial maidens) for 
Nanda, whom the Buddha wishes to get him established in the Noble Practice 
marked by celibacy, needs to be understood. The Buddha is giving a temporary 
visual object of a much greater attractiveness so that Nanda could readily íorget his 
erstwhile wife. By giving his assurance to Nanda to get that objective, the Buddha 
sets the mind of the youthíul bhikkhu at ease. Incidentally, the course of the 
Buddha’s sermon, which usually progresses from attainment of celestial glory on 
the part of a donor towards magga-phaìa, should also be understood likewise.) 

— Commentary on the Udãna — 

From the time he got back to the Jetavana monastery, Bhikkhu Nanda arduously pursued 
bhikkhu practice, with the object of getting celestial maidens. Meanwhile, the Buddha had 
given instructions to the bhikkhus to go about Bhikkhu Nanda's meditation place and say: 
“A certain bhikkhu is said to be striving hard in bhikkhu practice to get celestial maidens 
under the assurance of the Bhagavã.” The bhikkhus said: “Very well, Venerable Sừ.” And 
they went about within earshot of Bhikkhu Nanda, saying: “The Venerable Nanda is said to 
be striving hard in bhikkhu practice to get celestial maidens. The Bhagavã is said to have 
given him the assurance that five hundred celestial maidens with crimson feet like the 
colour of the pigeon's feet will be his prize.” 

“O what a mercenary bhikkhu the Venerable Nanda is!” 

“O what a digniíied trader the Venerable Nanda is!” 

When Venerable Nanda heard those stinging epithets, ‘mercenary’ and ‘digniíied trader’ 
being applied to his name, he was greatly agitated, “Ah, how wrong I have been! How 
unbecoming a bhikkhul Due to my lack of control of my sense-íaculties, I ha ve become the 
laughing stock of my companion bhikkhus. I must guard my sense íaculties well.” From 
that moment, Venerable Nanda trained himselí to be mindíul with clear comprehension in 
all things that he looked at, whether looking east or west, South or north, upvvards or 
downwards, across or at any intermediate point of the compass, not to allow any thought of 
greed, hatred, or other demeritoriousness arise in him due to whatever he saw. By 
restraining himselí with respect to his sense-íaculties to a most exacting degree, his pursuit 
of bhikkhu practice culminated in arahatship not long afterwards. 

Then at about midnight, a Brahmã went to the Buddha and gave the good news that 
Venerable Nanda had attained arahatship. The Buddha directed his mind to Venerable 
Nanda and coníirmed that what the Brahmã said was true. 

Buddha's Freedom from Binding Obligation 

The thought that he was practising the Noble Path with the object of getting celestial 
maidens, brought to his rude awakening by his companion bhikkhus, made the Venerable 
Nanda remorseíul and the emotional awakening corrected his attitude, made him ever more 
ardent in the right practice culminating in arahatship. Then he remembered how he had 
made the Buddha a guarantor to get him the celestial maidens. He thought it necessary to 
relieve Him of that undertaking. In the next morning he went to the Buddha, made 
obeisance, and sitting in a suitable place, said: “Venerable Sừ, the Bhagavã had undertaken 
to see that I get celestial maidens with crimson feet like the colour of the feet of the 
pigeon. Venerable Sir, I do not want the Bhagavã to be bound any more on that account.” 

The Buddha said: “Nanda, I know, by My own mind, in reading your mind, that you are 
now established in arahatta-phala. Moreover, a Brahmã also brought this news to Me. 
Nanda, from the moment of your freedom from the moral intoxicants (ãsavas) (i.e., from 
your attainment of Arahatship) I have been released of that bond. (This is the natural thing. 
You need not free me from it.)” The Buddha saw the unshakable nature of an arahat, in the 
face of the vicissitudes of life rendered possible through extinction of moral intoxicants, 
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and íeeling very delighted with the present status of Venerable Nanda, uttered this joyous 
stanza: 


Yassa nittinno pariko, 
maddito kãmakantako. 

Mohakkhayarh anuppatto 
sukhadukkhesu na redhatĩ sa bhikkhu. 

The arahat has crossed over the mire of rebirth (by means of the Ariya Path 
which serves as a bridge). He has completely destroyed (with the Ariya Path 
as the weapon) the darts of sensuality (that torment devas and humans alike). 

He has reached (by progressing along the four stages of the Path-Knowledge) 
the end of bewilderment (i.e. attained Nibbãna). That enlightened bhikkhu, 

(unlike a worldling) does not ílutter when faced with pain or pleasure (i.e. 
the vicissitudes of life). 

(c) Etadagga Title achieved 

In another occasion, when the Buddha was in congregation with the bhikkhus at the 
Jetavana monastery, He declared: 

"Etadaggariì bhikkhave mama sãvakũnarh bhikkhũnarh ỉndrỉyesu 
guttadvãrãnarh yadidarh Nando. ” 

“Bhikkhus, among the bhikkhu- disciples who guard their sense-íaculties well, 
Bhikkhu Nanda is the íoremost ( etadagga ).” 

(Other bhikkhu- disciples also guarded their sense-íaculties well. The Venerable 
Nanda excelled all others in that whenever he looked in any of the ten directions to 
look at something, he did so only aíter making sure that he had the four kinds of 
clear comprehension, namely, (i) pondering wisely the pros and cons of an action 
beíorehand ( satthaka sampajãnnà)\ (ii) pondering wisely whether an action, even 
though beneíicial, would be proper for oneselí to do ( sappãyas ); (iii) pondering 
wisely not to incur íault in one's going about various places (gocaras); (iv) 
pondering wisely to avoid any action iníluenced by bewilderment (asammohas). He 
applied the rigorous self-discipline because he felt repentant about his lack of such 
control which lay at the root of his unhappiness in bhikkhuhood. Moreover, he had 
an innate sense of shame to do evil and dread to do evil. And above all, there was 
also his past aspiration to attain this distinction which he expressed (beíore Buddha 
Padumuttara) a hundred thousand world-cycles previously, which was íulíilled.) 

(38) MAHA KAPPINA MAHÃTHERA 
(a) Aspứation expressed in The Past 

The íuture Mahã Kappina was born into a worthy íamily in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. While he was listening to a discourse by the Buddha, he 
witnessed the honouring by the Buddha of a bhikkhu as the íoremost in admonishing other 
bhikkhus. He aspired to that distinction at sorne íuture time. Aíter making extraordinary 
oíTerings to the Buddha, he expressed his aspiration beíore the Buddha. The Buddha 
predicted that the aspiration would be íưlíilled. 

(The following account of the íuture Mahã Kappina's meritorious actions is taken 
from the Commentary on the Dhammapada. The Commentary on the Anguttara 
Nikãya gives only a brieí description of his meritorious action during the time of 
Buddha Kassapa, and then goes over to his last existence.) 

Life as A Chieí Weaver 

Aíter passing away from the existence where he received the Buddha’s prognostication, 
the íuture Mahã Kappina was reborn only in the íortunate destinations. In one such 
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existence, he was the chief weaver in a big village, near the City of Bãrãnasĩ. During that 
time, there were one thousand Paccekabuddhas who used to live at the Himalayas for four 
months of the cold season and four months of the hot season, but lived near the town in the 
countryside during the four rainy months. 

On one occasion, the thousand Paccekabuddhas descended near Bãrãnasĩ and deputed 
eight among them to go and ask the King of Bãrãnasĩ to provide workmen for construction 
of monastic dwellings. It so happened that the time of this request was made when the King 
was preparing for the annual ritual of ploughing. As soon as the King heard the news of 
the arrival of the Paccekabuddhas, he went to meet them and asked about the purpose of 
their visit. Then he said: “Venerable Sirs, there is hardly any time to start building 
monasteries immediately because tomorrow I shall be engaged in the annual ploughing 
ceremony. Thereíore, may the Venerables allow us to start on the third day from now.” 
After saying so, the King returned to his palace without remembering to invite the 
Paccekabuddhas to receive food offerings on the next day. 

The Paccekabuddhas left the palace, thinking of going elsewhere. At that time, the wife 
of the chief weaver happened to be in the City on business. When she saw the 
Paccekabuddhas, she made obeisance to them and asked them why they were in the City at 
that untimely hour. The Paccekabuddhas told her about their meeting with the King. The 
weaver's wife, being possessed of conviction in the Buddha and having innate wisdom, 
invited the Paccekabuddhas to accept her food offerings the next day. To which, they said: 
“Sister, we are rather too many.” “How many, Venerable Sừ?” “There are a thousand of 
us.” “Venerable Sừ, there are a thousand households in my village. Each household will 
offer food to each of the Paccekabuddhas. Just allow us to make the offerings. We shall 
also build monastic dwellings for your reverences, for which, I am going to take a lead.” 
The Paccekabuddhas agreed to accept the invitation. 

The wife of the chief weaver then went about in the village announcing to everyone: “O 
brothers! o sisters! I ha ve met a thousand Paccekabuddhas and invited them to receive our 
food offerings tomorrow. Please prepare rice gruel and cooked rice for them.” The next 
morning she went to the Paccekabuddhas and led them to a big pavilion which was at the 
centre of the village. After having them seated in their respective places, the offerings of 
choice food and delicacies were made. At the end of the meal, she and the other ladies 
from the village made obeisance to the Paccekabuddhas and said to them: “Venerable Sirs, 
may the revered Ones agree to dvvell at this village for the vassa period of three months.” 
The Paccekabuddhas agreeing, the weaver's wife went about in the village, announcing: “O 
brothers! o sisters! let us build a monastery for the Paccekabuddhas. Let every household 
lend a hand in this work. Let a man from every house bring axes, adzes and necessary 
tools. Let them go into the íorest and gather timber. Let them join in this construction.” 

There was very good response to her call for action, the whole village joined in the noble 
effort of putting up a humble monastic dwelling with thatched roof for each of the 
thousand Paccekabuddhas, complete with living space of night's shelter and for spending 
the day time. Every householder was eager to serve the Paccekabuddhas, with requests that 
their Services be accepted. Thus they happily arranged for the three month period, tending 
to the needs of the thousand Paccekabuddhas. At the close of the rains-retreat period, the 
weaver's wife called upon the village: “O brothers! o sisters! make ready the cloth for 
robes of each Paccekabuddha who had stayed at each of the monastic dwellings during the 
rains-retreat period.” Thus each household, which had built a dvvelling for a 
Paccekabuddha, donated robes to its respective Paccekabuddha. Each robe worth a 
thousand coins. After the offering of robes, the Paccekabuddhas delivered a discourse in 
appreciation of the donations, wished them well, and returned to their Himalayan abodes. 

Life as A Chieí Householder 

All the residents of the weaver's village, after passing away from that existence, were 
reborn together in the Tãvatimsa Deva realm. After enjoying the full life span of deva, the 
whole group was reborn into families of rich householders in Bãrãnasĩ. The chief weaver 
was reborn into the íamily of the chief householder, and his wife of the íormer existence 
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also was reborn into the íamily of a senior householder. When they were of marriageable 
age, the spouses in their previous existence in the weaver's village became spouses again. 

One day, this community visited the monastery of Buddha Kassapa to listen to His 
discourse. As soon as they had stepped into the monastic compound, there came a deluge 
of rain. Then, those other people, who had members of the Sangha related to them, went 
into their premises for shelters from the rain. The thousand couples, who were 
householders, had nowhere to go for shelter but to remain in the monastic compound and 
were drenched thoroughly. Then the chieí of these householders said to them: “Look, 
íriends, how helpless we are. Considering our social standing, what we now find ourselves 
in is a total disgrace.” “What good work do we need to do?” This question was raised by 
the community. “We meet with this disgrace because we are total strangers to the Sangha in 
this monastery. So let us build a monastery by our joint eííorts.” “Very well, Chieí,” the 
men agreed. 

Then the chieí householder started the fund with his one thousand coins. The rest of the 
householders put in five hundred each. The wives of the householders donated two hundred 
and fifty each. With this initial outlay they started constructing a big pinnacled monastery 
for Buddha Kassapa. It was a big project and the íunds fell short. So they each donated an 
additional amount, which was half of what they donated initially. And in this way they 
were able to complete the project. Then they held a grand inauguration ceremony for se ven 
days to mark the transíer of the monastery to the Buddha and His Sangha. They also 
offered a robe each to the twenty thousand arahats. 

Extra-ordinary Devotion of The Chieí HouseholdeTs Wife 

The wife of the chieí householder had innate wisdom. She showed greater devotion to the 
good work undertaken by the community of a thousand rich householders. When robes 
were offered to the Buddha and the Sangha, she also offered golden-hued flowers of the 
Asoka tree to the Buddha besides the golden-hued robe, which was made especially for 
oíTering to the Buddha, and which was worth a thousand coins. When Buddha Kassapa 
delivered a sermon in appreciation of the donation of the great monastery, the wife of the 
chieí householder, placing her specially made robe at the feet of the Buddha, made her 
aspiration thus: “Venerable Sir, in all my íuture existences, may I have a complexion as 
golden-hued as these anojã flowers, and may I also have the name of that flower, Anojã.” 
And the Buddha replied: “May your wish be fulfilled.” 

(b) Ascetic Life adopted in His Final Existence. 

This community of householders íilled their lives with good deeds. Aíter passing away 
from that existence they were reborn in the deva realm. At the time of the appearance of 
Buddha Gotama, they passed away from the de va existence, the chieí of them was reborn 
into the royal íamily in Kukkutavati and was called Prince Mahã Kappina. When he came 
of age, he ascended the throne as King Mahã Kappina. The remaining householders were 
reborn into the noble íamilies and became courtiers at the court of King Mahã Kappina. 
The wife of the chieí householder was born into the royal í am i ly at Sãgala in Madda 
country. Princess Madda had a golden complexion and she was called Princess Anojã (The 
Golden-Complexioned) as she had aspired. 

When Princess Anojã came of age, she becarne the Chieí Queen of King Mahã Kappina. 
The wives of the holders in their previous existence were again United with their spouses of 
the past existence. The thousand ministers and their wives enjoyed the same glories of life 
as the King and the Queen. When the King and Queen rode on elephant-back, the thousand 
ministers and their wives rode on elephant-back too. When the King rode on horse-back, 
they also rode on horse-back, and when the King rode on a chariot, they also rode on 
chariots. This was because all of them had done meritorious deeds together in their past 
existences. 

Royal Messengers sent for Wonderful News 

King Mahã Kappina had five thoroughbred horses, namely, Bala, Balavãhana, Puppha, 
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Pupphavãhana and Supatta. The King used only Supatta and let his royal riders use the 
other four. It was the duty of his royal riders to gather daily iníormation for him. They 
were properly fed in the morning, after which the King sent them out on their daily 
mission with the command: “Go ye, my good men, go to a distance of two to three ỵọịanas 
around this City of Kukkutavatĩ, each in his own direction to the four quarters, and gather 
the news of the appearance of the Buddha, the Dhamma and the Sangha in the world. As 
soon as you hear the happy news bring it to me with great haste.” The four riders would 
gallop away to the four quarters from the four City gates, went to three yojanas distance 
each day, and then returned to the palace with no good tidings which the King had eagerly 
avvaited. 

Wonderful News about The Three Gems 

Then one day, as King Mahã Kappina visited the royal gardens riding his horse, Supatta, 
accompanied by his one thousand ministers, he saw a caravan of five hundred merchants, 
all looking tired, enter the City. The King thought: “These merchants had a weary journey. 
Probably they must have some fresh news to tell.” He summoned them and addressed 
them: “O good men, where have you come from?” “Great King, there is the City of Savatthi 
which is a hundred and twenty yojanas away from this City of Kukkutavatĩ. We have come 
from that Sãvatthi.” “Good men, tell me if there is some special news, current in Sãvatthi.” 

“Great King, we have no strange news to tell. However, there has appeared the Buddha at 
Sãvatthi.” 

On hearing the word ‘Buddha’, the King was so overwhelmed by the five stages of 
delightíul satisíaction that he was senseless for a short while. “What, what did you say?” 
“Great King, the Buddha has appeared in the world.” For three times, the news had the 
same stunning effect on the King. This was due to his intense delight. For the íourth time, 
the King asked again: “What did you say?” “Great King, the Buddha has appeared in the 
world.” “O men, you have brought me the good news that the Buddha has appeared in the 
world. For bringing this precious news to me, I award you one hundred thousand coins of 
silver.” 

Then King Mahã Kappina íurther asked: “Any other strange news?” “Yes, Great King, 
the Dhamma has appeared in the world.” On hearing the word ‘Dhamma’, the King was so 
overwhelmed by intense delight that he was senseless for a short while. Three times he 
repeated his question and three times be seemed to have lost his senses for a while. On the 
íourth time, for being told: “Great King, the Dhamma has appeared in the world”, the King 
said: “For bringing this precious news to me, I award you a hundred thousand coins.” 

Then the King íurther asked: “Good men, have you any other strange news?” “Yes, Great 
King,” they said, “The Sangha has appeared in the world”. On hearing the word ‘Sangha’, 
the King was so overwhelmed by intense delight and became senseless for a while as 
beíore This happened three times when he was told of the good news. On the íourth time, 
he said to the merchants: “Good men, for bringing this precious news to me, I award you a 
hundred thousand coins.” 

Renunciation of King Mahã Kappina 

Then the King looked at his one thousand ministers and said: “O my good men, what 
would you do now?” The ministers repeated the same question to the King: “Great King, 
what would you do now?” “Good men, now that we have been told that the Buddha has 
appeared, the Dhamma has appeared, the Sangha has appeared, we do not intend to return 
to our palace. We will go from here to the Buddha, and I will become a bhikkhu as his 
disciple.” The ministers said: “Great King, we too will become bhikkhus together with 
you.” 

King Mahã Kappina had a gold plate etched with his order to disburse three hundred 
thousand coins and handed it to the merchants. “Go, you good men,” he said to them, 
“present this message to the Queen at the palace, and she will disburse to you on my behalí 
three hundred thousand coins. Also tell Queen Anojã, that the King has relinquished the 
throne and the country to her and that she may reign supreme in the land. If she asks: 
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‘Where is the King?’ you should tell her that the King has gone to the Buddha to become a 
bhikkhu.” The thousand ministers likewise sent messages of their renunciation to their 
wives. When the merchants went to the palace, the King rode his horse, Supatta, and, 
accompanied by his thousand ministers, went íorth to becorne bhikkhu. 

Mahã Kappina welcomed by The Buddha 

The Buddha, on his daily reviewing the sentient world, saw that King Mahã Kappina had 
learnt the appearance of the Buddha, the Dhamma and the Sangha from the merchants, that 
he had honoured the Triple Gem by making an award of three hundred thousand coins, and 
that he was renouncing the world and would be arriving the next day. The Buddha also saw 
that King Mahã Kappina and his one thousand ministers would attain arahatship together 
with the four Analytical Knowledges. “It were well if I go and welcome King Mahã 
Kappina,” reílected the Buddha. And like the Universal Monarch welcoming a vassal lord, 
the Buddha, taking His alms-bowl and robe, left the monastery alone to welcome King 
Mahã Kappina on the way, at a distance of one hundred and twenty yọịanas from Sãvatthi, 
where He sat underneath a pipal tree by the side of the Candabhãgã river, displaying the six 
Buddha-rays. 

Mahã Kappina Crossing The Three Rivers 

King Mahã Kappina and his one thousand ministers, mounted on horse-back, went for 
renunciation when they came across a river. “What is this river?” he asked of his ministers. 

“This is the River Aparacchã, Great King,” they said. 

“How big is it?” 

“Great King, it is one gãvuta deep and two gãvutas wide.” 

“Is there any craft to cross?” 

“There is none, Great King.” 

The King pondered thus: “While we are looking for some river craíts to cross this river, 
birth is leading us to ageing, and ageing is leading us to death. I have implicit faith in the 
Triple Gem and have gone íorth from the world. By the power of the Triple Gem, may this 
expanse of water prove no obstacle to me.” Then reílecting on the supreme attributes of the 
Buddha, such as, ‘the Buddha, the Homage-Worthy, the Períectly Self-Enlightened, the 
Exalted One’, he uttered the following stanza: 

Bhavasotam have Buddho, 
tinno lokantagũ vidũ; 

Etena saccavajjena, 
gamanarh me samịịịhatu. 

The All-Knowing Buddha indeed has crossed over the íloods of the recurring 
existences in the three worlds. Having crossed over the íloods, the Buddha 
has reached the end of the world and known all things analytically. By this 
asseveration of the truth, may my journey (to the Buddha, on my 
renunciation) be accomplished vvithout a hitch. 

King Mahã Kappina, uttering this verse, crossed the river with his one thousand ministers 
on horse-back. The waters of the river which was two gãvutas wide did not even wet the 
tips of the hooís of their horses. 

As the King proceeded, he came across another river. 

“What is this river?” he asked his ministers. 

“This is the River Nilavãhinĩ, Great King,” they said. 

“How big is it?” 

“Great King, it is half a yọịana deep and half a yojana wide.” 

(The King’s íurther inquiry about river craft and his pondering on the urgency of his 
journey should be read as the same situation as beíore.) Then reílecting on the supreme 
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attributes of the Dhamma, such as, “The Dhamma is well propounded,” etc., he uttered the 
following verse and crossed the river together with his one thousand ministers: 

Yadi scintigamo maggo, 
mokkho caccantikarh sukharh; 

Etena saccavạịịena, 
gamanarh me samịịịhatu. 

The ariya-magga, the Supramundane Path, indeed leads to the Peace of 
Nibbãna. The Release (i.e. Nibbãna) attained through the ariya-magga is 
absolute happiness. By this asseveration of the truth, may my journey (to the 
Buddha on my renunciation) be accomplished without a hitch.” 

Uttering this verse, King Mahã Kappina crossed the river with his one thousand ministers 
on horse-back. The vvaters of the river which was half a yoịana wide did not even wet the 
tips of the horses' hooís. 

Beyond that Nilavãhinl river lay another river to be crossed. He asked his ministers, 

“What is this river?” 

“This is the River Candabhãgã, Great King,” they said. 

“How big is it?” 

“Great King, it is one yọịana deep and one yọịana wide.” 

(As with the previous two rivers, the King pondered on the urgency of his journey.) Then 
reílecting on the supreme attributes of the Sangha, such as, ‘The aríya disciples of the 
Bhagava are endowed with right practice,’ he uttered the following verse and crossed the 
river together with his one thousand ministers: 

Samgho ve tinnakantãro, 
punnakkhetto anuttaro; 

Etena saccavạịịena, 
gamanarh me sumijjhatu. 

The ariya-sangha have indeed crossed the wilderness of samsăra, and are the 
incomparable íield for sowing seeds of merit. By this asseveration of the 
truth, may my journey (to the Buddha on my renunciation) be accomplished 
without a hitch. 

Uttering this verse, King Mahã Kappina crossed the river with his one thousand ministers 
on horseback. The waters of the river which was one yọịana wide did not even wet the tips 
of the horses’ hooís. 

(The three stanzas uttered by King Mahã Kappina are taken from Mahã Kappina 
Therãpadãna.) 

Mahã Kappina meeting The Buddha and Adoption of Ascetic Life 

As the King had crossed over the Candabhãgã river he saw, to his great wonder, the six 
Buddha-rays emanating from the Buddha, who was sitting at the foot of the pipal tree. The 
entire tree, i.e. the trunk, the boughs, branches and íoliage, was awash with the golden 
glow, The King rightly knew that ‘this golden glow is not the sun's rays nor the moon's, 
nor that of any deva or mãra or nã ga or garuda, but must be that of Buddha Gotama, for 
the Bhagavã has seen me Corning and is welcoming me!’ 

At that instant, King Mahã Kappina dismounted and bowing himselí, approached the 
Buddha, being drawn towards the Buddha-rays. He felt as though he were immersed in a 
mass of cool liquid realgar as he walked through the Buddha-rays. He and his one thousand 
ministers made obeisance to the Buddha and sat in a suitable place. Then the Buddha gave 
them a discourse by gradual stages of exposition, through (1) the merit in giving, (2) the 
merit in morality, (3) the merit leading to the deva-world, and (4) the gaining of Path- 
Rnowledge. By the end of the discourse, King Mahã Kappina and his one thousand 
ministers attained sotãpatti-phaìa. 
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Then they all rose up and asked the Buddha that they be admitted into the Order as 
bhikkhus. The Buddha reviewed their past to find out whether they were fit to receive robes 
and alms-bowl created by His supernormal powers and He saw that their past merit of 
having donated robes to one thousand Paccekabuddhas and that, during Buddha Kassapa’s 
time, they had donated robes to twenty-thousand arahats, were their merits of receive robes 
and alms-bowl created by the His supernormal powers. Then the Buddha stretched out His 
right hand and said: “Come, bhikkhus, receive bhikkhuhood as you request. You have heard 
the Doctrine. Now work out your release with diligence by the Threeíold Training.” At that 
very instant King Mahã Kappina and his one thousand ministers were transíormed from 
layman's appearance into that of bhikkhu of sixty years' standing, equipped with the 
bhikkhu paraphernalia, such as alrns bowl. etc., which were created by the will of the 
Buddha. They rose into the air, then descended to the ground and, paying obeisance to the 
Buddha, sat (at a suitable place). 

Queen Anojã meeting The Merchants 

The merchants of Savatthi went to the court of Kukkutavatĩ and sought audience with 
Queen Anoja, iníorming her that they were seen by the King. Having obtained the Queen's 
assent to see them, they entered the palace, saluted her, and sat at an appropriate place. 
Then a dialogue took place between the Queen and them: 


Queen: 

o men, what brought you to our court? 


Merchants: 

o Queen, we are being directed to you by the King to claim three hundred 
thousand coins as revvard. 

Queen: 

o men, you are making a big claim. What good turn have you done 
King so as to be granted such a rich revvard? 

for the 

Merchants: 

o Queen, we have not done any good turn for the King except to 
some strange news, which gladdened him. 

impart 

Queen: 

Will you be able to tell me what that strange news were? 


Merchants: 

Yes, we can, o Queen. 


Queen: 

Then go ahead. 


Merchants: 

o Queen, the Buddha has appeared in the world. 



On hearing that news, the Queen, just as the King, was overwhelmed by delight and 
remained senseless for a short while. This happened three times. On the íourth time that 
she heard that news, she asked the merchants: “O men, how much did the King reward you 
for bringing to him the news about ‘the Buddha’?” “The King rewarded us one hundred 
thousand coins for that.” 

“The King's revvard of a hundred thousand for bringing such extraordinary and wonderful 
news is improper, inadequate. For my part, I reward you, as poor subjects of mine, three 
hundred thousand coins. But what further news did you tell the King?” The merchants told 
her that they also apprised the King of the appearance of the Dhamma and the appearance 
of the Sangha, one by one. The Queen, being overwhelmed by delight, was senseless for a 
short while, for three times, on hearing each of those wonderful tidings. On the íourth time 
of mentioning the news, i.e. the news about the Dhamma, and the other about the Sangha, 
the Queen rewarded them three hundred thousand coins for each piece of the wonderful 
news. Thus the merchants received nine hundred thousand coins as the Queen's reward, in 
addition to the King's reward of three hundred thousand, making a total of twelve hundred 
thousand. 

Then the Queen asked the merchants where the King was, and they told her that the King 
had gone forth to become a bhikkhu, as a disciple of the Buddha. The Queen added: “What 
message did the King leave for me?” The merchants told her that the King was leaving the 
throne and the country to the Queen who was to succeed him as the sovereign. Then the 
Queen inquired aíter the thousand ministers. The merchants told her that the ministers also 
had gone forth to become bhikkhus. 
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Queen Anoja's Renunciation 

The Queen sent for the wives of the one thousand ministers and a discussion took place 
as follows: 

Queen: Dear sisters, your husbands have renounced the world and become bhikkhus 
along with the King. What are you going to do now? 

Wives: Great Queen, what was the message to us by our husbands? 

Queen: Your husbands have bequeathed all their properties to you. You are lord of the 
household now. 

Wives: Great Queen, what do you intend to do? 

Queen: Sisters, my Lord, King Mahã Kappina, was greatly delighted by the news of the 
appearance of the Three Gerns and rewarded three hundred thousand coins to the 
conveyors of the news as token of honouring the Triple Gem, even while he was 
on his journey. Now, he has renounced the world considering the glory of 
kingship as if it were spats of saliva. As for me, the news of the appearance of 
the Triple Gem was equally welcome. I have rewarded nine hundred thousand 
coins to the merchants who brought me the news as token of honouring the 
Triple Gem. The glory of a sovereign is a source of suííering for me, as much 
as it is for the King. Now that the King has bequeathed sovereign power to me, 
if I were to accept it, it would be like receiving the spats of saliva with relish. I 
am not as íoolish as that. I too will renounce the world and become a recluse, as 
a disciple of the Buddha. 

Wives: Great Queen, we will also join you in going íorth as recluses. 

Queen: It is well and good, if you are capable of it. 

Wives: Great Queen, we are capable of it. 

Queen: Then let us go. 

The Queen mounted on a chariot, each of the wives of the ministers also mounted on 
their chariots and departed forthwith for Sãvatthi. On the way, they came across the first 
river. She inquired, as the King did beíore, about the possibility for Crossing it. She asked 
her charioteer to look for the íootprints of the King's horses but no trace could be found. 
She rightly surmised that since her husband had a deep devotion for the Triple Gem and for 
the sake of which he was renouncing the world, he must have made some asseveration in 
getting across the river. “I too have renounced the world for the sake of the Triple Gem. 
May the power of the Triple Gem overcome this stretch of water and let the water lose its 
property as water.” And rctlecting on the supreme attributes of the Triple Gem. she drove 
her chariot and accompanied by a thousand other chariots, across the river. And lo! the 
water did not stay as water but hardened itselí like a piece of rock so that not even the rims 
of the chariots were wet. At the two íurther rivers that lay across her path, she crossed 
them without diííiculty, with the same devotion as the King. (The above material is gleaned 
from the Commentary on the Dhammapada. From this point on, we shall be drawing on the 
Commentary on the Anguttara Nikãya, Book One.) 

Aíter she had crossed over the Candabhãgã river, the third obstacle, Queen Anojã saw the 
Buddha sitting beneath the pipal tree. The Buddha knew that, if these women were to see 
their husbands, they would be torn by attachment to them which would render them being 
unable to listen to the sermon which He would taught, and which would be great 
disadvantage for attaining the Path-Knowledge. So, He employed His supernormal powers 
whereby the women could not see their spouses who were with Him. Then He taught them 
a discourse, at the end of which, all of them attained sotãpatti-phaìa. At that moment, they 
were able see their spouses. The Buddha then willed that Therĩ Uppalavannã appeared at 
where the women were sitting. Therĩ Uppalavannã admitted Queen Anojã and her 
companions into the Order of Bhikkhunĩs. Aíter which, she took them to the nunnery for 
bhikkhunĩs. The Buddha took the thousand bhikkhus to the Jetavana monastery by His 
psychic power. 
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Verse spoken by The Buddha with Reference to Mahã Kappina 

Then the Venerable Mahã Kappina practised the Noble Path and attained arahatship. 
Rnowing that he had íinishcd his task as a bhikkhu, the Venerable Mahã Kappina dwelt 
most of the time in the Fruition of Arahatship, and did not bother to discourse to his one 
thousand followers, the erstwhile ministers. Resorting to seclusion, whether underneath a 
tree or elsewhere, he would utter words of ecstasy: “Ah, blissíul it is! blissíul it is!” When 
other bhikkhas heard this they thought that the Venerable Mahã Kappina was ruminating on 
his kingly pleasures and they reported to the Buddha what they had heard. The Buddha said 
to these bhikkhus : “Bhikkhu, Mahã Kappina is extolling the bliss of magga and phaìa only, 
and on that occasion He uttered this stanza: 

Dhammapĩti sukharh seti, vippasannena cetasã; 

Ariyappavedite dhamme, sadã ramati pandito. 

(Bhikkhus :) he, who drinks the Supramundane Dhamma, lives happily with a 
serene mind. The wise man alvvays íinds delight in the Dhamma (i.e. the 
thirty-seven constituents of Enlightenment) expounded by the ariyas such as 
the Buddha. 

(By the end of the discourse many listeners attained Path-Knowledge at various levels.) 

— Dhammapada, V. 79, and its commentary — 

The Venerable Mahã-Kappina's Instruction to His Pupils 

Then one day, the Buddha called the one thousand bhikkhus (who had been ministers) and 
asked them whether the Venerable Mahã Kappina had given them any instruction. The 
bhikkhus said that their teacher, the Venerable Mahã Kappina, never gave them any 
instruction, did not bother to instruct them but dwelt in the attainment of arahatta-phala 
most of the time, and that he did not give even an admonition to any of his pupils. The 
Buddha then asked the Venerable Mahã Kappina: “Kappina, is it true that you do not give 
even an admonition to your close pupils?” The Venerable Mahã Kappina replied: 
“Venerable Sir, that is correct.” 

“Brãhmana Kappina, do not remain so. From now on, give discourses to your close 
pupils.” 

“Very well, Venerable Sir,” replied the Venerable Mahã Kappina. And, just by him giving 
a discourse, the one thousand bhikkhus attained arahatship. (This is the achievement that 
entitled the Venerable to be designated the íoremost bhikkhu .) 

(c) Etadagga Title achieved 

On one occasion, when the Buddha held a congregation of bhikkhus, He declared: 

"Etadaggarii bhikkhave mama sãvakãnam bhikkhũnarh 
bhikkhuovãdakãnarh yadidam Mahã Kappino. ” 

“Bhikkhus , among My bhikkhu-disciples who give instruction to bhikkhus, 
Bhikkhu Mahã Kappina is the íoremost ( etadagga ).” 


(39) SAGATA MAHATHERA 
(a) Aspứation expressed in The Past 

The íuture Sãgata was born into a worthy íamily in the City of Hamsãvatĩ, during the time 
of Buddha Padumuttara. On a certain occasion, while he was listening to the Buddhấs 
discourse, he witnessed the Buddha honouring a bhikkhu as the íoremost among the 
bhikkhus who were adept at the attainment of concentrating on the tejokasinadhãtu, the 
element of heat. He aspired for that honour and expressed his aspiration to become the 
íoremost bhikkhu in the mastery of that concentration to the Buddha. The Buddha predicted 
that his aspiration would be fulfilled. 
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(b) Ascetic Life adopted in His Final Existence 

The íuture Sãgata devoted himselí to works of merit throughout his life. After his death, 
he was reborn in the deva-world and the human world only, and during the time of Buddha 
Gotama, he was reborn into a brahmin íamily in Savatthi. The young brahmin, named 
Sãgata, had occasion to listen to a discourse by the Buddha which caused him steadíastly 
devoted to the Buddha and hence become a bhikkhu. He mastered the eight mundane jhãnic 
attainments and became adept at the five mundane supernormal powers. 

Taming of A Nãga 

(Extract from Vinaya Pitaka, Pãcittiya Division, Surãpãna Sikkhãpada) Once, on his tour 
of the country, in the Province of Cetĩya, the Buddha arrived at Bhaddivatika village (so 
named because of its strong íencing). Cow-herds, goat-herds, cultivators and passers-by 
saw the Buddha Corning at a distance and vvarned Him urgently that there lived a swift, 
vicious, poisonous serpent at the ferry-crossing, which was marked by the mango tree, and 
that they were concerned that the Buddha might face danger if He went that way. The 
Buddha did not say anything to them. 

(The vicious serpent at the Mango Tree Ferry, was, in its íormer life, a ferry man 
plying there. He quarrelled with some travellers and was killed in the fray. He 
swore vengeance on his attackers beíore his death and consequently he was reborn 
as a powerful serpent there. 

(Since the man had held a grudge against the local populace, when he was reborn 
as a powerful serpent, he exercised his powers in such a way that he would cause 
draught in the rainy season and heavy rains to fall in the wrong season. Crops 
failed and people resorted to propitiating him every year. They also put up a shrine 
for him at the ferry point.) 

— Commentary on Anguttara — 

The Buddha crossed the river at the Mango Tree Ferry with His company of bhikkhus, 
meaning to put up for the night at that place. Cow-herds, goat-herds, cultivators and 
passers-by warned the Buddha three times against going that way but the Buddha, knowing 
well how to handle the situation, did not say anything. 

Then the Buddha, going by stages, arrived at Bhaddivatika village. The Venerable Sãgata 
stayed at the shrine dedicated to the serpent at the Mango Tree Ferry. He went into the den 
where the serpent lived, placed a grass mat on the ground, sat with legs crossed, and with 
his body held erect, he entered into jhãna. 

The serpent was very angry with the intruder and sent out hot fumes. The Venerable 
Sãgata responded with fumes of greater power. The serpent got íurious and sent out 
Hames. But the Venerable Sãgata, who was entering into the jhãnic attainment of 
concentration on the element of heat, produced Hames of greater intensity. 

Then the serpent realized that he was up against someone who was more powerful than 
himselí. He said: “Venerable Sir, I take reíuge in your reverence.” The Venerable Sãgata 
said: “You need not take reíuge in me. Take reíuge in the Buddha.” “Very well, Venerable 
Sir,” the serpent said. Hence, he became a disciple of the Buddha and was established in the 
Three Reíuges, and became íriendly to the local populace. Rains fell during proper season 
and bumper crops were harvested. (Commentary on Anguttara) After the Venerable Sãgata 
had tamed the serpent, he joined the Buddha at Bhaddhivatika village. 

The Buddha's Visit to Kosambĩ 

Aíter bringing Enlightenment to many deserving persons, the Buddha proceeded to 
Kosambĩ. The citizens of Kosambĩ had learnt about the conquest of Venerable Sãgata over 
the serpent, after a great battle. When the Buddha entered Kosambĩ, He was welcomed by 
the citizens. They also visited the Venerable Sãgata, made obeisance to him, and sitting in a 
suitable place, said him: “Venerable Sir, what sort of thing is a rare thing for your 
reverence? What sort of of thing would please your reverence? What sort of thing shall we 
prepare for your reverence?” Although Venerable Sãgata did not say anything, bhikkhus of 
the Group of Six intervened and said: “Lay supporters, there is a red beverage with the 
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colour of the pigeon's feet and which is clear. That alcoholic drink is a rare thing for 
bhikkhus; it is delightíul. So prepare that kind of beverage.” 

A Note on the Band of Six, Chabbaggĩ 

There were in Sãvatthi six íriends who considered earning a living burdensome and 
preíerred a life of ease as bhikkhus. They were (1&2) Panduka and Lohitaka, the 
twain; (3&4) Mettiya and Bhũmajaka, the twain; and (5&6) Assaji and 
Punabbasuka, the twain. They sought bhikkhn-e lders of great authority, namely, the 
two Chieí Disciples, as their preceptors whom they could look to in case of 
trouble. 

(Aíter five years' standing in bhikkhuhood and having mastered the Fundamental 
Precepts for bhikkhus (the Mãtikă), they agreed among themselves to split up into 
three sub-groups to be stationed at prosperous places. This was to ensure a regular 
livelihood for themselves. 

(The íirst sub-group with (1) Panduka and (2) Lohitaka as leaders was, by 
agreement among the group of Six, assigned to Sãvatthi with these considerations: 
Sãvatthi was a City of 5.7 million houses resided by worthy íamilies. It had 
suzerainty over the Provinces of Kãsi and Kosala with eighty thousand villages, 
Panduka and Lohitaka were to set up monastic compounds at advantageous sites at 
Sãvatthi, where íruit trees of sorts were to be cultivated and gardens to attract lay 
supporters. These íruits and flowers should be presented regularly to lay supporters 
who, thus beíriended, would send their boys to the monastery to be novitiated and 
then admitted into the Order. In this way, a big following of bhikkhu pupils was to 
be raised by the two leaders. 

(Likewise, (3) Mettiya and (4) Bhũmajaka, the second subgroup was assigned to 
Rặjagaha with these considerations: Rặjagaha was a City where 130 million people 
lived. It had suzerainty over the Provinces of Anga and Magadha, which were three 
hundred yojanas wide, and had eighty thousand villages. Similarly, Mettiya and 
Bhũmajaka were to set up monastic compounds at advantageous sites at Rãjagaha, 
where íruit tree of sorts were to be cultivated and gardens to attract lay supporters. 

By making giíts of íruits and flowers, the people should be beíriended. And they 
would send their boys to the monastery to be novitiated and then admitted into the 
Order. In this way, a big following of bhikkhu pupils was to be raised by the two 
leaders. 

(Kĩtãgiri was a market town with a big area around it. Since it received rains during 
the rainy season as well as during the cold season, it produced three crops of paddy 
a year. There the third sub-group, headed by (5) Assail and (6) Punabbasuka should 
settle down. They were given the same assignments and objectives as the previous 
leaders. 

(The six leaders carried out the above plan with some success. Each of the three 
sub-groups were able to raise five hundred (or more) bhikkhu pupils, making a 
total of over fifteen hundred bhikkhu pupils in their fold, who were known as the 
sect of ‘the group of six bhikkhus ’. 

(Of the six leaders of the sect, Panduka and Lohitaka with their five hundred pupils 
were of good morality. They used to accompany the Buddha on his tours. Although 
they might commit fresh inírmgement of the bhikkhu precepts, they would do so 
because there was no speciíic ban on that particular action. If the precept clearly 
prohibited something, they did not iníringe it. The other four leaders of the sect 
and their people did not care about the precepts.) 

— Commentary on the Nikãya Book Two — 
The citizens of Kosambĩ were simple íolks. They took the advice of the bhikkhus of the 
Band of Six in all sincerity. They made a clear red brew, like the colour of the pigeon's 
feet, and hence called Kapotika. As Venerable Sãgata passed their door, each house offered 
the rare drink to the him. At that time there was no Vinaya rule prohibiting bhikkhus from 
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taking liquor. The Venerable Sãgata did not consider it improper to drink it. He obliged his 
donors by drinking a little of the brew at each house. When he left the City, he collapsed at 
the City door. 

As the Buddha was leaving the City in the company of bhikkhus, He saw the Venerable 
Sãgata lying on the ground. He had him carried to the monastery, where the other bhikkhus 
laid him with his head turned towards the Buddha. But the Venerable, who was intoxicated 
with liquor, turned himselí such that his feet were towards the Buddha. Then the Buddha 
addressed the bhikkhus thus: 

Buddha: “Bhikkhus, Sãgata usually had respect and deíerence for Me, did he not?” 

Bhikkhus: “He did, Venerable Sir.” 

Buddha: “Now, does Sãgata show any respect and deíerence for me?” 

Bhikkhus: “No, Venerable Sir.” 

Buddha: “ Bhikkhus , Sãgata had vanquished the serpent at the Mango Tree íerry, did he 

not?” 

Bhikkhus: “Yes, he did, Venerable Sừ.” 

Buddha: “In his present State, would Sãgata be able to vanquish the serpent?” 

Bhikkhus: “No, Venerable Sừ.” 

Buddha: “ Bhikkhus , by taking liquor one is rendered senseless through intoxication, 

would it be proper for one to take liquor?” 

Bhikkhus: “No, Venerable Sir.” 

The Buddha continued: “Bhikkhus, taking alcoholic drinks is improper, wrong, 
unwarranted, unbecoming for a bhikkhu, and yet Bhikkhu Sãgata, possessed of the five 
supernormal powers, took it. Why did he do it? Bhikkhus, this is an act which does not lend 
itself to reverence by those who do not already have reverence for a bhikkhu ...” Aíter 
denouncing the act, the Buddha declared that any bhikkhu who takes alcoholic drink is 
liable to incur a Pãcittiya breach of the Precepts. 

— Extract from the Vinaya Pitaka. Pãcittiya Division, Surãpãna Sikkhãpada — 

Attainment of Arahatship 

On the next day, Venerable Sãgata recovered his senses and repented his mistake. A sense 
of shame and dread overcame him. Aíter admitting this íault to the Buddha and making 
obeisance, he had a deep emotional avvakening. And with diligence in the development of 
Insight, he soon attained arahatship. 

(c) Etadagga Title achieved 

On one occasion, when the Buddha held a congregation of bhikkhus at the Jetavana 
monastery, He declared: 

“Etcidaggarìi bhikkhave mama sãvakãnarh bhikkhũnarh tẹịodhãtu- 
kusalãnarh yadidarh Sãgato. ” 

“Bhikkhus , among My bhikkhu-discipìes who are adept at dvvelling in the 
jhãnic attainment of concentration on the element of heat, Bhikkhu Sãgata is 
the íoremost ( etadagga ).” 

(40) RẪDHA MAHẪTHERA 
(a) Aspừation expressed in The Past 

(In describing the past aspiration of the Venerable Rãdha, we draw from the 
Commentary on the Theragãthã as it is more iníormative than the Commentary on 
the Anguttara.) 

The íuture Rãdha was born into a worthy íamily in the City of Hamsãvatĩ, during the time 
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of Buddha Padumuttara. When he came of age, he visited the Buddha’s monastery and, 
after making obeisance to the Buddha, sat in a suitable place. While sitting there, he 
witnessed the Buddha honour a bhikkhu as the íoremost in the íield of illuminating the 
Doctrine to his audience. As such, he had a great desire to be honoured with the same 
recognition by some íuture Buddhas. He made exceptional oíTcrings to the Buddha and, 
thereaíter, he aspired to that honour. The Buddha predicted that his aspiration would be 
íuimied. 

Life as A Clansman in Buddha Vipassĩ’s Time 

The íuture Rãdha, after aspiring to the senior discipleship at the time of Buddha 
Padumuttara, and after many more existences of meritorious deeds, he was reborn as a 
worthy man again during the time of Buddha Vipassĩ. When he came of age, he met 
Buddha Vipassĩ who was going on the alms-round. He had an intense devotion to the 
Buddha and offered Him a mango of a very delicious type. 

(b) Ascetic Life adopted in His Final Existence 

Future Rãdha was reborn in the deva-world because of that meritorious deed. Aíter the 
deva existence, he was reborn only in the deva-world and the human world, where he 
engaged himselí in íurther deeds of merit. During the time of Buddha Gotama, he was 
reborn as a brahmin youth by the name of Rãdha, in the City of Rặjagaha. He married and 
when he became old, he did not enjoy the usual care by his wife. Wishing to become a 
bhỉkkhu, he went to the monastery but his requests for admission into the Order were 
reíused by all the bhikkhus because they were not interested in having an aged pupil who 
would not be able to serve them personally. 

Radha the brahmin, already decrepit due to old age, looked even more aged because of 
his írustrations in being reíused repeatedly to be admitted into the Order. He was a 
sorrowful sight as he was being reduced to a mere skeleton, completely worn out, pale like 
a withered leaf with veins running over his whole body, like netting. One day, he went to 
the Buddha and aíter an exchange of courteous greetings, sat in a suitable place. The 
Buddha saw that the old brahmin had suííicient merit to gain Path-Knowledge. And to start 
a dialogue, the Buddha asked: “Brahmin, are you being taken good care of by your wife 
and children?” The old brahmin replied: “O Gotama, I am far from being taken care of by 
my wife and children. In fact, they have been treating me as a total stranger because I am 
too old to be of any use to them.” “Brahmin, in that case, had you not better take up 
bhikkhuhood?” 

Venerable Sãriputta's Sense of Gratitude 

“O Gotama, who would let me get admitted as a bhikkhul There is no bhikkhu who is 
vvilling to be my preceptor due to my old age.” The Buddha then asked the bhikkhus why 
the old brahmin looked so haggard and wasted. The bhikkhus answered that he looked so 
desperate and lorlorn because he could not find a preceptor. “ Bhikkhus , is there any 
bhikkhu who, is in some way, obligated to this brahmin?” 

Thereupon, the Venerable Sãriputta said: “Venerable Sừ, I remember a good turn done to 
me by this brahmin.” “What was that?” asked the Buddha. “Venerable Sir, when I went on 
the alms-round in Rãjagaha, he had offered me a spoonful of cooked rice. I remember that 
good turn done to me.” “Very good, Sãriputta, very good. Virtuous persons do not íorget a 
good turn done to them, and they feel obliged to repay the debt of gratitude. In that case, 
Sãriputta, see that the brahmin is novitiated and then admitted into the Order.” 

“Venerable Sir, by which mode of admission may I admit him?” The Buddha gave a 
discourse concerning the question of the Venerable Sãriputta and declared thus: “Bhikkhus, 
from now on, the mode of admitting a person into full bhikkhuhood by getting him 
established in the Three Reíuges is to he discontinued. Henceíorth, a novice should be 
admitted by a congregation, aíter a íormal proposal for three times and, if there be no 
objection, then the novice shall be admitted.” This was the íirst instance of the new mode 
of admission called íĩatti catuttha procedure. 
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(Points to note: The Buddha attained Períect Self-Enlightenment on the full-moon 
day in Vesãkha, 103 of the Great Era. He passed his íirst vassa in the Deer Park. 

At the end of that vassa, He sent the íirst sixty of His bhikkhn- disciples, all 
arahats, to the four corners of the land to propagate the Doctrine. He admitted into 
the Order new bhikkhus, íirst as novices, and then as full bhikkhus, sponsored by 
these sixty arahats, by getting them established in the Three Reíuges. The Buddha 
Himsell adopted the same mode. Later, considering the great distances the new 
entrants had to travel to the Buddha’s monastery, admissions by this mode were 
allowed by the Buddha, at places of their joining the Order. 

(On the full-moon day in Phussa of the same year, the Buddha went to reside at 
Rãjagaha. A fortnight later, the two Chieí Disciples together with their pupils 
became bhikkhus. On the seventh day of their bhikkhuhood, the Venerable Mahã 
Moggallãna became an arahat. On the íiíteenth day (in Mãgha), the Venerable 
Sãriputta became an arahat. The Brahmin Rãdha’s admission into the Order took 
place during the month íalling between the full moon day in Mãgha and the full 
moon day in Phagguna. 

The Venerable Sãriputta had known that when the Buddha lived in the Deer Park at 
Migadãya íorest, admission as novices and as full bhikkhus was done by getting the 
incumbent established in the Three Reíuges. And yet why did he ask about the 
mode of admission in this case? 

The answer is: the Venerable Sãriputta, as a constant companion to the Buddha, 
knew the Buddha’s wishes, as was the usual competency of those companions. As a 
matter of fact, he was the most competent among those close companions. He had 
hindsight that the Buddha was thinking of instituting a stricter mode of admission 
than the simple mode of getting the incumbent established in the Three Reíuges. 
Since the Buddha’s residence at Rặjagaha, the number of arahats had also grown to 
more than twenty thousand. The remarkable acuteness of the Venerable Sãriputta's 
understanding of the Buddha’s mind was revealed on one occasion too. It was in 
connection with Rãhula, the Buddha’s son. In 103 of the Great Era, at the close of 
the year, the Buddha travelled to His native place, the City of Kapilavatthu. The 
journey took two months. On the seventh day, aíter arrival in that City, His son, 
Rãhula, (aged seven) demanded his inheritance. The Buddha gave him (the most 
worthy) inheritance by saying to the Venerable Sãriputta to admit Rãhula as a 
novice. On that occasion, the Venerable Sãriputta, knowing well that novitiation 
was done by making the incumbent established in the Three Reíuges, asked the 
Buddha: “Venerable Sir, by what mode shall I admit Prince Rãhula as a novice?” 

The earlier practice adopted at the Deer Park was to give admission to novices as 
well as to full bhikkhus by getting them established in the Three Reíuges. But in 
the later case of Rãdha, the admission into bhikkhtihood was done by a 
congregation of the Sangha making íormal proposal for admission by the Preceptor 
thrice and then if the Sangha agreed (by remaining silent) admission was eííected. 

But, in the case of novitiation, the Venerable Sãriputta íathomed the Buddha's 
intention that novitiation should be done either by getting the incumbent established 
in the Three Reíuges or by íormal congregation. Otherwise, the Sangha might be 
under the impression that novitiation would be valid only by congregation. 
Thereíore, to get the express consent from the Buddha to períorm novitiation by 
getting Rãhula established in the Three Reíuges, the Venerable Sãriputta put that 
question to the Buddha.) 

— Commentary on the Vinaya Mahãvagga — 
Rãdha's Ascetic Life and Attainment of Arahatship 

The Venerable Sãriputta, respectíully complying with the orders of the Buddha, acted as 
preceptor in the íormal congregation which admitted Brahmin Rãdha into the Order. He 
knew that the Buddha had a high regard for the Brahmin and so aíter the admission, he 
looked aíter the personal welfare of the aged bhikkhu. 
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He took Venerable Rãdha to a forest abode. A bhikkhu, who is junior in bhỉkkhu standing, 
has little privileges in the matter of the four requisites. The Venerable Sãriputta, who was a 
senior bhikkhu, enjoyed priority in receiving these requisites but he shared them with 
Venerable Radha, while he himselí lived on the daily alms-food. Thus, being shared 
monastic dwelling and food by his Preceptor, the Venerable Sãriputta, Venerable Rãdha 
recovered physically into a healthy State. Then taking instructions in the practice of the 
Noble Path from his Preceptor, he worked with diligence and soon attained arahatship. 

Alĩnacitta Jãtaka 

Then the Venerable Sãriputta took Venerable Rãdha to pay homage to the Buddha. 
Although the Buddha knew how Venerable Rãdha was doing, He asked the Venerable 
Sãriputta: “Sãriputta, I had given Bhikkhu Rãdha to your care. How is Rãdha doing? Is he 
happy in bhikkhuhood?” The Venerable Sãriputta replied: “Venerable Sir, if one were to 
point to a bhikkhu who íinds full satisíaction in the Teaching, one has only to point to a 
bhikkhu of Rãdha’s type.” 

Then there became common among bhikkhus with words of praise concerning the 
Venerable Sãriputta, they were saying: “Friends, Sãriputta has a strong sense of gratitude 
and is also apt to repay the debt of gratitude he owes to others.” When the Buddha heard 
these words, he said to the bhikkhus : “Bhikkhus, it is not such great a wonder that Sãriputta, 
in his last existence, should remember his debt of gratitude and repay it. Even in his long 
past, when he was a mere animal, he had this sense of gratitude.” The bhikkhus then 
requested the Buddha to relate to them the past story concerning the Venerable Sãriputta. 
The Buddha related to them the Alĩnacitta Jãtaka (Duka Nipãta). 

“Bhikkhus, in the past, there lived, at the foot of a hill, five hundred carpenters who used 
to fell trees in the forest. They would cut them to suitable sizes and then float down the 
lumbers downstream, in raíts. At one time, an elephant was wounded in the íorest by a 
piece of heavy bough which it tore off from the tree. The pointed piece of wood pierced its 
foot so severely that it was rendered immobile. 

Aíter two or three days, the wounded elephant noticed that there were a big group of men 
passing its way everyday, and hoped that they might be able to help it. It followed the men. 
When the men saw it following them, they were írightened and ran away. The elephant 
then did not follow them but stopped. When the carpenters stopped running, the elephant 
drew near them again. 

The head of the carpenters, being wise, pondered on the behaviour of the elephant: “This 
elephant comes to us as we do not move on, but stops when we run away from it. There 
must be some reason.” Then the men went up the trees and observed the movements of the 
elephant. The elephant went near them and, after showing them the wound at its foot, lay 
down. The carpenters understood the elephant's behaviour then: it was critically wounded 
and was seeking help. They went to the elephant and inspected the wound. Then they cut 
the end of the big wooden spike piercing the elephant's foot into a neat groove, tied a 
strong rope around the groove, and pulled the spike out. They washed the wound with 
herbs, applied medicinal preparations to their best of ability and then dressed the wound. 
Soon the wound healed and the elephant was well. 

Deeply grateíul to its healers, the elephant thought about repaying the debt of gratitude. It 
went back to its den and brought back a young calf which was white all over. This was a 
most auspicious kind of vvhite elephant called Gandha species. The carpenters were very 
glad to see the elephant returned with a calf. The elephant was not merely showing them 
the noble calf but it meant to make a gift of it to the beneíactors. To make its intention 
clear, it left the place alone. 

The calf followed it but the íather elephant gave a signal sound to the calf to go back to 
the men. The calf obeyed. The men then said to the calf: “O dear boy, we have no use with 
you. Just go back to your íather.” The calf went back but the íather would not take him 
back. For three times, the carpenters sent him back, only to be reíused by the íather. So 
they were obliged to keep it. The five hundred carpenters each gave a handíul of cooked 
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rice to the calf which was sufficient nourishment for it. It would help them by piling up the 
cut-up logs, ready to be rafted. 

(The Commentary on the Anguttara relates the story up to this point only, to show 
the sense of gratitude of the Venerable Sãriputta when he was an elephant. We now 
continue the story as described in the Jãtaka.) 

(Continuation of the Alĩnacitta Jãtaka.y From that time on, the white elephant calf became 
part of the team of carpenters. Obeying their commands, he assisted them in all their tasks. 
The carpenters fed him with their share of cooked rice. At the close of the day's work, the 
men and the calf went into the river to bathe and play together. 

There is a noteworthy thing about noble elephants or noble horses or noble 
humans: they never deíecate or urinate in the water, but go up to dry ground for 
the purpose. 

One day, great torrent came down from up-stream from Bãrãnasĩ. In that current, there 
floated down a piece of dried dung excreted by the white calf, and was caught in a bush at 
the public washing place in Bãrãnasĩ. The tenders of the royal elephants brought to the 
river five hundred elephants to be washed. These elephants sniííed around, got the smell of 
the dung of the white elephant and panicked. They dared not enter the water but tried to 
run away with raised tails. The elephant tenders reported the strange behaviour of the 
elephants to the physicians in charge of elephants. They knew that there must be something 
in the water that caused the panic of the King's elephants. A close search was made and 
they discovered the piece of dung in the bush. Thus, the reason for the íright of the five 
hundred elephants was ascertained. A big jar was íilled with water and in it the white 
elephant's dung was made to dissolve. The five hundred elephants were then washed in that 
solution which had a pleasant odour. Then only the elephants would enter the water. 

The elephant physicians reported their experience to the King and strongly suggested to 
him that the noble white elephant should be searched for. The King led the expedition in a 
big ílotilla up the stream until they reached the working place of the carpenters, at the foot 
of the hill. The white elephant calf was then bathing in the river. He heard the sound of the 
royal drums and ran to its masters, the carpenters, who welcomed the King. “Great King,” 
they said, “you do not need to come up personally to obtain timber. You could send 
someone for that.” The King ansvvered: “Friends, we do not come here for timber. We 
have come to take this white elephant calf that is in your possession.” “Then, o King, take 
it by all means.” 

The young calf, however, was not willing to leave its masters, and did not budge from 
where it was standing. The elephant physicians were consulted. They explained to the King 
that the young calf would like to see its masters íully compensated for its upkeep. The 
King then ordered that a hundred thousand coins of silver be placed at each of the six parts 
of the body of the calf, i.e. at the four feet, at the trunk and at the tail. Still the calf would 
not budge. It wanted the King to give personal presents (as well). When every man in the 
party of carpenters, and their wives were given a piece of clothing and playthings for their 
children, who were his playmates, it then agreed to go with the King. It cast long parting 
looks at the men, their wives and children as it went along with the King. 

The calf was escorted to the City which it was made to go round clockwise thrice in pomp 
and ceremony, the whole of the City and the elephant-yard were decorated. He was then 
housed at the elephant-yard, íitted with the paraphernalia of a royal mount. Then it was 
anointed as the King's personal associate, as well as the royal mount. It was assigned half 
of the royal estate, with every aspect of regal status. From the day of its arrival, Bãrãnasĩ 
acquired the dominance of the whole lambudĩpa. 

Aíter some time, the íuture Buddha was conceived in the womb of the Chieí Queen of 
Bãrãnasĩ. When the gestation period was due the King died. The news of the King's demise 
was not revealed to the white elephant for fear that it might suffer broken-heart. 

However, the news could not be kept secret for long. For when news of the King's death 
became known to the neighbouring province of Kosala, the King of Kosala besieged 
Bãrãnasĩ. The citừens of Bãrãnasĩ sent an envoy to the Kosalan King with the message 
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which purported to say: “Our Queen is due to give birth to a child seven day's hence, 
according to persons adept at reading people's appearance. If the Queen gives birth to a 
son, we shall wage war. Meantime, would the Kosalan King hold his peace just for seven 
days?” The Kosalan King agreed. 

The Queen gave birth to a son on the seventh day. The birth of the child was marked by 
the citừens of Bãrãnasĩ being in cheeríul spirits, hence the boy was named Prince 
Alĩnacitta, (meaning ‘Prince who brings good cheer’). 

The war started, as mutually agreed, on the day of the birth of the Prince. The vvarriors of 
Bãrãnasĩ, lacking a general on the íield, íought bravely yet their morale was running low. 
The ministers coníided with the Queen that to avert deíeat, the white elephant should be 
told of the death of the King, and the plight of a kingless City under siege by the Kosalan 
King. The Queen agreed. Then íitting the royal iníant in regalia, placing it on a piece of 
white cloth, she carried it to the elephant-yard accompanied by her ministers and put down 
the child near the foot of the white elephant. She said: “O Great White Elephant, we have 
kept the news of the King's death from you because we íeared you might suffer broken- 
heart. Here is the Prince, the son of your deceased ữiend, the King. Now our City is under 
siege by the Kosalan King, your little child, the Prince, is in danger. The people deíending 
the City are in low spirits. You may now destroy the child, or save him and his throne from 
the invaders. 

Thereupon the white elephant fondled the baby with his trunk, took it up, and placing it 
on his head, wailed bitterly. Then he put down the baby and placed it in the arms of the 
Queen. Making a signal, sound of his readiness for action, meaning: “I will capture the 
Kosalan King alive”, it went out of the elephant yard. The ministers then íitted the white 
elephant with chain-mail and, opening the City gate, led it out, surrounded by them. Aíter 
getting out of the City, the white elephant ga ve out a shrill sound like that of the crane, ran 
through the besieging íorces and, taking the Kosalan King by his hair knot, put him at the 
feet of the Princeling Alĩnacitta. Frightening off the enemy troops who threatened to harm 
the Princeling, it seemed to say to the Kosalan King: “From now on, Kosalan King, be 
mindíul. Do not take the Princeling as someone to triíle with.” The Kosalan King was thus 
properly subdued. 

From that time on, the suzerainty of the entire Jambudipa became secure in the hands of 
Prince Alĩnacitta. No rival king dared challenge the authority of the Prince. When the 
Prince, the Bodhisatta, was aged seven, he was anointed King Alĩnacitta. He ruled 
righteously and at the end of his life span, he was reborn in the deva realm. 

(The Alĩnacitta Jãtaka was originally related by the Buddha in connection with a 
certain bhikkhu who was íaltering in the observance of the Noble Practice. At 
another time, in connection with the sense of gratitude shown by the Venerable 
Sãriputta in the case of the Venerable Rãdha, this episode was partially related — 
up to the noble tusker giving up its white elephant calf to its beneíactors.) 

Aíter discoursing on the story that had taken place in the past, the Buddha, in the present 
context, uttered these two verses: 

(1) Alĩnacittarh nissặya, palmtthã mahãtĩ camũ; 

Kosalam senasantuttham, jivaggãhaấ agãhayi. 

(Bhikkhus ,) dependent on Prince Alĩnacitta, the Bodhisatta, the big army of 
Bãrãnasĩ had captured alive, (through the might of the royal white elephant), 
the Kosalan King who was unsatisíied with his own domain. 

(2) Evarh nissãya sampanno, bhikkhu ãraddhavĩrìyo; 

Bhãvayam kusalarh dhammarh; yogakkhemassa pattiyã; 

Pãpune anupubbena, sabbasarhyọịanakkhayam. 

Similarly, with the good íortune in having the virtuous ones, such as the 
Buddha and the ariyas, as ữiends, a bhikkhu who puts íorth earnest effort 
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may cultivate the Good Doctrine (i.e. the Thirty-seven constituents of 
Enlightenment and attain arahatship which is characterized by the extinction 
of all íetters, and by gradual stages reach the end of the four bonds (i.e. 
Nibbãna). 

Aíter ending the discourse with the attainment of the Deathless as its highest objective, 
the Buddha continued to show the Four Ariya Truths. At the end of which, the íaltering 
bhikkhu attained Path-Knowledge. The Jãtaka story ended with the usual identiíication of 
the personalities involved, namely, the Chieí Queen, the Bodhisatta's mother was Queen 
Mãyã in the present existence; the King of Bãrãnasĩ, King Suddhodãna; the royal white 
elephant, the íaltering bhikkhu; the noble tusker, íather of the white calf, the Venerable 
Sãriputta; the Kosalan King, the Venerable Mahã Moggallãna; Prince Alĩnacitta, the 
Buddha. This is the Alĩnacitta Jãtaka in the Duka Nipãta. 

The Buddha related the Jãtaka story in connection with the Venerable Sãriputta's sense of 
gratitude, how in the past existence he repaid his debt of gratitude. As regards the 
Venerable Rãdha, the Buddha had made 46 discourses in four vaggas in connection with 
him. Reíer to 2-Rãdha Samyutta, Khandha Vagga Samyutta, Samyutta Nikãya. 

Further, when the Venerable Sãriputta took Venerable Rãdha beíore the Buddha after 
Rãdha’s attainment of arahatship, both of them kneeling beíore the Buddha, the Buddha 
asked Sãriputta: “Sãriputta, does your close pupil Rãdha take kindly to your admonition?” 
The Venerable Sãriputta replied: “Venerable Sir, Bhikkhu Rãdha is very amenable to 
admonition. Whenever a fault of his is pointed out, he does not show the slightest 
resentment.” “Sãriputta, how many amenable pupils like Rãdha would you be prepared to 
accept?” “Venerable Sir, if I am to receive pupils as amenable as Bhikkhu Rãdha, I would 
accept as many as they might come to me.” 

Then, after relating the past story of Venerable Sãriputta, as described in the Alĩnacitta 
Jãtaka, how, even as an animal, the Venerable Sãriputta had shown his sense of gratitude, 
which was the subject-matter of fellow -bhikkhns' remarks, the Buddha extolled the virtues 
of the Venerable Rãdha thus: “ Bhikkhus , a bhikkhu should be amenable to admonition like 
Bhikkhu Rãdha. When the teacher points out a fault of the pupil, the latter should not show 
resentment but should take it as if rich treasures were revealed to him.” In this connection, 
the Buddha uttered this verse: 


Nidhĩnarh va pavattãrarh, 
yam passe vajjadassinam. 

Niggayhavãdirh medhãvim, 
tãdisam panậitam bhaje. 

Tãdisarh bhạịamãnassa, 
seyyo hoti na pãpiyo. 

(Bhikkhus ,) if you should meet with a man of wisdom who points out íaults 
and reproves you, you should associate with such a wise person as someone 
who reveals to you hidden treasures. It will be to the advantage, and not the 
disadvantage, of one who seeks the company of such a wise man. 

— Dhammapada, V. 76 — 

By the end of the discourse, many hearers attained Path-Knowledge at various levels. 

(c) Etadagga Title achieved 

On one occasion, when the Buddha named loremost bhikkhus, He declared: 

“Etadaggarii bhikkhave mama sãvakãnam bhikkhũnam patibhãneyyakãnarh 
yadidarh Rãdho. ” 

“Bhikkhus, among My bhikkhu- disciples who inspire Me to ampliíy My 
discourses, Bhikkhtt Rãdha is the íoremost ịetadagga).” 

(The Venerable Rãdha’s perspicacity and deep conviction in the Doctrine was a 
source of inspiration to the Buddha to ampliíy His discourses. (This fact may be 
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gathered from Rãdha Samyutta, particularly the six last suttas in the Firs1 Vagga, 
and the whole of the Fourth Vagga). The term patibhãneyyaka has been deíined as: 
Patibhãnarn janentĩti patibhãneỵyakã, — those disciples who cause to arouse the 
Buddha’s íacility in discoursing.) 

(41) MOGHARÃJA MAHÃTHERA 

(The story of the Venerable Mogharãja is gleaned from the Commentary on the 
Anguttara Nikãya and the Commentary on the Pãrayana vagga of the Sutta Nipãta.) 

(a) Aspứation expressed in The Past 

The íuture Mogharãja was born into a worthy íamily in the City of Hamsãvatĩ, during the 
time of Buddha Padumuttara. On one occasion, while he was listening to a sermon by the 
Buddha, he witnessed a bhikkhu being declared by Him as the íoremost bhikkhu among His 
disciples who wear robes that were iníerior in three ways, namely, of iníerior rag material, 
of iníerior thread, and of iníerior dye. The íuture Mogharãja had a strong desire to be 
acknowledged likewise as a íoremost bhikkhu in some íuture time. He made extraordinary 
oíTcrings to the Buddha and expressed this aspiration beíore Him. The Buddha predicted 
that the aspiration would be íulíilled. 

Life as Minister to King Katthavãhana 

The íuture Mogharãja spent a meritorious life and passed away into the realm of devas 
and then in the realm of humans and devas. Prior to the appearance of Buddha Kassapa he 
was reborn in the City of Katthavãhana, into a noble íamily. When he was of correct age, 
he became a courtier at King Katthavãhana's court and later was appointed as a minister. 

We shall now relate the story of King Katthavãhana, the details of which are íound in the 
Commentary on the Sutta Nipãta, Book Two. Beíore the advent of Buddha Kassapa, there 
was an accomplished carpenter, a native of Bãrãnasĩ, whose carpentry skill was unrivalled. 
He had sixteen senior pupils, each of whom had one thousand apprentices. Thus, together 
with this Master Carpenter, there were 16,017 carpenters, who made living in Bãrãnasĩ. 
They would go to the íorest and gather various kinds of timber to make various kinds of 
articles and high class íurniture, which were fit for royalty and nobility in the City. They 
brought their wares to Bãrãnasĩ in a raft. When the King wanted to have palaces built, 
ranging from a single-tiered mansion to a seven-tiered mansion, they did it to the 
satisíaction and delight of the King. They also bailt other structures for other people. 

Construction of A Flying Machine 

The master craítsman conceived an idea one day: “It would be too hard for me to live on 
my carpenter's trade in my old age; (1 must do something).” He ordered his pupils to gather 
species of light wood with which he built a ílying machine resembling the garuỊa bird. 
Aíter assembling the machinery in it, he started the ‘engine’ which made the contraption 
fly in the air like at bird. He flew in it to the íorest where his men were working and 
descended there. 

He said to his pupils: “Boys, let us build ílying machines like this and with our superior 
power, we can rule the Jambudĩpa. Now, copy this Hying machine. We must escape from 
the drudgery of our carpenters' existence.” The pupils successíully built similar tlying 
machines and reported it to the master. “Now, which City shall we conquer?”asked the 
master. “Let us conquer Bãrãnasĩ, Master,” they suggested. “That would not do, boys. We 
are known as carpenters in Bãrãnasĩ. Even if we were to conquer and rule it, everybody 
will know our origin as carpenters. The Jambudĩpa is a vast place. Let us find our íortune 
elsewhere,” thus advised the master. The pupils agreed. 

Ascension to The Throne as Katthavãhana 

The carpenter guild of 16,017 members had each of their íamilies put aboard a ‘ílying 
machine’, and wielding arrns, flew in the direction of the Himalayas. They entered a City, 
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grouped together in the royal palace and dethroned the king. They then anointed the master 
craítsman as king. Because he was the inventor of the ‘ílying machine’ made of wood, he 
came to be known as King Katthavãhana (‘one who rode on a vehicle made of wood’). 
Based on this personal name of the King, the City and the country also acquired the same 
name. An heir-apparent and a council of sixteen ministers were appointed. The King and 
all these top leaders of the country conducted themselves with righteousness. The King 
extended necessary assistance to the people according to the principle of four means of 
help, with the result that the people were happy and prosperous and had few dangers and 
hazards. Everybody spoke in praise of the King and his staff who were loved, respected 
and relied upon. 

Friendship with King of Bărãnasĩ 

One day, a group of merchants from Bãrãnasĩ went to Katthavãhana with their 
merchandise. When they were given audience by King Katthavãhana, the King asked them 
where they lived. Being told that they lived in Bãrãnasĩ, the King said to them: 

“O men, I would like to be on cordial relationship with the King of Bãrãnasĩ. Would you 
render your Service to that end?” The merchants gladly undertook to help. During their stay 
in Katthavãhana, the King provided them with all their needs and at the time of their 
departure, they were again reminded courteously to help promote íriendship between the 
two cities. 

When the merchants arrived at Bãrãnasĩ, they conveyed to their King the message of the 
King of Katthavãhana. The King was delighted. He made public announcement by the beat 
of the drum that merchants of Katthavãhana, who were selling their goods in Bãrãnasĩ, 
would be exempt from taxes. Thus, the two Kings, who had never met, were already in 
bonds of íriendship. The King of Katthavãhana reciprocated by proclaiming that merchants 
of Bãrãnasĩ, who were doing business in his City, would also be exempt from taxes. He also 
issued standing orders that merchants of Bãrãnasĩ would be provided with all their needs 
out of the King's cofíers. 

The King of Bãrãnasĩ then sent a message to the King of Katthavãhana to the effect that 
if there should occur within the domains of Katthavãhana something noteworthy, whether 
seen or heard, would King Katthavãhana see to it that that event be seen or heard by the 
King of Bãrãnasĩ? The King of Katthavãhana also sent to the King of Bãrãnasĩ a similar 
message. 

Exchange of Giíts 

One day the King of Katthavãhana obtained a certain íabric of most rare quality which 
was not only extra-fine but had a sheen that dazzled like the rising sun. He remembered the 
message received from the King of Bãrãnasĩ and thought it fit to send this extraordinary 
íabric to Bãrãnasĩ. He had eight caskets of ivory carved out for him, in each he put a piece 
of the íabric. Outside the ivory caskets, he had a lac ball embalming each casket. The eight 
lac balls were placed in a wooden box which was wrapped in very fine íabric. On it was 
written the inscription: “To be presented to the King of Bãrãnasĩ.” An accompanying 
message suggested that the King of Bãrãnasĩ open this gift himselí on the palace grounds 
where all the ministers should be present. 

The royal delegation from the court of Katthavãhana presented the gift box and the 
message to the King of Bãrãnasĩ who caused a meeting of the ministers at the courtyard. 
He opened the box in their presence. On íinding just eight balls of lac, he was 
disappointed, thinking that the King of Katthavãhana had played a practical joke on him. 
He struck one of the lac balls hard against the throne which he was sitting on and to his 
amazement when the lac broke open and the ivory casket and its lid came apart. Inside, the 
King saw the fine íabric. The seven other lac balls yielded similar ivory caskets with the 
íabric inside. Each piece of íabric measured 16 cubits by 8 cubits. When these íabrics were 
uníolded, they presented a most spectacular scene as though the entire courtyard were 
glimmering in the sun. 

The onlookers snapped their íingers in amazement and some threw up their head-gear 
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into the air in joy, saying: “King Katthavãhana, the unseen íriend of our King, has sent 
such a marvellous gift! Truly that King is a worthy íriend of our King.” 

Gift from Bãrãnasĩ 

The King of Bãrãnasĩ sent for valuers and reíerred the fine íabrics to them for their 
appraisal. The valuers were at a loss to name a value for them. Then the King thought to 
himselí: “My good íriend, the King of Katthavãhana has sent me a priceless gift. A return 
gift should be somehow superior to the gift received. What should that gift be?” 

It was the time when Buddha Kassapa had appeared in the three worlds and was residing 
at Bãrãnasĩ. The King considered that there is nothing as adorable as the Triple Gem. “I 
should send the news of the appearance of the Buddha to King Katthavãhana. That would 
make the most appropriate return gift.” 

So he had the following stanza consisting six lines inscribed with vermilion on gold plate: 

Buddho loke samuppanno, hitãya sabbapãninarh. 

Dhammo loke samuppanno, sukhặya sabbapãninarh. 

Saríigho loke samuppanno, punnakkhettam anuttaram. 

(O Friend Katthavahana,) for the welfare of all living beings, the All- 
Knowing Buddha has appeared in our world, like the rising of the sun at the 
Udaya Mountain in the east. 

For the happiness of all living beings, the Dhamma (comprising the four 
maggas, four phaìas, Nibbãna and the Doctrine) has appeared in our world 
like the rising of the sun in the Udaya mountain in the east. 

The Sangha, the incomparable íertile íield for all to sow seeds of merit, has 
appeared in our world, like the rising of the sun at the Udaya mountain in the 
east. 

Besides these lines, the King had an inscription containing the practice of the Dhamma, 
beginning from getting established in morality for a bhikkhu, progressively towards 
attainment of arahatta-phala. The above gold plate was: (1) íirst put inside a casket 
wrought with the seven kinds of gems; (2) then the jewel casket was placed inside a casket 
of emerald; (3) then the emerald casket was placed inside a casket of cat’s-eye gem; (4) the 
cat’s-eye casket was then placed inside a casket of red ruby; (5) the ruby casket was then 
placed inside a gold casket; (6) the gold casket was then placed inside a silver casket; (7) 
the silver casket was then placed inside an ivory casket and (8) the ivory casket was then 
placed inside a casket of scented musk wood. This casket was put inside a box, wrapped 
with fine íabric and on it the royal Seal was affixed. 

This gift was sent to Katthavãhana in State. A noble tucker in musk was íitted with 
golden ornaments, covered with gold lace, and a golden flag flew on his majestic body. On 
its back, they secured a raised platíorm, on which the gift box was placed. A white 
umbrella was hoisted above it. It was sent off aíter períorming acts of honour with flowers 
and scents, dancing and music. The King himselí' headed the group of royal escorts in 
sending it off up to the border of Kasi Country, the King's domain. Moreover, the King of 
Bãrãnasĩ sent presents with his messages to other rulers of neighbouring States on the route, 
requiring them to pay homage to the special return gift of his. All those rulers complied 
gladly till the carrier tusker reached the border of Katthavãhana. 

King Katthavãhana went out to some distance to welcome the return gift; paying homage 
to it. The gift was opened in the courtyard beíore the people. Aíter removing the thin cloth 
wrapper and opening the box, a scented hard-wood casket was íound. Inside it, the eight 
caskets were opened, one aíter the other in turn till the gold plate iníorming the appearance 
of the Triple Gem was revealed. “This is the rarest gift that one comes by only over an 
immense period of time. My good íriend, the King of Bãrãnasĩ, has been very thoughtíul in 
sending this news to me together with an outline on the practice of the Dhamma.” thus 
retlected King Katthavãhana joyfully. “The appearance of the Buddha, never heard of 
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beíore, has taken place. It were well if I should go and see the Buddha and learn his 
Doctrine,” he mooted. He consulted the idea with his ministers who advised him to stay 
awhile in the City during which they would go and inquire. 

Ministers' Mission 

The sixteen ministers, together with a thousand followers each, said to the King: “Great 
King, if the Buddha has actually appeared in the world, there is no likelihood of our seeing 
you again (at your palace) i.e. we are all going to become bhikkhus. If the Buddha has not 
actually arisen, we shall come back to you.” 

Among the ministers was the King's own nephew (son of his sister) who said: “I am 
going too.” The King said to him: “Son, when you have íound that the Buddha has 
appeared, come back to me and tell me the news.” His nephew agreed: “Very well, o 
King.” 

The sixteen ministers with their sixteen thousand followers went hastily, resting only 
once at a night camp on the way and reached Bãrãnasĩ. However, beíore they got there, 
Buddha Kassapa had passed away. The ministers entered the Buddha’s monastery and 
asked: “Who is the Buddha? Where is the Buddha?” But they íound only the bhikkhu- 
disciples who had been living together with the Buddha. 

The bhikkhu- disciples told them: “The Buddha has passed away.” The ministers then 
wailed, saying: “We ha ve come from afar and we miss even the chance to see the Buddha!” 
They said to the bhikkhu- disciples: “Venerable Sirs, are there sorne words of advice or 
admonition of the Buddha left for the world?” “Yes, lay supporters. They are: ‘Be 
established in the Three Reíuges. Observe the five precepts all the time. Also observe 
uposatha precepts of eight constituents. Give in charity. If you are capable, take up 
bhikkhuhood yourselí.’ ” Thereupon, all the ministers, with the exception of the King's 
nephew, together with their followers, took up bhikkhuhood. 

King Katthavãhana's Demise 

King Katthavãhana's nephew returned to Katthavãhana aíter having obtained an article 
that had been used by the Buddha, as an object of veneration. It was a water strainer. In this 
connection, it may be noted that the articles that had been used by the Buddha included the 
Bodhi tree, alms-bowl, robes, water-strainer, etc. The nephew also arranged for a bhikkhu 
who had learnt by heart the Suttanta, the Vinaya and the Abhidhamma to accompany him to 
Katthavãhana. 

Travelling by stages, the nephew reached Katthavãhana and reported to the King: “Uncle, 
the Buddha actually had appeared in the world, and it is also true that He had passed 
away.” He related the Buddha’s advice as he had learned from the Buddha’s disciples. The 
King resorted to the bhikkhu learned in the Tipitaka and listened to his discourses. He built 
a monastery for the teacher, erected a stupa where the Buddha's water strainer was 
enshrined and planted a new Bodhi Tree. He was established in the five precepts and 
observed uposatha precepts on uposatha days. He gave íreely in charity; and aíter living 
till the end of his life span, he passed away and was reborn in the deva realm. The sixteen 
ministers, who had become bhikkhus together with their sixteen thousand followers, also 
practised the Noble Practice, died as worldlings, and were reborn in the deva realm as 
followers to the deva who had been King Katthavãhana. (Among the sixteen deva 
followers of the deva king there was the íuture Venerable Mogharãja.) 

(b) Ascetic Life adopted in His Final Existence 

During the world-cycle that intervened the two Buddhas, the master craítsman and all his 
followers had deva existence. Then on the eve of the advent of Buddha Gotama, they were 
reborn in the human world. Their leader was born as a son of the King's purohita at the 
court of King Mahã Kosala, íather of Pasenadi Kosala He was named Bãvarĩ, and was 
endowed with three distinguishing marks of a great man. Being a master of the three 
Vedas, he succeeded to the office of purohita (Counsellor) at the death of his íather. The 
remaining sixteen thousand men were reborn in Savatthi in the brahmin clan. Among them 
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Ạịito Tissa Metteyyo, 

Punnako atha Mettãgũ, 

Dhotako Upcisĩvo ca, 

Nando ca atha Hemako. 

Todeyya Kappã dubhayo, 

Jatukkannĩ ca pandito, 

Bhadrăvudho Udayo ca, 

Posãlo cãpi Brãhmano. 

Mogharặịã ca medhãvĩ, 

Pirigiyo ca mahã isi. 

(1) Ajita (2) Tissa Metteyya, (3) Punnaka (4) Mettãgũ (5) Dhotaka (6) 
ùpasĩva (7) Nanda (8) Hemấka (9) Todeyya (10) Kappa (11) Jatukannĩ (12) 
Bhadrãvudha (13) Udaya (14) Posala (15) Mogharãja (16) Pingiya. 

These sixteen Brahmins learned the three Vedas from Master Bãvarĩ. The one thousand 
followers under each of them, in turn, learned from them. Thus, Bãvarĩ and his company of 
followers making a total of 16,017 Brahmins became United again in their last existence. 
(The fifteenth brahmin, Mogharãja, later became the Venerable Mogharãja.) 

Renunciation by Bãvarĩ and His Followers 

At the death of King Mahã Kosala, his son, Pasenadi Kosala, was anointed King. The 
King's purohita, Bãvarĩ, retained his office under the new king, who granted íresh 
privileges to him in addition to those given by his íather. (This was so because the new 
King, as a prince, had been a pupil under Bãvarĩ so that his relationship with the old 
Counsellor was not only official but also personal.) 

One day, Bãvarĩ, remaining in seclusion, took a cool assessment of the learning that he 
possessed. He saw that the Vedas were not of any value to him in good stead in the 
hereaíter. He decided to renounce the world as a recluse. When he revealed this plan to 
King Pasenadi Kosala, the King said: “Master, your presence at our court gives me the 
assurance of elderly counsel which makes me feel I am still under the eyes of my own 
íather. Please don't leave me.” But, since past merit had begun to ripen into íruition, old 
Bãvarĩ could not be persuaded against his plan, and insisted that he was going. The King 
then said: “Master, in that case, I would request you to stay as a hermit in the royal gardens 
so that I might be able to see you by day or by night.” Bãvarĩ conceded to this request and 
he and his company of sixteen senior pupils together with the sixteen thousand followers 
resided in the royal gardens as recluses. The King provided them with four requisites and 
paid his master regular visits, in the morning and evening. 

Aíter some time, the pupils said to their master: “Master, living near the City makes a 
recluse's life unsatisíactory because of the many botherations. The proper place for a 
recluse is somewhere remote from the town. Let us move away from here.” The master 
had only to agree. He told this to the King but the King would not let him leave him alone. 
For three times Bãvarĩ made persistent requests to the King. At last the King had to yield to 
his wishes. He sent along two of his ministers with two hundred thousand coins of money 
to accompany Bãvarĩ and his followers to find a suitable site for their hermitage, on which 
all monastic dwellings for them were to be built. 

The hermit Bãvarĩ, together with 16,016 recluse pupils, under the care of the two 
ministers, left in the southerly direction from Sãvatthi. When they went beyond the 
Jambudipa to a place, which lay between the two kingdoms of Assaka and AỊaka, which 
was a big island where the two streams of River Godhãvarĩ parted, a ỉhree-yoịcma wide 
íorest of edible íruits, Bãvarĩ said to his pupils: “This is the spot where ancient recluses 
had lived. It is suitable for recluses. As a matter of fact, it was the íorest where íamous 
hermits, such as Sarabhanga, had made their dwellings. 

The King's ministers paid a hundred thousand coins of silver each to King Assaka and 
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King AỊaka for possession and use of the land. The two rulers gladly ceded the property 
and also added the two -yọịanas wide land adjoining the íorest, thereby granted a total area 
of five yọịanas. The ministers from the court of Sãvatthi caused a dwelling to be built 
there. They also brought some necessary materials from Sãvatthi and set up a big village 
for the hermits to gather daily alms-food. When their task was completed, they returned to 
Sãvatthi. (The above account is what is stated in the Commentary on the Sutta Nipãta. The 
Commentary on the Anguttara Nikãya tells us of further incidents concerning recluse 
Bãvarĩ which are described below:) On the day, after the two ministers had returned to 
Sãvatthi, a man appeared at the dvvelling and sought permission from the hermits to build a 
house for his own dwelling on the estate. He was allowed to do so. Soon other íamilies 
followed suit and there were a hundred houses on the estate. And so with the kindness of 
Recluse Bãvarĩ, the community of lay householders Hourished, providing a source of daily 
alms-food for the recluses, who also got daily sustenance from the fruit trees. 

Yearly Charity worth A Hundred Thousand 

The village at the hermitage had become prosperous. Revenues from agriculture and 
other activities amounted to a hundred thousand every year which the villagers paid to 
King Assaka. But King Assaka said to them that the revenue should be paid to Hermit 
Bãvarĩ. When they took the money to Bãvarĩ, the hermit said: “Why have you brought this 
money?” The householders said: “Reverend Sir, we pay this sum as token of our gratitude 
for the right of occupancy of your land.” Bãvarĩ replied: “If I cared for money, I would not 
have become a recluse. Take back your money.” “But, Sir,” the householders said, “we 
cannot take back vvhat has been given to you. We shall be paying you the sum of a hundred 
thousand every year. We may humbly suggest that you accept our annual tribute and make 
your own donations with the money as you please.” Bãvarĩ was obliged to agree. And so 
every year there took place a big charity by the good recluse for the beneíit of destitutes, 
peasants, travellers, beggars and mendicants. The news of this noble act spread to the 
whole of the Jambudĩpa. 

A Bogus Brahmin's Threat 

Aíter one such annual occasion, on a certain year, while Bãvarĩ was exulting in his good 
deed at his dwelling, he was roused up from his short slumber by a hoarse cry of a man 
demanding: “Brahmin Bãvarĩ, give something in charity. Give something in charity.” It was 
the voice of a bogus Brahmin who was a descendant of Brahmin Jũjakã (of the Vesantara 
Jãtaka) who came from Dunnivittha brahmin village in the Kingdom of Kalinga. He had 
corne at the behest of his nagging wife who said to him: "Don’t you know that Brahmin 
Bãvarĩ is giving away freely in charity? Go and get gold and silver from him.” The bogus 
Brahmin was a hen-pecked husband. He could not help but do her bidding. 

Bãvarĩ said to him: “O Brahmin, you are late. I have distributed everything to those who 
came for help. I have not a penny left now.” “O Bãvarĩ, I do not want a big amount of 
money. For you, who are giving away such big sums, it is not possible to be penniless as 
you say. Give me just five hundred.” “I don't have five hundred. You will get it at the next 
round.” “Do I have to wait till the next time you chose to give?” He was clearly angry in 
saying those words for he started to utter a curse with some elaboration. He íetched some 
cow-dung, red flowers, coarse grass into the dwelling, and hastily smeared the floor at the 
entrance to the residence of Bãvarĩ with cow-dung, strewed it with red flowers, and spread 
the coarse grass all over. Then he washed his left foot with water from his water pot, made 
seven steps on the floor and, stroking his (left) foot with his hand, uttered the following 
curse as when a holy man would chant a manta : 

Sace me yãcamãnassa, bhavarh nãnupadassati. 

Sattame divase tuyharh, muddha phalatu sattadhã. 

If you reíuse to give me the money asked by me, may your head splinter into 
seven pieces on the seventh day ITom now. 

Bãvarĩ was deeply disturbed. “Perhaps his curse might take effect,” he pondered as he lay 
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on his bed, unable to sleep. Then Bãvarĩs mother, in the immediately previous existence, 
who was now the guardian goddess of the hermitage, seeing his íormer son in distress, 
said: 


Na so muddharh pạịanati, kuhako so dhanatthiko, 

Muddhani muddhapãte vã, nãnaríĩ, tassa na vijjati. 

(Son,) that Brahmin does not know what is called ‘the head’. He is a mere 
bogus Brahmin who is out to get your money. Neither does he understand the 
meaning of ‘the head’ ( muddha ) nor the íactor that can cause ‘the head’ to be 
split asunder ( muddhãdhipãta ). 

Then Bãvarĩ said: “O mother, if you know what is meant by ‘the head’ and the íactor that 
can cause ‘the head’, may I know them.” 

The goddess said: “Son, I do not know these two things. Only the Buddhas know them.” 
“Who in this world know them? Please direct me to that person.” “There is the All- 
Knowing Buddha, Lord of the Three Worlds.” When the word ‘Buddha’ was heard, Bãvarĩ 
was extremely delighted and all worries left him. “Where is the Buddha now?” “The 
Buddha is residing at the Jetavana monastery in Sãvatthi.” 

Early next morning, Bãvarĩ called his sixteen pupils and said: “O men, the Buddha is said 
to have appeared in the world. Go and veriíy the fact and let me know. I mean to go to the 
Buddha myselí but at my advanced age, I am expecting death at any moment. Go and see 
the Buddha and put these seven questions to him.” The questions arranged in verse known 
as muddha phãìana (also known as muddhãdhipãta ) were then taught to them in detail. 

Note that on the eighth year of Bãvarĩs settling down by the banks of River 
Godhãvarĩ, the Buddha appeared in the-world. 

— Commentary on thc Sutta Nipãta. Book Two. — 

Then Bãvarĩ pondered thus: “All of my sixteen pupils are wise persons. If they have 
attained the ultimate goal of bhikkhuhood (i.e. Arahatship) they might or might not come 
back to me.” And so he said to Pingiya, his nephew: “Nephew Pihgiya, you ought to come 
back to me without fail. Do tell me the beneíit of the Supramundane when you have 
attained to it.” 

Then the sixteen thousand followers of Bãvarĩ under the leadership of Ajita (of the 
sixteen pupils), together with their sixteen teachers, made obeisance to Bãvarĩ and left their 
dwelling in the northerly direction. 

They proceeded their journey through Mahissati which was the royal City of AỊaka, 
Ujjenĩ, Gonaddha, Vedisa, Pavana, Kosambĩ, Sãketa, Sãvatthi, Setabya, Kapilavatthu, 
Kusinãrã, Pãvã, Bhoga, Vesãlĩ and Rặjagaha„ which was in Magadha country. It was a long 
journey covering many yojanas. 

As they passed a City, the people asked them vvhere they were going and when they said 
that they were going to see the Buddha to clariíy certain problems, many people joined 
them. By the time they passed Kosambĩ and reached Sãketa, the line of pilgrims was six 
yojanas long already. The Buddha knew the Corning of the hermits, pupils of Bãvarĩ, and 
that they were being joined by many people along the way. But as the íaculties of the 
hermits were not ripe yet, the Buddha did not stay in Sãvatthi to receive them, as the proper 
place for their enlightenment was Pãsãnaka Shrine in Magadha. By having to pass through 
more cities to that particular place, the number of pilgrims would have grown larger and 
that all of them would beneíit from His discourse there, i.e. gain the Knowledge of the 
Four Ariya Truths. 

Taking into consideration this great advantage to the pilgrims, the Buddha left Sãvatthi 
and went in the direction of Rặjagaha ahead of the arrival of the pilgrims there. 

When the big crowd reached Sãvatthi, they entered the Buddha’s monastery and inquired 
where the Buddha was. At the entrance to the private quarters of the Buddha, the scented 
chamber, they noticed the footprint of he Buddha (which was left there by the Buddha’s 
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will to remain intact till they came there). They were adept at reading the footprints of all 
types of persons that: 

Rattassa hi ukkutikarh padarh bhave, 
dutthassa hoti avakadậhitam padarh, 

MũỊhassa hoti sahas ãnupĩỊitarh 
vivatacchadassa idam ĩdisarh padarh. 

A person who is lustíul has his or her íootprint with a hollow at the 
middle. 

A person who is full of hatred has his or her íootprint inclined backwards. 

A person who has much bewilderment has his or her print very markedly 
impressed at the toes and at the heel. 

The present íootprint is surely that of the All-Knowing Buddha who has 
destroyed all the deíilements. 

By their own learning, the recluses were sure that they had come across the íootprint of 
the Buddha. 

The Buddha travelled by stages through Setabya, Kapilavatthu, etc. and reached the 
Pãsãnaka Shrine near Rãjagaha, letting a big number of persons follow him. The hermits 
then left Savatthi as soon as they had ascertained themselves about the íootprint of the 
Buddha, and travelling by stages through Setabya and Kapilavatthu, etc., reached the 
Pãsãnaka Shrine near Rãjagaha. 

(Pãsãnaka Shrine was a pre-Buddhistic shrine. It was built on a vast rock in honour 
of a local deity. When the Buddha appeared, the people built a new temple and 
donated for the use by Buddhist devotees. The old name however was retained.) 

Sakka had prepared sufficient place to have the huge crowd accommodated at the 
Pãsãnaka temple. In the meanwhile, the hermits tried their best to catch up with the 
Buddha, travelling in the cool hours of the mornings and evenings. When they saw 
Pãsãnaka Shrine, their destination where the Buddha was understood to be residing, they 
were extremely happy like a thirsty man seeing water, or like a merchant who has realized 
a good íortune, or like a weary traveller seeing a cool shade. They rushed into the Shrine in 
all haste. 

They saw the Buddha delivering a sermon in the midst of many bhikkhus with a voice 
that reminds one of a lion roaring. Ajita, the leader of the Brahmins, was greatly delighted 
on seeing the Buddha emitting the six Buddha-rays while expounding the Dhamma and was 
íurther encouraged by the Buddha's amiable words of greetings, such as: “How did you 
find the weather? Was it tolerable?” etc. Sitting in a suitable place, he put the íirst question 
to the Buddha without speaking it aloud but directing his mind to the stanza taught by his 
master Bãvarĩ, thus: 

Adissa jammanarh brũhi, gottariĩ brũhi salakkhanam; 

Mantesu paramũh brũhi, kati vãceti Brãhmano. 

May I be told: (1) How old our master (Bãvarĩ) is? (2) What distinguishing 
bodily marks is our master endowed with? (3) What his lineage is? (4) How 
accomplished is he in the three Vedas? (5) How many pupils are learning the 
Vedas under him? 

Bãvarĩ had instructed Ajita to put those questions mentally. And he did as he was told. 
The Buddha, as expected by Bãvarĩ, knew Ajita's questions and gave the following answers 
without hesitation (in two stanzas): 

Vĩsarh vassasatarii ặyu, so ca gottenci Bãvarĩ; 

Tĩnissa lakkhanã gatte, tinnam vedãna pãragũ. 

Lakkhane itihãse ca, sanighanậu saketubhe; 
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Paíĩca satãni vãceti, sadhamme Paramĩrh gato, 

(Ajita,) (1) your teacher's age is one hundred and twenty years, (2) he 
belongs to the clan of Bãvarĩ, (3) he has three distinguishing marks of a great 
man, (4) he has mastered the three Vedas; "He has mastered the Nigandu (the 
Abidhãna), the Ketubha (poetics), Lakkhana (Characteristics of the great 
man), the Itihãsa (Legendary lore). (5) He is teaching the three Vedas to five 
hundred pupils who are lazy and dull. 

Ajita wanted to know what three characteristics are possessed by his master, with 
reíerence to the third answer above, and put the following question mentally: 

Lakkhanmh pavicayam, Bãvcirissa naruttama; 

Karìkhacchida pakãsehi, mã no kaửkhãyitarh ahu. 

o Supreme Man endowed with the íaculty of dispelling doubts of all beings, 
please speciíy in detail what are the three distinguishing marks of Bãvarĩ. Do 
not let us have any scepticism. 

The Buddha made the following reply: 

Mukham jĩvhãya chãdeti, unnassa bhamukantare, 

Kosohitaríi vatthaguyham, evarh jãnãhi mănava. 

(Ajita,) (1) your teacher Bãvarĩ can cover his face with his tongue, (2) there 
is the spiral auspicious hair between his eyebrows, (3) his genital organ is 
sheathed (like that of the Chaddanta elephant). Ajita, note these three 
distinguishing marks on him. 

This the Buddha answered in precise terms. Then the audience, which covered an area of 
twelve yojanas, were amazed, for they heard no one asking questions except the Buddha’s 
prompt and detail ansvvers. Raising their joint palms above their heads, they wondered 
aloud: “Who is the questioner? Is he a deva or a Brahmã, or Sakka the beloved husband of 
Sụjãtã?” 

Having heard the answers to his five questions, Ajita asked two more questions mentally: 

Muddham muddhãdhipãtan ca, BãvarTparipucchati; 

Tam vyãkarohi Bhagavã, kankham vinaya no ise. 

o Virtuous One, our teacher wishes to ask two problems: íirst what is meant 
by ‘the head’ ( muddha )? Secondly, what is the íactor that can chop off ‘the 
head’ ( muddhãhipãta )? Kindly answer these two questions and dispel our 
doubts. 

To that mental question of Ajita, the Buddha answered aloud thus: 

Avijjam muddhã ti jãnãhi, vijjã muddhãdhipãtini; 

Saddhã sati samãdhĩhỉ, chandavĩriyena sarhyutã. 

(Ajita,) Ignorance ( avijjã ) of the four Ariya Truths is the head (muddha) of 
repeated rebirths (samsãra). Knowledge of the Ariya Path (muddhãdhỉpãtins) 
that is associated with coníidence ịsaddhă), mindíulness ( sati ), concentration 
(samãdhi), strong will ( chanda ) and endeavour ( vĩriya ), is the íactor that 
chops off the head. Thus should you know. 

On hearing the exact answers, Ajita was overjoyed. And, placing the antelope's skin on 
his left shoulder, touched the Buddha's feet with his head. Then he said aloud: 

Bãvarĩ Brãhmano bhoto, 
saha sissehi mãrisa; 

Udaggacitto sumano, 
pade vandati Cakkhnma. 
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Venerable One who has made an end of dukkha, endowed with the Eye of 
Knowledge, Brahmin Bãvarĩ, together with his pupils numbering sixteen 
thousand, being in high spirits, worship at your feet! 

The other pupils of Bãvarĩ joined Ajita in these words of praise and made obeisance to 
the Buddha. The Buddha had compassion on Ajita and wished him well in these terms: 

Sukhito BãvarT hotu, 
saha sissehi brãhmano; 

Tvan cã pi sukhito hohi, 
cirarh jĩvãthi mănava. 

May Bãvarĩ and his pupils be happy and well. Young brahmin, may you also 
be happy and well. May you live long. 

Then the Buddha continued: 

Bãvarissa ca tuy ham vã, sabbesarii sabbasarhsayarh; 

Katãvakãsãpucchavho, yam kiíĩci manasicchatha. 

If Bãvarĩ or yourselĩ. Ajita, or anyone of you would like to clear up any 
problem that may arise in your mind, I allow you to ask. 

It was the custom of the All-Knowing Ones to invite queries. 

When this opportunity was extended to them, all the Brahmin sat down, made obeisance 
to the Buddha, and took turns to ask. Ajita was the íirst to do so. The Buddha answered his 
questions and those answers gradually culminated in the realization of arahatship. Ajita and 
his one thousand pupils attained arahatship at the end of the discourse; thousands of others 
also attained magga-phaìa at various levels. As soon as Ajita and his pupils attained 
arahatship, they were called up by the Buddha into bhikkhuhood. They instantly assumed 
the form of bhikkhu-e lders of sixty years' standing, complete with bhikkhu equipment 
which appeared by the supernormal power of the Buddha. They all sat beíore the Buddha 
in worshipping posture. (The rest of Bãvarĩs pupils asked their own questions to the 
Buddha, the details about which may be found in the Sutta Nipãta. Here we shall continue 
only with what is concerned with the Venerable Mogharãja and Bãvarĩ.) 

BãvarTs pupils, mentioned above, asked questions in turn to which the Buddha gave 
answers and which ended in the attainment of arahatship by the questioner and his one 
thousand pupils. All of them, becoming bhikkhus, were called up by the Buddha. 

Mogharãja was a very conceited person who considered himselí as the most learned 
among the sixteen close pupils of Bãvarĩ. He thought it fit to ask his questions only aíter 
Ajita because Ajita was the eldest among the close pupils. So aíter Ajita had íinished, he 
stood up to take his turn. However, the Buddha knew that Mogharãja was conceited and 
was not yet ripe for enlightenment, and that he needed chastisement. So the Buddha said to 
him: “Mogharãja, wait till others have asked their questions.” Mogharãja reílected thus: “I 
have all along been thinking of myselí as the wisest person. But the Buddha knows best. He 
must have judged that my turn to ask questions has not become due.” He sat down silently. 

Then after the eight pupils of Bãvarĩ, viz., (1) Ajita, (2) Tissa Metteyya, (3) Punnaka, (4) 
Mettãgũ (5) Dhotaka, (6) Upasĩva, (7) Nanda and (8) Hemaka, had íinished their turns, he 
became impatient and stood up to take his turn. Again, the Buddha saw him still not ripe 
yet for enlightenment and asked him to wait. Mogharãja took it silently. But when 
remaining six pupils of Bãvarĩ, viz., (9) Todeyya (10) Kappa, (11) Jatukanni, (12) 
Bhadrãvudha, (13) Udaya, and (14) Posala, had finished their turns, Mogharãja was 
concerned about the prospect of his becoming the most junior bhikkhu among BãvarTs 
disciples and took the íiíteenth turn. And now that Mogharãja's íaculties had ripened, the 
Buddha allowed him. Mogharặja began thus: 

Dvãharh sakkam apucchissarh, 
na me vyãkãsi Cakkhumã; 
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Yãvatatiyan ca devĩsi, 
vyãkarotĩ ti me sutarh. 

Twice have I put my questions to the Buddha of Sakyan descent, but the 
Possessor of the Five Eyes, has not replied to me. I have heard it said that the 
Buddha ansvvers, out of compassion, at the third time. 

Ayam loko paro loko, 

Brahmã loko sadevako; 
ditthim te nãbhijãnãti, 

Gotamassa yasassino. 

Neither this human world nor the world of devas and Brahmas understand 
the view held by Buddha Gotama of great fame and following. 

Evarh abh ikkan tadassãvim, 
atthi panhena ãgamarh; 
katlìam lokaríi avekkhantarh, 
maccurặịã na passati. 

To ‘the One-who-sees-the-excellent-Dhamma’ (i.e. the Knower of the inner 
tendencies (ãsaya), supreme release ( adhimutti ), destinies ( gati ) and Nibbãna 
(pãrặyana), etc. of the sentient world), we have come to ask a question: 
howsoever should one perceive the world so that mãra cannot see him (any 
more)? (By what manner of perceiving the conditioned world, does one attain 
arahatship which is liberation from death?) 

To the question contained in the second half of Mogarặja's three stanzas above, the 
Buddha replied: 


Sunnato lokaríi avekkhassu, 

Mogharặịa sadã sato. 

Attãnuditthirh ũhacca, 
evarh maccutaro siyã. 

Evarh lokarh avekkhantarh 
maccurặịã na passati. 

Mogharãja, be mindíul all the time, and abandoning the wrong view 
concerning the five aggregates, i.e. the delusion of self, perceive the world 
(animate or inanimate) as naught, as empty. By perceiving thus, one should 
be liberated from mãra (Death). One who perceives the world thus cannot be 
seen by mãra. 

— Sutta Nipãta, V. 1126. — 

(The wrong view of a personal identity as ‘oneselí’ which is the mistaken concept 
of the present body, sakkăyaditthỉ, must be discarded and all conditioned 
phenomena should be viewed as insubstantial not-self ( anatta ), and in truth and 
reality, a mere nothingness. When this right perception has struck root, Death is 
conquered. When arahatta-phala is realised, the arahat passes beyond the domain 
of death ( mãra ). ‘Passing beyond Death’s domain’ is a metaphor which means 
attainment of arahatship. This stanza has as its main object, the attainment of 
arahatship.) 

Aíter hearing this stanza which culminated in arahatta-phala, Mogharãja and his one 
thousand followers attained arahatship, as did the previous pupils of Bãvãrĩ. They were 
‘Called-up bhikkhus ’. Thousands among the audience gained magga-phaìa at various levels, 
too. 
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(c) Etadagga Title achieved 

Since he became a bhikkhu by being called up as a bhikkhu by the Buddha, the Venerable 
Mogharãja had the habit of wearing only iníerior or poor robes in that they were stitched 
out of coarse rags, dyed poorly just to meet the rules of the Vinaya, and stitched with 
iníerior thread. Thereíore, on one occasion, when the Buddha was holding a congregation 
of bhikkhus at the Jetavana monastery, He declared: 

“Etadaggaríi bhikkhave mama sãvakãnam bhikkhũnarh 
lũkhacĩvaradharãnarh yadidarh Mogharặịã. ” 

“Bhikkhus, among My bhikkhu- disciples who alvvays wear coarse robes (of 
poor material, poor dye and poor thread), Bhikkhu Mogharãja is the íoremost 
(| etadagga ).” 


ADDENDA 


BAVARĨ THE BRAHMIN TEACHER (Continued) 

Of the sixteen close pupils of Hermit Bãvarĩ, the íirst fifteen, up to Mogharãja, after 
putting forwards their questions to the Buddha and receiving the ansvvers, attained 
arahatship along with their respective pupils of a thousand each. All were ‘called-up 
Bhikkhus by the Buddha.’ Pingiya, the sixteenth close pttpil and a nephew of Bãvarĩ, who 
was then 120 years of age, asked the Buddha this question: 

Jinnohamasmi abaỉo vĩtavanno, 
nettã na suddhã savanam na phãsu. 

Mãham nassarh momuho antarăva, 
ãcikkha dhammam yam aharii vỊịannam. 

Jãtijarãya idha vippahãnarh. 

(Venerable Sừ,) I am worn out with age, weak and wan. My eyes and ears 
are íailing me. 1 do not wish to die in deep ignorance beíore having the 
beneíit of your Doctrine. So please show me, here in Your very presence, the 
Supramundane Dhamma that can abandon rebirth and ageing. 

Pingiya was very much concerned about his physical deterioration, He had attachment to 
his body. To gain a detached view of the body, the Buddha taught him thus: 

Disvãna rũpesu vihannamãne, 
ruppanti rũpesu janã pamattã. 

Tasmã tuvarh Pingiya appamatto, 
jahassu rũparh apunabbhavậya. 

(Pingiya,) the heedless multitudes are brought to ruin on account of 
corporeality. Having seen yoursell' how corporeality is the cause of the 
suííering of those heedless persons, be heedíul (mindíul) and abandon 
attachment to the corporeality so that ÍYesh existence may not arise. 

(The Buddha expounded the necessary practice ( patipatti ) that leads one to arahatship by 
the expression ‘so that flesh existence (apunabbhava) may not arise’.) The hearer, Pingiya, 
however was old and getting mentally slow. So he did not gain enlightenment at once. He 
put a íurther question in the following stanza, extolling the immense wisdom of the 
Buddha: 


Disă catasso vidisã catasso, 
uddharh adho dasa disã imãyo. 

Na tuyharh adittham asutarh amutarh, 
atho avinnãtam kincanam atthi ìoke. 
Acikkha dhammarh yam aharh vịịannam, 
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jătijarãya idlm vippahãnarh. 

(Venerable Sừ,) in all the four Cardinal directions, in all the four intermediate 
directions, above, and below, in all the ten directions, there is nothing 
whatever in the world that the Bhagavã does not see, hear, know, or 
understand. Do show me, here in Your very presence, the supramundane 
Dhamma that can abandon rebirth and ageing. 

The Buddha again pointed to the necessary practice leading to Nibbãna thus: 

Tanhãhipanne manụịe pekkhamãno, 
santãpajãte jarasã parete. 

Tasmã tuvarh Pirigiya appamatto, 
jahassu tanhãrh apunabbhavãya. 

(Pingiya,) the multitudes are afflicted by their own craving. Having seen 
yoursell' how they are worn out and ruined by the relentless process of 
ageing, be heedíul (mindíul) and abandon craving for sense pleasures, for 
continued existence, and for non-existence so that fresh existence may not 
arise. 

At the end of the discourse, which was directed towards arahatta-phala, Pingiya attained 
anãgãmĩ-magga, the Path-Knowledge at the third level. While listening to the discourse, 
Pingiya’s mind was wandering: he felt sorry that his uncle, Bãvarĩ, had missed the 
opportunity to hear such a proíound exposition. Hence, his íailure to attain arahatship. 
However, his one thousand pupils became arahats. All of them, Pingiya as an anăgãmin 
and his pupils as arahats, were called up as bhikkhus by the Buddha. 

(The question posed by each of the sixteen pupils of Bãvarĩ and the Buddha’s 
answers to them were compiled as distinct Suttas by the reciters at the Council such 
as Ajita Sutta, etc. The background story and the sixteen suttas has been gi ven the 
title of Pãrãyana Sutta because they lead to the yonder shore (Nibbãna) of 
sarhsãra.) 

By the end of Pãrãyana Sutta, 16,016 recluses attained arahatship, i.e. all but Pingiya 
became arahats. Fourteen crores of hearers also attained magga-phaìa at various levels of 
Path-Knowledge, having understood the Four Ariya Truths. 

The huge audience, on the occasion of the Pãrãyana Sutta, came from diííerent places, 
tound themselves back at home at the end of the sermon due to the Buddha’s powers. The 
Buddha returned to Savatthi accompanied by thousands of arahat disciples (with the 
exception of the Venerable Pingiya). 

Pingiya's Discourses to Bãvarĩ 

The Venerable Pingiya did not accompany the Buddha to Sãvatthi because he had 
undertaken to report back his experience to his uncle. Buddha granted him the permission 
to return to his dwelling. He appeared at the bank of River Godhãvarĩ by his psychic 
power, and thence to his dvvelling on foot. 

As Bãvarĩ awaited the return of his nephew, sitting and vvatching the road, he saw 
Venerable Pingiya, in the guise of a bhikkhu , instead of his íormer appearance as a hermit 
with the usual equipment. He rightly conjectured that the Buddha indeed had appeared in 
the world. When the Venerable Pingiya got beíore his presence, he asked him: “How is it? 
Has the Buddha appeared?” “That's true, Brahmin, the Buddha has appeared in the world. 
He gave us a sermon while residing at the Pãsãnaka Shrine. I shall pass on the Doctrine to 
you.” On hearing this, Bãvarĩ and his five hundred pupils prepared a special Seat for the 
Venerable Pingiya, showing him great respect. Then the Venerable Pingiya took his Seat 
and delivered a discourse consisting of 15 stanzas to Bãvarĩ, which is known as the 
Pãrãyanãnugĩtỉ. (Reíer to the Pãli text in Sutta Nipãta. A prose rendering of it follows.) 

The Venerable Pingiya expounded thus: 
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(1) “I will attempt to echo the Buddha’s discourse on Părãyana : 

The Buddha who is an arahat, untainted by the filth (of delusion), endowed with vast 
knowledge comparable to the earth, released from sensuousness, barren of íorests of 
deíilements, expounded the Dhamma as He has understood it. Why should the Buddha 
say something which is untrue? 

(2) “Come, now, I will sing in praise of the Buddha, the One puriíied of the dirt of 
delusion (moha), the One purged of vanity (mãnã) and ingratitude ( makkha ). 

(3) “Brahmin, the Buddha has dispelled the darkness of deíilements. He is endovved with 
the All-seeing Eye. He has reached the end of the world. He has passed beyond all 
forms of existence. He is free of moral intoxicants. He has exhausted all dukkha. He 
has earned the name of ‘the Awakened One’. This man, Brahmin, is the man I have 
resorted to. 

(4) “Brahmin, like a bird that leaves the lowly bushes of scanty fruit and resorts to a 
fruitful grove, so also I have left the company of lesser minds, and like a golden swan, 
have reached a great lake of immense wisdom. 

(5) “Brahmin, beíore the time of Buddha Gotama's Teaching, religious teachers 
proclaimed their views to me saying: ‘This is how it has always been, and this is how 
it will always be’. They were mere hearsay knowledge, gaining ground as oral 
tradition. They only serve as sources of unwholesome speculation bearing on 

sensuality, etc. 

(6) “Brahmin, that Buddha Gotama whom I have followed is unrivalled. He is committed 
to dispelling darkness. He has a halo around His person and sheds light of knowledge 
everywhere. My Teacher, Buddha Gotama, has awe-inspiring wisdom. His intelligence 
is iníinite like the earth. 

(7) “Brahmin, the Buddha expounded to me the Dhamma which can be personally 
apperceived, which is not delayed in its result, which leads to the end of Craving, and 
to Security (Nibbãna). That Buddha, my Teacher, is beyond comparison. 

(8 - 9) “Thereupon BãvarT asked Pingiya thus: “Pingiya, whereas the Buddha expounded to 
you the Dhamma which is personally appreciable, which is not delayed in its result, 
which leads to the end of craving, and to security against all defilements and, whereas 
the Buddha is beyond comparison; has awe-inspiring Wisdom, and iníinite intelligence 
like the earth, yet why do you ever stay away from him?” (Bãvarĩ scolded his nephew 
for not staying close to such a great man as the Buddha.) 

(10 - 11) “Brahmin, that Buddha, my Teacher, expounded to me the Dhamma which can 
be personally apperceived, which is not delayed in its result, which leads to the end of 
craving, and to security against all deíilements. He has awe-inspiring wisdom, and 
iníinite intelligence like the earth. In fact, I do not stay away from Him even for a 
moment. 

(12) “Brahmin, with mindfulness, I am seeing the Buddha with my mind as clearly as with 
my eyes, 1 am seeing Him by day or by night. By night I remain remembering His 
greatness with reverence. That is why 1 never consider myseir away from the Buddha, 
even for a moment. 

(13) “Brahmin, my conviction, my delightíul satisíaction, and my mindíulness, never leave 
Buddha Gotama's Teaching. Wherever the Buddha, endowed with iníinite Wisdom, 
goes I bow (with my mind) in that direction in homage. 

(14) “Brahmin, it is due to my old age that I am not physically able to go near the Buddha. 
But I always go to Him in my thoughts. My mind is alvvays connected with His 
presence. 

(15) “Brahmin, I had lain in the mire of sensuousness, agitating all the time, while driíting 
from one island to another, i.e. taking reíuge in one teacher now, and then another 
teacher next. Now 1 have met (seen) the Teacher, (at the Pasãnaka Shrine) who is free 
of moral intoxicants, who has crossed over the íloods of samsãra.” 


1374 



Chapter 43 

(Note: that the Venerable Pingiya having become an ariya, could address his uncle only 
as ‘Brahmin’, and not ‘uncle’. On the part of Bãvarĩ, he was used to calling his nephew, 
‘Pingiya’ and did not mean to be disrespectíul to the bhikkhu in calling him by the name.) 

Buddha's Sending of Rays and Delivery of A Discourse 

At the end of the fifteenth stanza above, the Buddha knew that the Venerable Pingiya and 
his uncle, Bãvarĩ, had become fit enough to receive higher Knowledge, their five íaculties 
[coníidence (saddhã), endeavour ( vĩriya ), mindíulness ( sati ), concentration ịsamãdhi) and 
wisdom ( paníĩã )] had matured, and sent His Buddha-rays to them while remaining at the 
Jetavana monastery in Sãvatthi. The golden-hued rays appeared beíore them. Just as the 
Venerable Pingiya was describing the noble qualities of the Buddha to his uncle, he saw the 
golden shaít of rays and, paying his attention to it careíully, he saw the presence of the 
Buddha as if the Buddha was standing in íront of him. “Look! The Buddha has come!” he 
exclaimed in wonderment. 

Bãvarĩ then stood up and paid homage to the Buddha with palms joined and raised to his 
íorehead. The Buddha then intensiíied the rays and let His person seen by Bãvarĩ. Then He 
made a discourse suited to both BãvarT and his nephew, but addressing it to the Venerable 
Pingiya: 


Yathã ahũ Vakkali muttasaddho, 
bhadrãvudho A Ịavi Gotamo ca. 

Evam eva tvampi pamuncassu saddham, 
gamissasi tvam Pingiya maccudheyyassa pãraríi. 

Pingiya, there have been bhikkhus who attained arahatship through sheer 
íorce of coníidence in the Triple Gem such as Vakkali, Bhadrãvudha (one of 
the sixteen close pupils of Bãvarĩ) and Gotama of AỊavĩ. Likewise, you 
should place your coníidence in the Triple Gem and by directing that 
coníidence towards Nibbãna, you cross over from the other shore of 
samsãra, which is the domain of death. 

At the end of the discourse, the Venerable Pingiya attained arahatship. Bãvarĩ attained 
anãgãmĩ-phala and his five hundred pupils attained sotãpatti-phaìa. 

The Venerable Pingiya responded to the above admonition of the Buddha thus: 

1) Esa bhiyyo pasĩdãmi, 
sutvăna munino vaco. 

Vivattacchado Sambuddho, 
akhilo patiblĩanavã. 

2) Adhideve abhinnãya, 
sabbam vedi varovaram. 

Paiĩhãnantakaro Satthã, 
kaửkhinarh patijãnatarh. 

(1) Venerable Sir, the words of the Great Recluse ( Mahãmuni ), the Buddha, makes 
me deeply satisíied. My coníidence in the Triple Gem is strengthened. The 
Buddha has removed the roof of samsãra. He is free from the darts of 
deíilements. He is endowed with elaborate and analytical Knowledge. 

(2) The Períectly-Enlightened One, who resolves all problems and who is the 
Teacher of those that íalsely claim to be free from doubt, knows the Pure Ones 
that are superior to the greatest of devas and humans, having understood 
through His extraordinary wisdom all íactors that lead to Piưity. 


3) Asarhhirarh asarhkupparh, 
yassa rìatthi upamã kvaci. 
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Addha gamissami na m'ettha kaúkha, 
evarh marh dhãrehi adhimuttacittarh. 

(3) (O Great Recluse,) unperturbable, immutable, and beyond any standards of 
comparison is Nibbãna with no trace of existence remaining. And I have no 
doubt that I am bound for that Nibbãna. May the Bhagavã recognize me as one 
who has directed his confidence to Nibbãna, whose mind is free from 
deíilements. 
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LIFE HISTORIES OF BHIKKHUNĨ ARAHATS 

(1) MAHÃPAJÃPATI GOTAMĨ THERĨ 
(a) Her Past Aspiration 

T he íuture Mahãpajãpati Gotamĩ Therl was born into a worthy family in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. On one occasion, she was listening 
to a discourse by the Buddha when she happened to see a bhikkhunĩ being named by the 
Buddha as the íoremost among the bhikkhunĩs who were enlightened earliest 1 . She aspired 
to the same distinction in a future existence. So, she made extraordinary offerings to the 
Buddha and expressed that wish beíore Him. The Buddha predicted that her aspiration 
would be íulíilled. 

In Her Previous Existence as The Head of Water-carriers 

The íuture Mahãpajãpati Gotamĩ Therĩ led a life of charity and observed the moral 
precepts and at the end of her life she was reborn in the deva realm When she passed away 
from deva existence during the interval between the two Buddhas, she was reborn into the 
slave class in Bãrãnasĩ, as the head of water carriers. 

Then, when the rains-retreat period was dravving near, five Paccekabuddhas who lived in 
Nandamũ Cave, descended at the Migadãvana Forest, near Bãrãnasĩ, from the sky and went 
into the City to gather alms-food. They stayed at the Isipatana Migadãvana íorest aíter the 
alms-round and discussed among themselves about seeking help in making small dwelling 
places for use during the rains-retreat. 

(A bhikkhu, who vows to remain at a chosen place during the rains-retreat period, 
is required by the Vinaya Rules to live in a sort of dwelling with some roof (made 
of slate, or baked tile, or cement tile, or grass or leaves) and with a door. This rule 
has no exception even for tho se bhikkhus who ha ve vowed to observe such austere 
practices as the Nãìaka practice or the Moneyya practice. If a dvvelling for the 
purpose is not oííered to them ready-made, they have to seek assistance in getting 
one built. This dvvelling is the place where they vow to live during the three-month 
rains-retreat period, and is essential for making the vow.) 

The five Paccekabuddhas, who had to fulfil the need for a dwelling for use during the 
rains-retreat, arranged their robes in the evening and entered the City of Bãrãnasĩ to seek 
assistance. Their going into the City was noted by the chieí of the water carriers. The 
Paccekabuddhas stood at the door of the rich man of Bãrãnasĩ but when they told him 
about their need, the rich man said, “We were not prepared to help. May the revered ones 
go elsewhere.” 

The chieí of water carriers met the Paccekabuddhas as they came out of the City at the 
City gate and putting down the water pot, she made obeisance. Then she asked the purpose 
of the revered ones in going into the City and Corning out so soon from it. The 
Paccekabuddhas told her that they were seeking assistance to have a small dvvelling built 
for use during the rains-retreat period. And also on further inquiry, she learnt that the need 
was still uníulíilled. She asked them: “Is this dwelling to be the gift of only well-to-do 
donors? Or is it proper for a slave like me to donate one?” 

“Anybody may do so, female lay supporter,” they replied. 


1. Rattannũ Puggala: one who was enlightened earliest. This is a techanical term which means the 
bhikkhu who is the senior-most in the Order. It also means the bhikkhu who understands the Four 
Ariya Truths earliest. It also may mean the bhikkhu who attain arahatship earliest. 
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“Very well, Venerable Sirs, we shall donate the dvvellings tomorrow. Meantime, may the 
Venerables accept my offering of food tomorrow.” 

Aíter making the invitation, she picked up her water pot and, instead of returning to the 
City, she went back to the water-hole and gathered her company of water carriers there. 
Then she said to them: “Now girls, do you want to be slaves to others all the time? Or do 
you want ữeedom from servitude?” 

They answered in unison: “We want íreedom from servitude!” 

“If so, I have invited the five Paccekabuddhas to an offering tomorrow. They are in need 
of dwellings. Let your husbands give their helping hands for one day tomorrow.” 

“Very well,” they all said. They told this to their husbands in the evening after the latter 
had come home from the íorest where they worked. The men all agreed to help and made 
an appointment at the door of the chieí of the male slaves. When they had assembled there, 
the head of the water carriers urged them to lend a hand in building dwellings for the five 
Paccekabuddhas during the rains-retreat period, and thus extolling great beneíits of such 
contribution. A few of the men, who did not agree to help at ĩirst, were admonished by her 
and persuaded into the task. 

The next morning, the head of the water carriers oíTered food to the five 
Paccekabuddhas. Aíter that, she signalled the five hundred male slaves to start work. They 
promptly went to the íorest, cut down trees, and each group of a hundred men built a 
modest dwelling unit for one Paccekabuddha, complete with an adjacent walk to it. They 
íilled the water pots and saw to the bare essentials in five dwellings for the five 
Paccekabuddhas. They then oííered them to the Paccekabuddhas, requesting them to dwell 
there during the rains-retreat period. Having received the consent of the revered ones, they 
also took turns to offer daily food to them. 

If there was some poor water carrier who was unable to prepare a meal for the five 
Paccekabuddhas on her appointed day, the head of the water carriers would give her the 
necessary provisions. The three months of vassa thus passed. Near the end of the vassa, the 
head of the water carriers asked the five hundred slave girls each to weave a piece of rough 
cloth. The five hundred pieces collected from them were exchanged for five sets of fine 
robes which were offered, one set to each of the five Paccekabuddhas. The 
Paccekabuddhas, after receiving the robes, rose to the sky in the presence of their donors 
and went away in the direction of Gandamãdãna mountain. 

In the Past Existence as The Chieí Weaver 

These water carriers slave girls spent the rest of their life in doing meritorious acts. On 
their death, they were reborn in the deva realrn. The head of the deva girls, on her passing 
away, was reborn into the íamily of the chieí weaver, in a weaver's village, near Bãrãnasĩ. 
One day, the five hundred sons of Queen Paduma devĩ, all Paccekabuddhas, went to the 
door of the royal palace at the Bãrãnasĩ on invitation. But there was no one to attend to 
them; to offer seats or to offer food. They had to return to their abode. As they left the City 
and were at the weaver's village, the chieí vveaver, who had much devotion for them and 
aíter paying obeisance to them, offered food. The Paccekabuddhas accepted her oíTcring of 
food and, aíter íinishing the rneal, left for the Gandamãdãna mountain. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The chieí weaver spent the rest of her life in deeds of merit. Aíter passing away from 
that existence, she was reborn in the deva realm or the human realm in turns, On the eve of 
the appearing of Buddha Gotama, she was reborn into the Sakyan royal íamily as the 
younger daughter of King Mahãsuppabuddha in Devadaha. She was named Gotamĩ and was 
the younger sister of Princess Mahãmãyã. Court astrologers, learned in the Vedas and adept 
at reading human íorms and marks (physiognomy) and palmistry, aíter scrutinizing the 
distinctive bodily íeatures of the two sisters predicted that the sons born of the two sisters 
would become a Universal Monarch. 

When the two sisters came of age, they were betrothed to King Suddhodãna and they 
were taken to Kapilavatthu where Princess Mahãmãyã was made the Chieí Queen. Later, 
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the Buddha-to-be passed away from Tusitã Deva realm and was conceived in the womb of 
Queen Mahãmãyã. After the Queen had given birth to her son (on the full moon of Kason 
(May) in the 68th year of the Great Era), on the seventh day, she passed away and was 
reborn in Tusitã Deva realm by the name of Santusita. On the death of Queen Mahãmãyã, 
King Suddhodãna made the younger sister, Queen Gotamĩ, the Chieí Queen. 

Aíter Queen Mahãmãyã had given birth to Prince Siddhattha, two or three days later, 
Queen Mahãpajãpati Gotamĩ, the step mother of Prince Siddhattha, gave birth to Prince 
Nanda. So, at the time Queen Mahãmãyã died, Prince Siddhattha was only seven days old 
while Prince Nanda was only four or five days old. Queen Mahãpajãpati Gotamĩ nursed her 
nephew, Prince Siddhattha, from her own breast, while leaving her own son, Prince Nanda, 
to be nurtured by nurses. She devoted her whole attention to the bringing up of her little 
nephew, the Buddha-to-be. 

Later, the Buddha-to-be renounced the world and attained Supreme Enlightenment. While 
He was on the Buddha’s mission to bring welfare to the world, He made His í irst visit to 
Kapilavatthu. On the next day, aíter His arrival, He went into the City to collect alms-food. 
His íather, King Suddhodãna, had the opportunity to listen to the Buddha’s discourse while 
He was still on His alms-round and resulted in him attaining the Stream-Entry Knowledge. 
Then on the second day, Prince Nanda was admitted into the Order. On the seventh day, 
the Buddha’s son, Rãhula, was admitted as a novice (The details of these events have 
already been gi ven.) 

The Buddha spent His fifth vassa in Kũtagãra monastery in the Mahãvana íorest, near 
Vesãlĩ. During that time King Suddhodãna attained arahatship under the regal white 
umbrella at the court of Kapilavatthu and passed away the same day. Then Queen 
Mahãpajãpati Gotamĩ renounced the world and become a bhikkhunĩ. Later, the five hundred 
queen consorts of the five hundred Sakyan princes, who becarne bhikkhus on the occasion 
of the expounding of the Mahãsamaya Sutta, unanimously decided to become bhikkhunĩs. 
They made Queen Mahãpajãpati Gotamĩ their spokeswoman to request the Buddha for 
admission into the Order. The íirst attempt by the Queen, the Buddha’s step-mother, íailed. 
Then she and the five hundred Sakyan princesses shaved their heads, donned dyed robes, 
and marched on foot from Kapilavatthu to Vesãlĩ. They sought Venerable Ananda's support 
in pleading for their admission. Finally, the Buddha admitted them into the Order as 
bhikkhunĩs or íemale bhikkhu. Mahãpajãpati Gotamĩ was admitted by administering the 
eight Principal vows ( garu dhamma ). The five hundred Sakyan princesses were admitted by 
an assembly of bhikkhus only. (Note: Later under normal procedure, a bhikkhunĩ had to be 
admitted by an assembly of bhikkhunĩs also.) (The details about this paragraph may be 
found in Chapter Thirty-two.) 

The Buddha’s step-mother, Mahãpajãpati Gotamĩ Therĩ, attained arahatship after hearing 
the Samkhitta Sutta. The five hundred bhikkhunĩs later attained enlightenment at various 
levels aíter hearing the Nandakovãda Sutta. 

(c) Mahãpajãpati Gotamĩ Therĩ The Foremost Bhikkhunĩ 

On one occasion when the Buddha was residing at the Jetavana monastery and naming 
íoremost bhikkhunĩs , He declared: 

“Bhikkhus , among My bhikkhunT- disciples who are of long standing in the 
Order, Mahãpajãpati Gotamĩ is the íoremost ( etadagga ).” 

(Herein, the name ‘Gotamĩ’ represents the Gotama clan. ‘Mahãpajãpati’ is the 
epithet which means ‘mother of great offspring’. This epithet was based on the 
prognostication of physiognomists and palmists that, from the special íeatures 
observed on her person, she was to be the mother of a Universal Monarch if she 
gave birth to a son, or the mother of the wife of a Universal Monarch if she gave 
birth to a daughter.) — Commentary on Majja 
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The Passing Away of Gotamĩ Therĩ 

When Gotamĩ Therĩ was of 120 years' age, she was residing at a bhikkhunĩ monastery 
which was in the City of Vesãlĩ. (As a rule, bhikkhunĩ monasteries were set up inside the 
town or village.) The Buddha was then staying at the Mahãvana monastery near Vesãlĩ. 
One morning, aíter collecting alms-food in the City and íinishing her meal, Gotamĩ Therĩ 
entered into the attainment of arahatta-phala for a predetermined period. After rising from 
the jhãna attainment, she remembered the long series of her acquisition of merits in her 
past existences and felt very delighted. Then she reviewed her life span. She saw that it had 
come to an end. She thought it proper to iníorm the Buddha at Mahãvana íorest about her 
approaching death, as well as bidding leave of her passing away to her colleagues who had 
been a source of her inspiration such as the two Chieí Disciples and co-resident ariyas. 
Then only she would return to her “monastery” and pass away. The same idea also arose in 
the minds of the five hundred bhikkhunĩs of Sakyan origin. 

(The touching events concerning the passing away of Gotamĩ Therĩ will now be 
told based on: (1) The Chiddapidhãnanĩ (Volume One, Chapter Twelve) by 
Mahãvisuddhãrãma Sayadaw, and the Apãdãna, Khuddaka Nikãya, IV. Only a gist 
of those texts is given here.) 

The Buddha’s step-mother, Gotamĩ Therĩ thought: “I am not going to live to see the 
passing away of my son, the Buddha, nor that of the two Chieí Disciples, nor that of my 
grandson Rãhula, nor that of my nephew Ãnanda. I am going to predecease them. I shall 
seek permission to pass away from my son, the Buddha now.” The same thoughts also 
occurred in the minds of five hundred bhỉkkhunĩs of Sakyan origin. 

At that moment, the earth quaked violently. Unseasonable rains thundered in the sky. The 
guardian spirits of the bhikkhimT- monasteries wailed. The five hundred bhikkhunĩs went to 
Gotamĩ Therĩ and told her about the vvailing of the guardian spirits and Gotamĩ Therĩ told 
them her plan to pass away. The five hundred bhikkhunĩs also told her their plan likewise. 
They all asked the guardian spirits of the monastery to pardon them if they had oííended 
them in any way. Then, casting her last glance at the “monastery”, Gotamĩ Therĩ uttered 
this verse: 

“I shall now proceed to the unconditioned (Nibbãna) where there is no aging or 
death, no association with beings or things one dislikes, no separation from beings 
or things one holds dear.” 

Among those who heard these words, those who had not rid themselves of attachment, 
devas and humans alike, wailed miserably. (The touching scene of their lamentation is 
vividly described in the Pãli text.) 

When the bhikkhunĩs came out of their vihãra (nunnery), along the main Street, devotees 
came out of their homes, and kneeling themselves beíore Gotamĩ Therĩ, wailed, expressing 
their deep distress. The Buddha’s step-mother, Gotamĩ Therĩ, spoke words that help quell 
their sorrow. (Her words, rích with the Doctrine, may be gleaned from the Pãli text. This 
remark also applies to other stanzas that she was to utter later on.) She uttered nine and a 
half stanzas to allay the lamentation of the citừens of Vesãlĩ. When she arrived beíore the 
Buddha, she iníormed Him of her impending death and asked the Buddha’s approval to 
release her life-maintaining thought process, in verse, sixteen in all, beginning with the 
words: Aharii sugata te mãtã tum ca vữa pitã mama. The Buddha gave His approval in a 
stanza. Aíter that, she recited five stanzas in praise of the Buddha. 

Then she asked permission of the Sangha, the Venerable Rãhula, the Venerable Ãnanda 
and the Venerable Nanda, to approve of her passing away in two stanzas (beginning with 
the words, “ãsĩvisãlayasame”) describing the baneíulness of sentient existence. The 
Venerables Nanda and Rãhula who were then arahats took the words of the great Therĩ as 
inspiring emotional religious awakening; but as for the Venerable Ananda, who was still 
training himselí for arahatship, they caused much sorrow and lamentation. He expressed 
his grieí in a stanza beginning with, “hã santirh Gotamĩyã it. ” The great Therĩ solaced her 
nephew with words of wisdom. 

Thereaíter, the Buddha asked Gotamĩ Therĩ, in the following verse, to display her 
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supernormal powers: 

“Gotamĩ, for the sake of those who have doubts about íemale devotees attaining 
Enlightenment in My teaching, to enable them shed those doubts, display your 
supernormal powers. 

The one hundred and twenty years old bhikkhunĩ complied by showing her supernormal 
powers as described in the text on Supernormal powers, such as from being one to become 
many; from being many to become one; to become visible and to become invisible; to pass 
through a wall or a mountain, etc. Then she walked in mid-air holding Mount Meru as the 
prop on which the great earth rested as an umbrella, and turning upside down this 
miraculous umbrella. She created an atmosphere of incense heat as when six suns arise 
simultaneously, etc. Having complied with the Buddha’s request, she came down and 
making obeisance to Him, sat in a suitable place. She said: “Venerable son, I, your step- 
mother, is 120 years of age. I have grown old, 1 have lived long enough. May I be allowed 
to die.” 

The audience, stunned by the miraculous powers displayed by Gotamĩ Therĩ, asked her: 
“Venerable, what was the extent of merit you had períormed to be endowed with such 
power and capability?” And Gotamĩ Therĩ related to them the successive acts of merit she 
had períormed since the days of Buddha Padumuttara to the last existence. Those events 
ran into a number of stanzas. 

Then the five hundred bhikkhunĩs rose up to the sky as a cluster of stars, captivating the 
eye of the audience, displayed their supernormal powers, and having obtained the Buddha’s 
approval to end their miraculous íeats, they made obeisance to Him and sat in a suitable 
place. They recounted to the Buddha in verses how much they owed to Gotamĩ Therĩ. Then 
they asked the Buddha’s permission to pass away. 

The Buddha said: “Bhikkhunĩs, you know the time to pass away.” Thus having obtained 
the Buddha’s approval, they made obeisance to Him and returned to their “monastery”. The 
Buddha, accompanied by a large company of devotees, saw Gotamĩ Therĩ off up to the 
entrance to His íorest abode. There, the great Therĩ and her five hundred bhikkhunĩs 
disciples made their last obeisance to the Buddha together. Then the five hundred 
bhikkhunĩs entered the City and sat cross legged in their respective dwellings in the 
“monastery”. 

At that time, many male and female lay disciples of the Buddha, seeing the time had 
come to see the last of the noble ones, gathered around to pay their last respect, beating 
their chests in great sorrow. They threw themselves down on the ground like a tree 
uprooted. Gotamĩ Therĩ caressed the head of the eldest of the ícmale devotees and uttered 
this stanza: 

“Daughters, lamentation leads only to Mãra's domain and is thereíore in vain. All 
conditioned things are impermanent; they end up in separation, they cause endless 
agitation.” 

Then she told them to go back to their homes. When alone, she entered into the íirst 
jhãna of Fine Material Sphere and then, stage by stage, till the jhãna of the neither- 
consciousness-nor-nonconsciousness, and then back, stage by stage, to the first jhãna of 
Fine Material Sphere. Thus, back and íorth, she dwelt in the eight mundane jhãnic 
attainments. Then she dwelt in jhãnic attainment beginning from the íirst jhãna up to the 
íourth jhãna. Arising from that jhãna she realized complete Cessation of the aggregates, 
just as a lamp goes out when the oil and the wick become exhausted. The remaining five 
hundred /)/í//c/(/í«w-disciples also realized complete Cessation. 

At that moment, the great earth quaked violently and meteors fell from the sky. The skies 
rumbled with thunder. The celestial beings wailed. Celestial flowers rained from the sky. 
Mount Meru tottered like a dancer svvaying. The great ocean roared, as if deeply troubled. 
Nãgas, asuras, devas and Brahmãs expressed their emotional religious awakening in such 
term as: “Impermanent are all conditioned things; they have the nature of dissolution.” 

Devas and Brahmãs reported the death of Gotamĩ Therĩ and the five hundred bhikkhunĩs 
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to the Buddha. The Buddha sent the Venerable Ãnanda to iníorm the matter to the 
bhikkhus. Then, accompanied by many bhikkhus, the Buddha joined the íuneral procession 
which took this order: (1) devas, humans, nãgas, asuras and Brahmãs marched at the head, 
followed by; (2) the five hundred Golden hearses of five hundred bhikkhunĩs with multi- 
tiered roofs created by Deva Visukamina wherein were placed the remains of the 
bhikkhunĩs on their cots, and these hearses were borne by devas; (3) then followed the 
hearse of Gotamĩ Therĩ, the Buddha’s step-mother, which was borne by the Four Great 
Deva Kings; (4) then followed the Sangha and the Buddha. The whole route from the 
nunnery to the íuneral ground was canopied and all along the route were placed streams, 
pennants, while all the ground was strewn with flowers. Celestial lotus flowers came down, 
thick and fast, as though they were hanging loosely in the sky. All sorts of flowers and 
períumes wafted in the air. All sorts of music, singing and dancing took place in honour of 
the departed noble arahats. 

During the progress of the íuneral procession, both the sun and the moon were visible to 
the people. Stars were shining in the sky. Even at noon, the sun's rays were cool like that of 
the moon. In fact, the occasion of Gotamĩ Therĩs íuneral was surrounded by even more 
wonderful happenings than on the occasion of the íuneral of the Buddha himselí. On the 
occasion of the Buddha’s íuneral there was no Buddha nor the Venerable Sãriputta and 
bhikkhu-e lders to supervise the íuneral proceedings whereas on the occasion of the íuneral 
of Gotamĩ Therl, there were the Buddha and the bhikkhu-e Iders, such as the Venerable 
Sãriputta, to supervise the proceedings. 

_ At the charnel-ground, aíter the remains of Gotaml Therĩ were incinerated, the Venerable 
Ẫnanda picked up the relics and uttered this stanzas: 

“Gone now is Gotamĩ. Her remains have been burnt up. And soon the passing 
away of the Buddha, the much anxiously awaited event, will take place.” 

The Venerable Ãnanda collected the relics in the alms-bowl used by Gotaml Therĩ and 
presented them to Buddha. Thereupon, the Buddha held up the relics of his step-mother for 
the audience to view and spoke to the assembly of devas, humans and Brahmãs thus: 

“Just as a big tree full of hard core standing íirmly has a great trunk and that great 
trunk, being of impermanent nature, íalls down, so also Gotanũ who had been like 
a big tree trunk to the bhikkhunĩ-sangha is calmed (i.e. has entered Nibbãna.)” 

The Buddha uttered altogether ten stanzas for the beneíit of the audience on that 
memorable occasion. These ten stanzas with text and word-for-word meanings may be 
gleaned by the reader in the Chiddapidhãnĩ.) 

2. KHEMẪ THERĨ 

(The story of Khemã Therĩ is treated brieíly in the Commentary on the Anguttara 
Nikãya, the Commentary on the Therĩgãthã and the Commentary on Dhammapada. 

In the Apãdãna Păli, it is related in detail by the great Therĩ herselí. What follows 
is mainly based on the Apãdãna with selections from the three Commentaries.) 

(a) Her Past Aspữation 

The íuture Khemã Therĩ was bom into a worthy íamily in the City of Hamavatĩ, during 
the time of Buddha Padumuttara, a hundred thousand world-cycles ago. One day, she 
listened to the Buddha’s sermon and became a devotee of the Buddha, being established in 
the Three Reíuges. 

Then she had her parents approval to offer an extraordinary íeast to the Buddha and His 
Sangha. At the end of seven days of the great oííering, she saw Sujãtã Therĩ whom the 
Buddha named as the íoremost bhikkhunĩ in Knowledge. She was inspired by that. She gave 
an extraordinary offering again beíore expressing her wish to become such a íoremost 
bhikkhunĩ in her own time later. Buddha Padumuttara prophesied that a hundred thousand 
world-cycles hence she would become the íbremost bhikkhunĩ with regards to Knowledge 
in the time of Buddha Gotama. 
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Repeated Existences as Deva Queen or Human Queen 

The íuture Khemã Therl, on passing away from that existence, was reborn in five deva 
realms, namely, Tãvatimsa, Yãmã, Tusitã Nimmãnarati, and Paranimmitavasavatĩ 
successively, as queen of the devas. When she passed away from there, she was reborn as 
queen of the Universal Monarch or as queen of a great king Thus, wherever she was 
reborn, she was born as queen. She enjoyed the most glorious State in the deva-world and 
the human world for many many world-cycles. 

Existence as A Bhikkhunĩ leading A Life of Purity 

Aíter being reborn in the íortunate existences only, during the time of Buddha Vipassĩ, 
ninety-one world-cycles previous to the present world-cycle, she was reborn into a worthy 
íamily. She had the opportunity of hearing the Buddha’s Dhamma which made her solely 
devoted to the Pure Life and she became a bhikkhunĩ who was learned in the Doctrine, 
skilíul in the knowledge of Paticcasamuppãda, a bold exponent of the Four Ariya Truths, 
and a persuasive preacher besides being a diligent one in the practice of the Dhamma. Thus 
she was a model to those who took up the Threeíold Training under the Buddha’s Teaching. 
She spent this life of Purity during her life span of ten thousand years. 

Passing away from there, she was reborn in Tusitã Deva realm. After that, wherever she 
was reborn, the great merit, which she acquired in her existence during time of Buddha 
Vipassĩ, endowed her with the best that that particular existence could offer, such as 
making her talented, pure in morality, rich in resources attended by wise following, well 
provided with ease and eomíort. Further, the religious practices observed in that existence 
led her to superior social status such as making her a queen, whether in deva existence or 
human existence and being loved and respected by her king. 

Her Existence as Donor of A Monastic Complex 

During the time of Buddha Konãgamana, in the present world-cycle, she was reborn into 
a rich íamily in Bãrãnasĩ. Together with two other rich ladies by the name of Dhananjãnĩ 
and Sumedha (her own name being unknovvn but may be reíerred to as Khemã), they built 
a monastic complex for the Sangha as a whole. At their death, they were reborn in the 
Tãvatimsa Deva realm, and aíter that existence, they were reborn in the human world and 
the deva-world, enjoying superior social status too. 

Her Existence as The Eldest of The Seven Daughters of King Kikĩ 

During the time of Buddha Kassapa, in the present world-cycle, King Kikĩ of Bãrãnasĩ, in 
the province of Kãsi, was an ardent supporter of the Buddha. FIe had seven daughters by 
the names of: (1) Princess Samanĩ, (2) Princess Samanaguttã, (3) Princess Bhikkhunĩ, (4) 
Princess Bhikkhadãyikã, (5) Princess Dhammã, (6) Princess Sudhammã and (7) Princess 
Samghadãyikã. Later, during time of Buddha Gotama, they became respectively (1) Khemã 
Therĩ, (2) Uppalavannã Therĩ, (3) Patãcãrã Therĩ, (4) Kundalakesĩ Therĩ, (5) Kisãgotamĩ 
Therĩ, (6) Dhammadinnã Therĩ and (7) Visãkhã, donor of Pubbãrãma Monastery. 

The íuture Khemã Therĩ (Princess Samanĩ), on hearing a sermon by Buddha Kassapa, was 
very keen to become a bhikkhunĩ but her íather would not give her permission to do so. So, 
as the eldest, together with her six younger sisters, they made a common resolve not to 
marry and remained spinsters throughout their lives which lasted twenty-thousand years. 
They supported Buddha Kassapa with the four bhikkhu requisites for life. 

On one occasion, the Buddha made a marvellous discourse entitled Mahãnidãna Sutta, 
(which is recorded as the second sutta in Mahãvagga of Dĩgha Nikãya). Princess Samanĩ 
was so absorbed in hearing it that she learnt it by heart, and recited it oíten. 

As the result of these good deeds, on her death, she became the Chieí Queen (of Sakka) 
in the Tãvatimsa. 

(b) Becoming A Bhikkhunl in Her Last Existence 

During the time of Buddha Gotama, she was reborn in her last existence as the daughter 
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of King Maddarặja of Sãgala. Since her birth brought peace to the land, she was named 
‘Khemã’ (peace). When she came of age, she became the Queen of King Bimbisãra and 
was adored by her husband. She was conceited with her beauty. 

The Buddha was then residing at the VeỊuvana monastery in Rãjagaha. Queen Khemã had 
heard people saying that the Buddha always made discourses pointing out the íaults of 
physical beauty, so she never went to see Him for fear that her beauty might well come 
under His censure. 

King Bimbisãra's Clever Manoeuvre 

King Bimbisãra thought: “While I am the most important lay supporter to the Buddha, it 
is inconceivable that my Queen has never visit the Buddha.” He contrived a plan by having 
a song composed by an able poet, in praise of the VeỊuvana monastery, which he ordered 
songsters to sing within earshot of the Queen. 

A Four-stanza Eulogy on The VeỊuvana Monastery 

(1) Anyone who is not íortunate enough to see the VeỊuvana monastery, the 
Bamboo grove residence of the Buddha, we consider him or her as one who 
has never seen the Nandavana Park of the celestial realm. 

(2) He or she who has seen the VeỊuvana Grove, which is so much cherished by 
King Bimbisãra of Rặjagaha, the people's íavourite ruler, the cynosure of the 
whole world, has truly seen the Nandavana Park, the íavourite resort of Sakka, 
King of Devas. 

(3) Many of the Tãvatimsa devas, having abandoned the Nandavana Park and 
descended to the earth (the Southern Island Continent) and cast their eyes on 
the VeỊuvana Grove, are astonished and all their cares íorgotten, they are 
never satisíied with seeing it. 

(4) That VeỊuvana Grove has appeared due to the King's past merit and is adorned 
by the Buddha’s majesty that poet could adequately describe its endless merits? 

When Queen Khemã heard that song, although she had been to the VeỊuvana Grove on a 
pleasure visit with the King, her interest in the Grove was aroused aíresh. She was very 
keen to visit it again. She asked the King's permission to go there and went there with a big 
retinue. She chose the hour of the day that she presumed the Buddha was surely not there, 
i.e. during the morning, when the Buddha usually went to the City for collecting alms-food. 
She roamed about the Bamboo Grove which was full of all kinds of flowering trees, íruit 
trees, where bees and bumble bees busied themselves collecting honey, and where the koels 
sang and the peacocks preened their íathers in the quiet seclusion of the park. She also 
visited the monastic dwellings of the religiously inclined men, their meeting halls, rest- 
houses and walks. 

She came across a youthíul bhikkhu sitting in meditation at the foot of a tree and thought 
that young man should be enjoying the pleasures of life at present and take up the religious 
life only in his old age. Feeling sure that the Buddha was not in his private chamber, she 
went near it. Instead, the Buddha knew that she would come and He remained in His 
private chamber. He had created, by His powers, a young maiden whose beauty surpassed 
that of Queen Khemã and was íanning Him. 

When Queen Khemă saw that lovely maiden, she abandoned attachment to her own good 
looks but become íascinated and enamoured of the strange beauty in íront of her. But even 
as she was gazing at the girl, due to the Buddha’s powers, the beauty of the girl diminished 
perceptibly and within a few moments, she turned old and decrepit with wrinkled skin, gray 
hair, nursing teeth, black spots all over the skin, íloppy breasts, bony joints protruding, 
veins twining about the body, bent double, and soon the old woman was trembling and 
breathing hard struggling for life and íinally she gasped and collapsed. She was dead. 

This vivid sight caused emotional religious awakening ( saríivega ) in Queen Khemã. She 
realized thus: 

“Oh, this form (body) is impure. It is indeed loathsome. Foolish women relish this 
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impure, loathsome body.” 

Then the Buddha spoke to Queen Khemã in these verses: 

(1) “Khemã, look at the body that is aíílicted with pain, impure, putrid, discharging 
impurities upwards and downwards, which íoolish persons take so much delight in. 

(2) “Cultivate the mind to get íixed on an object of meditation, so as to be able to 
perceive the loathsomeness of the body. Let you be mindíul of the thirty-two aspects 
(constituent parts) of the body; let there be weariness about them. 

(3) “(Khemã), just as the body of this woman by My side breaks up, so too will your 
body break up. Just as your body seem attractive for a while bcíore death, so too the 
body of this woman by My side looked attractive beíore she died; (thereíore) give up 
attachment to the body, both internally and externally. 

(4) “Cultivate a perception of unsubstantiality and noting closely the rising and íalling of 
phenomena. Give up the notion of a self, by doing so, you will quell the eleven íires 
burning in you and reach Nibbãna. 

(5) “Just as the spider follows the web of its own making, so also sentient beings, who 
have attachment, follow the stream of deíilements that are of their own making. The 
wise do not ha ve any desire or regard for sense pleasures, but cut off the stream of 
deíilements and go íorth to Nibbãna.” 

The Buddha knew that aíter listening to the discourse, the mind of Queen Khemã had 
become delighted and receptive, He continued with another discourse entitled Mahãnidãna 
Sutta (which was the very sui ta Queen Khemã had heard and learnt by heart from Buddha 
Kassapa in her previous existence as Princess Samanĩ). Queen Khemã remembered this 
Sutta and she attained Stream-Entry knowledge immediately. 

Aíter becoming an ariya as a Stream-Enterer, she wanted to make amends for her 
mistaken conceit about her beauty. She prostrated beíore the Buddha and submitted her 
apology in these five stanzas: 

(1) “The all-knowing One, I pay homage to You. 

The Embodiment of Compassion, I pay homage to You. 

Buddha who has crossed over the flood of sarhsãra, I pay homage to you. 

Giver of the Deathless, I pay homage to you! 

(2) “I had been beíuddled and led astray by attachment to sensuality, thus springing 
forward into the thicket of wrong view. By means of an appropriate device, you, the 
Bhagavã, have tamed me (who had been beíuddled) and made me happy in being so 
tamed. 

(3) “Lacking an opportunity of meeting such a great One as Yourselí, who is endovved 
with morality, concentration, etc., sentient beings suffer enormous dukkha in the 
ocean of Sarnsãra. 

(4) “Even though the Pure One, who has reached the Purity of Nibbãna, had been staying 
at the VeỊuvana monastery, I had íailed to come and pay homage to the Lord of the 
three worlds. That íailure, on my part, I (now) admit to the Bhagavã as my íault. 

(5) “I had a mistaken idea about the Great Beneíactor to the three worlds, the Bestower of 
the Ultimate Boon (magga, phaìa, Nibbãna) as one who is unproíitably censorious 
because I had been too fond of my beauty. My fault in having entertained such foolish 
thoughts and my íailure to come and pay homage to you earlier, I (now) admit to the 
Bhagavã as my íault. (The Myanmar renderings are by the late Mahãvisuddhãrãma 
Sayadaw in his Chiddapidhãnanĩ.) 

Upon admission by Queen Khemã of her previous fault, the Buddha said: “Let it be 
Khemã”, which cooled her heart as though ambrosial water were poured onto her person. 
Then Queen Khemã made obeisance to the Buddha and respectíully left Him. Back at the 
royal palace, she saw King Bimbisãra and addressed him thus: 
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(1) “O great conqueror with golden complexion, you had employed a most apt strategy to 
persuade me to visit the VeỊuvana monastery. Marvellous indeed was your idea! For I 
had become keenly desirous of seeing the VeỊuvana Park, (with the consequence that) I 
have seen (with both my physical eye and the eye of wisdom) the Buddha, the great 
sage. 

(2) “O King! If you would agree, I would take up bhikkhunĩhood in the Teaching (which 
is replete with eight marvels) of the Buddha of unrivalled wisdom, of the embodiment 
of the highest virtues. Thanks to the wise words of the Buddha, I have gained insight 
into the tiresome nature of my body.” 

On hearing the two stanzas spoken by Queen Khemã, King Bimbisãra, who had even, 
from her mien, been recognizable as an ariya, one who had attained Path-knowledge, 
raised his joined palm to his íorehead and said to his Queen: “My dear Queen, I allow you 
to become a bhỉkkhunĩ. May your renouncing the world come to its fulfilment (i.e. may you 
attain arahatship). (These words were spoken in half a stanza.) Thereupon the King put 
Queen Khemã on a golden Palanquin and sent her to the bhikkhunĩ ‘monastery’ in great 
State. 

Khemã Therĩ gained Arahatship 

On the fifteenth day of her bhikkhunĩhood, Khemã Therĩ, while observing the uposatha, 
contemplated on the lamp in front of her, how the flame arose and how it went out. A keen 
emotional religious avvakening took place in her mind. Applying the insight into the nature 
of the rise and fall of the flame to all conditioned phenomena, i.e. the mind-body complex 
that constituted her present existence, she gained arahatship together with the Four 
Discriminations and the Six Supernormal Powers. (This account of Khemã Therĩs 
attainment of arahatship is as described in the Khemã Therĩ Apãdãna Pãli. The 
Commentary on the Anguttara Nikãya and the Commentary on the Dhamapada tell this 
event in a somewhat different manner. We have reírained from discussing them here lest it 
would confuse the reader.) 

Khemã Therĩ was devoted both to the learning and the practice of the Doctrine and so she 
was most proíicient in the Seven Stages of Purity, and was unrivalled in the exposition of 
the Ten Subjects of Discussion ( kathãvatthu ), most erudite in the application of the 
Abhidhamma method, outstanding both in learning and practice. The veracity of these 
statements may be gauged from Khemã Sutta, the first su tía in the Abyãkata Samgutta of 
SaỊãyatana Samyutta. 

Khemã Then makes A Subtle Discourse to The Kosalan King 

At one time, when the Buddha was staying at the Jetavana monastery in Sãvatthi, Khemã 
Therĩ was making a tour of the Kosalan country, and was sojourning at Torana, which lay 
between Sãvatthi and Sãketa. At that time, King Pasenadi of Kosala was camping for the 
night at Torana. Then the King said to a courtier: “So, man, make inquires in this place 
which samarta or brãhmana is fit for my spiritual guide for today.” The courtier made 
thorough inquires in Torana but could find no samana or brãhmana whom the King should 
go to for spiritual guidance. He only saw Khemã Therĩ who happened to be sojourning 
there. He went back to the King and said: 

“There is no samana or brãhmana in this place. But there is a bhỉkkhunĩ named Khemã 
Therĩ, a disciple of the Buddha. She is reported to be wise, skilíul, learned, an expounder 
of the Doctrine in a íascinating way, endowed with a remarkable perspicacity. I would 
humbly suggest that your Majesty go to her for advice and guidance.” The King accepted 
the advice and went to Khemã Therĩ. He made obeisance to her and sitting in a suitable 
place, addressed Khemã Therĩ thus: 

“Venerable, does a sentient being exist aíter death?” 

“Great King,” replied Khemã Therĩ, “the Buddha does not say that a sentient being 
exists aíter death.” 
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“If so, Venerable, does a sentient being not exist after death?” 

“Great King, the Buddha does not say that a sentient being does not exist after 
death.” 

“Venerable, does a sentient being exist as well as does not exist after death?” 

“Great King, the Buddha does not say that a sentient being exist as well as does not 
exist after death.” 

“If so, Venerable, does a sentient being not exist after death?” 

“Great King, the Buddha does not say that a sentient being neither exists nor does 
not exist after death.” 

The King was at his wit's end. He íurther put questions which were replied as follows: 
“Venerable, (1) When I asked: ‘Does a sentient being exist after death?’ you 
replied: ‘'Great King, the Buddha does not say that a sentient being exists after 
death!’ (2) When I asked: ‘If so, Venerable, does a sentient being not exist after 
death?’ you replied: ‘Great King, the Buddha does not say that a sentient being 
does not exist after death.’ (3) When I asked: ‘Venerable, does a sentient being 
exist as well as does not exist after death?’ you replied: ‘Great King, the Buddha 
does not say that a sentient being exists as well as does not exist after death.’ (4) 
When I asked: ‘If so, Venerable, does a sentient being neither exists nor does not 
exist after death?’ you replied: ‘Great King, the Buddha does not say that a sentient 
being neither exists nor does not exist after death.’ Now, Venerable, why does the 
Buddha not say anything regarding these four questions? What is the reason for the 
Buddha’s reíusal to answer these four questions?” 

Khemã Therĩ then said: 

“Great King, in that case, let me put you a question. You may answer it as you 
wish. What do you think of what I am going to say now? Do you have within your 
dominion any man who can practically count things or an arithmetician who can 
say: ‘There are such and such number of grains of sand in the Gangã river?’ Or 
who can say: ‘There are so many hundreds, so many thousands, so many hundred 
thousand grains of sand in the Gangã river?’ ” 

“No, Venerable, there is none.” 

“Great King, do you have any man who can practically count things or an 
arithmetician who can say: ‘There are so many vessels or bowls of water in the 
great ocean.’ Or who can say: ‘There are so many hundred, so many thousands, so 
many hundred thousands of bowls of water in the great ocean?’ ” 

“No, Venerable, This is because the great ocean is too deep, beyond measure, 
incomprehensible. ” 

“Even so, Great King. The Buddha has given up materiality (corporeality) which 
may be rcícrrcd to as sentient being; he has eradicated it completely. He has made 
it like an uprooted palm tree, has rendered it incapable of Corning into being again, 
and has made it impossible to arise in the íuture. 

“The Buddha, who is liberated from being called the aggregate of corporeality or 
the phenomenon of materiality, is endowed with attributes and disposition or 
intention which are as great as the great ocean, beyond measure, incomprehensible. 
As for the Buddha, the statement, ‘a sentient being exists after death’ is irrelevant 
statement, ‘a sentient being does not exist after death’ is equally irrelevant; the 
statement, ‘a sentient being exists as well as does not exist after death’ is equally 
irrelevant; the statement, ‘a sentient being neither exists nor does not exist after 
death’ is equally irrelevant.” 

(It is not proper for the Buddha to say that a sentient being exists after death; 
or a sentient being does not exist after death; or that a sentient being exists as 
well as does not exist after death, or that a sentient being neither exists nor 
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does not exist after death. This is a very proíound matter.) 

“The Buddha has given up Sensation.... p ....Perception... p ...Volitional activities... 
p ...Consciousness, which may be reíerred to as a sentient being; has eradicated it 
completely, has made it like a palm tree stump, has rendered it incapable of Corning 
into being again, and has made it impossible to arise in the íuture. 

“The Buddha who is liberated from being called the aggregate of Consciousness or 
the phenomenon of Consciousness is endowed with attributes and disposition or 
intention which are as great as the great ocean, beyond measure, incomprehensible. 

As for the Buddha the statement, ‘a sentient being exists aíter death’ is irrelevant 
statement, ‘a sentient being does not exist after death’ is equally irrelevant; the 
statement, ‘a sentient being exists as well as does not exist aíter death’ is equally 
irrelevant; the statement, ‘a sentient being neither exists nor does not exist after 
death’ is equally irrelevant.” 

(That was the discussion that took place between the Kosalan King and 
Khemã Therĩ for the second round. Explanations on this will be given later.) 

King Pasenadi of Kosala was delighted with the words of Khemã Therĩ. He made 
obeisance to her and respectíully departed. Later on, the King visited the Buddha and put 
the same questions as he did to Khemã Therĩ. The Buddha ansvvered them just as Khemã 
Therĩ did, (These questions and ansvvers may be gleaned from the text.) 

When the King íound that the Buddha’s answers and those of Khemã Therĩ were exactly 
the same, down to the letter, he was greatly astonished and exclaimed: “Marvellous it is, 
Venerable Sừ! Astounding it is! The Buddha’s exposition is exactly the same as that of His 
disciple, both in meaning and in words. They are in full agreement without any 
discrepancy. Venerable Sừ, I had once put these questions to Khemã Therĩ and she had 
answered to me in exactly the a same way, both in essence and in words. Marvellous it is, 
Venerable Sừ! Astounding it is! The Buddha’s exposition is exactly the same with that of 
His disciple, both in meaning and in words. They are in full agreement without any 
discrepancy.” Then he begged leave of the Buddha. He was greatly delighted with the 
Buddha’s ansvvers. He rose, made obeisance to the Buddha and respectíully departed. 

This is a gist of Khemã Sutta. 


Explanation: 

Why did the Buddha not give any reply to the questions which are so íramed: ‘that a 
sentient being exists aíter death’; ‘that a sentient being does not exist aíter death’; ‘that a 
sentient being exists as well as does not exist aíter death’; ‘that a sentient being neither 
exists nor does not exist after death’? 

(1) There is, in truth and reality, nothing in the sentient world other than the five 
aggregates. There is nothing, in the ultimate sense, such a thing as a sentient being. 
Thereíore, whether a ‘sentient being’ exist or not is not for the Buddha to say. 
(Abyãkata Samyutta; the third sutta therein). 

(2) Only to one, who does not understand the nature of the five aggregates according to 
the Four Ariya Truths, there arises the problem of a sentient being and its existence or 
non-existence, in the said four questions, which occnr to him due to Wrong View. To 
one who understands the Four Ariya Truths, there is no Wrong View that gives rise to 
these four questions. Since the Buddha has the most complete understanding of the 
Four Ariya Truths, there do not arise in Him these four questions. That is why He does 
not say anything about them. (Ibid., the íourth sutta.) 

(3) Such questions, based on wrong view, arise only in one who has not rid of attachment, 
or craving for the five aggregates. To one who has no craving for the five aggregates, 
they do not occur. The Buddha, who has rid of Craving for the five aggregates 
together with any trace of acquired habit, does not have these wrong concepts. 
Thereíore, He remained silent when these questions were asked. (Ibid., the fifth sutta). 
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(In the sixth sutta of the same Samyutta the four questions are dealt with adequately.) 

In Khemă Sutta, Khemã Therĩs answer was somewhat diííerent; it had the 
undercurrent of reíerence to the Buddha. This was because she knew that the 
questioner (Kosalan King) had the Buddha also in mind when asking the four 
questions. So, Khemã Therĩs answer in essence was: 

The Buddha had (by getting rid of the cause of the five aggregates) rid of the five 
aggregates so that what was usually called a ‘sentient being’ was not Corning into being 
aíter his death. He was 1'reed from a future set of five aggregates, thereíore, there was 
nothing that might be reíerred to as a being or a person. Since the Buddha knew this, a 
‘sentient being’ aíter ‘death was irrelevant for Him to speak of’. Thereíore, He 
remained silent about the four questions. 

One might argue thus: since the Buddha would not acquire a fresh set of the five 
aggregates, it is understandable that He reíused to answer the first question, i.e. ‘Does 
sentient being exist aíter death?’ But why did He reíuse to answer the second question: 
‘Does a sentient being not exit aíter death?’ Should He say: ‘No, it does not’? He 
reíused to ansvver this question too because a ‘sentient being’ is not a real thing in the 
ultimate sense. (This is the explanation given in the Sub-Commentary.) Khemã Therĩ 
Sutta is proíound in Dhamma. It is a matter for further inquiring for the virtuous. 

(c) Khemã Therĩ is named as The Foremost Bhikkhunĩ 

The discourse to the Kosalan King at Torana was the immediate cause of Khemã Therĩs 
being designated by the Buddha as the íoremost bhikkhunĩ in the possession of proíound 
Knowledge. On one occasion, when the Buddha was residing at the Jetavana monastery, in 
a bhikkhu congregation, while naming outstanding bhikkhunĩs as íoremost in their own 
areas (of proíiciency), He declared: 

“Bhikkhus, among My bhikkhun r-cíisciples who have proíound Knowledge, Khemã 
Therĩ is the íoremost ( etadagga ).” 

This declaration accorded her by the Buddha also had been happily recorded by Khemã 
Therĩ herselí in the following stanzas, in her own life history: 

(1) “Aíter I had become a bhikkhunĩ, I had explained to King Pasenadi of Kosala in 
accordance with the Doctrine on the proíound questions he put to me at a place 
called Torana (which was between Sãvatthi and Sãketa.) 

(2) “Later the King approached and put these same questions to the Buddha, and He 
answered these propound questions exactly as I had answered. 

(3) “The Conqueror of the five mãras, the Supreme One among all men, being satisíied 
with my excellence in expounding the Dhamma, has designated me as the íoremost 
bhikkhunĩ among the eminently wise.” 

3. UPPALAVANNÃ THERĨ 
(a) Her Past Aspừation 

The íuture Uppalavannã Therĩ was born into a worthy lamily in the City of Hamsãvatĩ, 
during the time of Buddha Padumutara. On one occasion, she listened to a discourse by the 
Buddha in the midst of a big audience, where she saw the Buddha named a bhikkhunĩ as the 
íbremost bhikkhunĩ among those endowed with supernormal powers. She aspired to 
become such a great bhikkhunĩ in the íuture. She made an extraordinary offering to the 
Buddha and His Sangha for seven days. At the end of seven days, she placed seven bunches 
of lotus flowers at the feet of the Buddha as her tribute and expressed her aspiration to be 
the íoremost bhikkhunĩ among those endowed with supernormal powers. Buddha 
Padumuttara prophesied that her aspiration would be íulíilled. 
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Offering of Lotus flowers to A Paccekabuddha 

Aíter passing away from that existence in which she made a liíelong dedication to the 
Buddha and the Sangha, she was reborn in the Tãvatimsa Deva realm. Next, she was reborn 
in the human world where she oíTered lotus flowers and alms-food to a Paccekabuddha. 

In Her Existence as The Daughter of A Rich Man 

Ninety-one world-cycles ago, there appeared Buddha Vipassĩ during which period the 
íuture Uppalavannã Therĩ was born into a Rích Man's íamily in Bãrãnasĩ. She invited the 
Buddha and the Sangha to her residence and made an extraordinary offering of food. 
Making a gift of lotus flowers to Buddha Vipassĩ, she mentally wished for personal charm 
in her íuture existences. 

In Her Existence as A Daughter of King Kikĩ 

Aíter passing away from that existence, and as a result of her meritorious deeds, the rích 
man’s daughter was reborn as a deva, and subsequently in the deva or human existence. 
During the time of Buddha Kassapa, in the present world-cycle, she was the second of the 
seven daughters of King Kikĩ of Bãrãnasĩ and was named Princess Samanaguttã. In that 
existence she, like her eldest sister, the íuture Khemã Therĩ, remained a spinster for life, 
which lasted twenty thousand years. They donated a monastic complex to the Sangha. At 
her death, she was reborn in the deva realm again. 

In Her Existence as Ummãdantĩ 

Aíter passing away from the deva realm, she was reborn into a worthy íamily in the 
human world. During that existence, she donated a gold coloured piece of cloth to an 
arahat, who was a disciple of Buddha Kassapa. (For details reíer to Ummadantĩ Jãtaka.) 

She passed away from that existence to be reborn as Ummãdantĩ, the exquisitely beautiíul 
daughter of a rich brahmin named Tiritivaccha in Aritthapura, in the Province of Sivi. (For 
details reíer to Ummãdantĩ Jãtaka, Pannãsa Nipãta). 

In Her Existence as A Watch Woman in The Field 

Her next existence was the daughter of a íarmer in a small village. Early one morning, as 
she went to the farm house, she íound in a pond, on her way, a íreshly blooming lotus 
flower. She went into the pond and plucked it. In the farm house she gathered some ears of 
rice and roasted them into pop corn which she counted up to five hundred. She put the pop 
corn in a lotus leaf which was gathered from the pond. 

At that moment, a Paccekabuddha, aíter rising from His dwelling in the attainment of 
cessation, came by way of the air and stood not far away from the farmer's daughter. She 
saw Him and went to the farm house to get the pop corn and the lotus flowers, and then 
she put the pop corn into the Paccekabuddha’s alms-bowl, covered it with the lotus flower, 
and offered it to Him. 

Aíter the Paccekabuddha had gone awhile, she thought: “A Paccekabuddha has no use 
with a flower, perhaps I should get it back and wear it.” Hence, she went towards the 
Paccekabuddha and then asked back the lotus flower. But then she pondered: “Well, if the 
Paccekabuddha did not want my gift of the flower, He would have reíused to accept it at 
the beginning. Now that He allowed me to put it on His alms-bowl, He must have liked it 
as a gift.” So thinking, she placed the flower back into the alms-bowl. (For this wavering 
act, her íuture existences, as we shall see, were marked by mixed íortunes.) 

Having thus returned the gift of the lotus flower, and admitting her íault for taking it 
back earlier, she expressed her wish: “"Venereal Sir, for offering this pop corn may I be 
blessed with five hundred sons in my íuture existence. This is equal to the number of pop- 
corn flowers that make up my gift. 

Furthermore, for my gift of the lotus flower, may lotus flowers rise up from the earth to 
receive every step I make in my íuture existence!” 

(According to the life history of Uppalavanã, while the farmer's daughter was 
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making her olTcrings to the Paccekabuddha, five hundred farm workers, who were 
watching the íield, offered some honey to the Paccekabuddha and made their wish 
that in their íuture existence they be reborn as the sons (five hundred of them all) 
of the young lady.) 

The Paccekabuddha then rose into the sky even while the girl was watching Him and 
returned to Gandamãdãna mountain where He placed the lotus flowers at the entrance to 
Nandamũla Cave, for use by all Paccekabuddhas as a door-mat at the foot of the ílight of 
steps. 

In Her Existence as Queen Padumadevĩ 

As the result of that good deed, when íuture Uppalavannã Therĩ passed away from that 
existence, and was reborn, by instantaneous full-grown birth, as a deva. There, in her own 
existence, a lotus flower arose from the earth at her foot at every step she made. When she 
passed away from this deva existence, she was reborn in the human world from a lotus 
flower in a big lake of lotus flowers at the foot of a mountain. A recluse living nearby, 
early one morning, went to the lake to wash his face and saw a lotus flower in bud which 
was already bigger than other buds. While the other buds had opened up their petals into 
full bloom, this bud remained in bud. He thought it strange and so he went into the lake 
and plucked it. 

While in his hand, the big bud opened its petals and inside he saw a íemale child lying. 
He felt a curious sense of paternal love for the child. He took her to the hermitage along 
with the lotus flower, and put her on a small cot. Thanks to the past merits of the baby girl, 
milk oozed out from the big thumb of the recluse with which he nursed her. When the Hrst 
lotus flower that she lay on became withered, a new lotus flower was placed underneath 
her. 

When the young girl could walk and romp about, lotus flowers appeared from the earth, 
under her feet wherever she went. She had a saffron-coloured complexion. Her personal 
charm was super-human and would nearly equal that of a celestial maiden. Since she was 
born from the lotus, her íoster íather, the good recluse, named her Padumavatĩ (Miss 
Lotus). Whenever the recluse went out in search of íruit, she was left alone at the 
hermitage. 

PadumavaH becomes A Queen 

When Padumavatĩ carne of age, one day, when the recluse was out gathering íruit, a 
hunter who happened to come to the hermitage saw her and thought: “There is no human 
being on earth as beautiíul as this girl. I must find out what she is.” And so he avvaited for 
the return of the recluse. When the recluse was seen returning, the girl went out to meet 
him, took the yoke (laden with íruits) and the water pot from him, had her íoster íather 
seated and attended on him lovingly. 

The hunter was now sure that the girl was, in fact, a human being, and aíter paying 
homage to the recluse, he sat. The recluse gave him íruits and water, then asked him: “Are 
you going to stay in the forest or, are you going back to your horne?” 

The hunter said: “I have no business in the íuture, Sừ, I am going back to my home.” 

“Could you keep this experience of your meeting with the girl to yourselí' without letting 
anyone know about it?” 

“If you would rather not let others know about this, Sir, why should I tell others?” But he 
said this merely to please his kind host. On his way home, aíter paying respect to the 
recluse, he careíully carved on the trees and arranged some branches along his way from 
the hermitage so that he could recognize his path. 

And back at the City, he went to see the King who asked the purpose of his visit. He said: 
“Great King, I am your humble servant, a hunter. I come to report to you the presence of a 
most remarkable woman in the íorest at the foot of the mountain, who would surely be an 
asset for Your Majesty.” He explained the circumstance of his discovery to the King. The 
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King was deeply interested. He marched for the foot of the mountain without losing time. 
Having encamped at a place not far away from the hermitage, he avvaited till the recluse 
had íinished his meal and vvent to see the recluse, accompanied by a few courtiers. The 
recluse was then sitting in his hermitage where the King greeted him, exchanged courteous 
words and sat in a suitable place. 

The King made offering to the recluse, articles used by recluse. And then as a ‘feeler’ he 
said: “Venerable Sừ, what is the use of living here? Let us go to the City.” “I am not going, 
Great King,” said the recluse. “You may go.” To which the King said: “Very well, 
Venerable Sừ, but I am given to understand that there is a woman in your company. It is 
not proper for a woman to be living in the company of a recluse. I would request that the 
woman be allowed to go with me.” 

To this direct request made by the King the recluse replied: “It is not easy for one to 
please many people. How could my daughter fit in with the court life with its many queens 
and ladies in vvaiting?” 

The King allayed the fear of the recluse, saying: “Venerable Sir, if I (am allowed to 
marry her and) have given my love to her, I will make her my Chief Queen.” 

Thereupon the recluse called his daughter, as he usually addressed her since childhood: 
“Padumavatĩ, my little girl!” Young Padumavatĩ promptly responded; she came out of the 
hermitage and, saluting her íather, stood bcíore him, who said: “Dear girl, you have come 
of age. From the moment the King has cast his eyes on you, you should not stay here any 
longer. Go along with the King, my little girl.” 

“Very well, dear íather,” she said, weeping, and still standing. 

The King of Bãrãnasĩ, wishing to prove his sincerity, showered Padumavatĩ with gold, 
silver and jewellery and anointed her as his Chieí Queen immediately. 

Queen Padumavatĩ became A Victũn of Court Intrigue 

At the court of Bãrãnasĩ, the King's heart was captivated by the Chieí Queen so much so 
that since her arrival, all the other queens and ladies-in-waiting were totally neglected by 
the King. The womenfolk felt bitter about this and they tried to undermine the King's 
aííection for the Chief Queen, saying: “Great King, Padumavatĩ is not a human being. 
Where on earth have you ever seen a human being whose every step is received by a lotus 
flower arising from the earth? She is a demon, for sure. She is dangerous. She ought to be 
banished forthwith!” The King did not say anything. 

At another time, when the King was called away by duty to suppress a rising at the 
remote part of the kingdom, he had to leave behind Padumavatĩ at the palace, knovving that 
she was pregnant. The womenfolk at court seized this opportunity to strike. They bribed 
Padumavatĩs attendant into a wicked plot. She was instructed to remove the iníant when 
the Chieí Queen gave birth to her child and replace it with a piece of wood smeared with 
blood. 

When Padumavatĩ delivered the child, Prince Mahã Paduma was the real off-spring 
whom she gave birth to, as he was the only child conceived in her womb. The other sons, 
four hundred and ninety-nine of them, arose from the drops of her blood splattered about 
at child birth. The attendant duly carried out the instruction and iníormed the news of the 
Chieí Queen's delivery to the other queens. The five hundred womenfolk at the court stole 
one child each while their mother was still asleep after her labour. Then they ordered five 
hundred wooden caskets, made by turners, to put each child in one. They placed them 
inside the caskets, and put seals on each. 

When Queen Padumavatĩ woke up and asked her assistant about her child, the latter 
frowned and retorted: ”When did you ever give birth to a child? This is what you have 
delivered,” and produced the piece of wood smeared with blood. The Queen was very 
unhappy and asked her to put it away quickly. The woman quickly complied as if eager to 
saíeguard the Queen's honour by splitting up the piece of wood and throwing it into the 
íireplace in the kitchen. 

The King returned from his expedition and was camping outside the City awaiting the 
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auspicious time, according to astrological calculation. The women-folk went to greet the 
King there and pressed their case for banishing Queen Padumavatĩ. “Great King, you did 
not believe our word about the Chief Queen. But now ask the assistant of Queen 
Padumavatĩ who had given birth to a block of wood!” The King, without investigatmg on 
the matter, believed that Padumavatĩ was a demon and ordered her banishment. 

As she was banished from the palace, no lotus flowers appeared underneath her feet. Her 
good looks left her. She roamed about in the road, íeeling íorlorn. When an old woman 
saw her, she had an instinctive affection for her and said: “Where are you going, my 
daughter?” Padumavatĩ replied: “O mother, I am looking for some place for shelter.” The 
old woman said: “In that case, my daughter, come with me to my house,” and taking her 
home, fed her and put her up there. 

The Court Intrigue came to light 

When Padumavatĩ was staying at the old woman’s house, the women-folk at the court 
said to the King in one voice: “O Great King, when you were on your military expedition, 
we had invoked the guardian spirit of the Gangã river for your success and promised him 
to make oííerings on your victorious return. So let the King and all of us go to the Gangã 
river and make offerings to the river spirit and have fun bathing in the river.” The King 
gladly consented and they all went to the river. 

The five hundred women of the court secretly carried the caskets with babies in them and 
went into the water with their garments on, underneath which were the hidden caskets. 
Once in the river, they released the caskets which íloated down-stream in the river. The 
five hundred caskets grouped together in the current, íloated down together, and were 
caught in fishermen’s net at down-stream. After the King had íinished bathing in the river, 
the íishermen also raised their net from the water and to their great surprise, íound the five 
hundred caskets, which they presented to the King. The King asked them: “What do the 
caskets contain?” And they answered: “We do not know what is inside them, Great King, 
we only believed them to be something strange.” When the five hundred caskets were 
opened under the King's orders, the íirst one to be opened happened to contain Prince 
Mahãpaduma. 

The past merit of the five hundred princelings was such that from the day of their 
coníinement in the caskets, milk flowed from their thumbs to nourish them. Sakka also 
cleared the doubts in the King's mind by inscribing inside the caskets the message: 

“These babies are born of Queen Padumavatĩ and are the sons of the King of 
Bãrãnasĩ. They have been put inside the caskets by the five hundred Queens and 
their accomplices, who bore a grudge against the Chief Queen, and have them 
thrown into the river. Let the King of Bãrãnasĩ know these íacts.” 

The King, being thus enlightened, took up Prince Mahãpaduma, and ordered: “O men, 
harness the chariots and dress up the horses quickly! I shall now go into the City and show 
my love to some womenfolk.” So saying, he rode hastily into the City, entered his palace, 
and ordered the royal elephant íitted, for a tour of the land with (a velvet bag of) a 
thousand ticals tied at the neck of the elephant, and ordered the proclamation read aloud to 
all the people, announcing that whoever has seen Queen Padumavatĩ may take the King's 
reward of one thousand ticals. 

Padumavatĩ, on hearing the proclamation, said to the old women: “Mother, take that one 
thousand from the neck of the royal elephant!” The old women said: “O daughter, I dare 
not do it.” Padumavatĩ urged her thrice to do so. Then the old lady said: “O daughter, what 
should I say in taking the revvard?” Just say, mother: “I have seen Queen Padumavatĩ?” The 
old lady then made herselí bold to claim the revvard. 

The King's men asked her: “Have you actually seen Queen Padumavatĩ?” “I have not seen 
her myselí,” she said, “but my daughter has.” 

“Where is your daughter now?” the men asked. And they were let to her house by the old 
lady. They recognized their queen and prostrated themselves beíore her. The old lady, 



THE GREAT CHRONICLE OF BUDDHAS 

seeing only now the real identity of the young woman, affectionately chided her: “This 
noble lady has been so reckless. Notwithstanding her eminent position as the Chief Queen, 
she had chosen to live unattended in such a lowly place.” 

The King's men then made an enclosure of white cloth around the humble house which 
Padumavati was staying, posted guards around it, and reported their discovery to the King. 
The King sent a golden palanquin to her. Padumavatĩ however insisted that she deserved 
more ceremony on returning to the palace. She had a canopied walk decorated with gold 
stars set up all along her way to the palace with exquisite carpets. She also demanded that 
her regal paraphernalia be sent to her. “I am vvalking there,” she said, “Let my greatness be 
seen by all the citizens.” The King ordered that every wish of the Chief Queen must be 
complied. Then Queen Padumavatĩ, outíitted with full regalia, announced: “I am now going 
to the palace.” Thereupon every step she made, a lotus flower arose from the earth through 
the exquisite carpets. Thus letting all the people witness her greatness as she entered the 
palace. Aíter that, she gave the rich carpets to the old lady as taken of the gratitude she 
owed to her. 

The Magnanimity of Queen Padumavatĩ 

The King summoned the five hundred women-folk to court and said to Queen 
Padumavatĩ: “My Queen, I give these five hundred women as slaves to you.” The Queen 
said: “O King, let the whole City know about this giving of the five hundred ladies to me.” 
The King had the fact of this assignment of the five hundred women to Queen Padumavatĩ 
proclaimed throughout the City by the beat of the gong. Having been satisíied with the 
public knowledge of the assignment, Queen Padumavatĩ said to the King: “Great King, do I 
have the authority of emancipating my own slaves?” To which the King replied: “O Queen, 
you have the right to do whatever you wish with them.” “In that case, o King,” she said, 
“Let those men, who had made the proclamation of the assignment, made another round of 
the proclamation to the effect that all the five hundred slaves assigned to Queen 
Padumavatĩ are hereby granted their íreedom by the Queen.” Then the Queen entrusted the 
499 princelings to the care of the emancipated women while she took charge of looking 
after Prince Mahãpaduma. 

The Five Hundred Princes became Paccekabuddhas 

When the five hundred princelings were of playing age, the King provided all sort of 
things in the royal gardens for the boys to play. When they were of sixteen years of age, 
one day, while they were playing in the royal lakes, where the Paduma lotus were growing 
in proíusion, they observed the blossoming of the lotus flowers as well as the withering 
away and dropping off of old flowers which, thanks to their acquisition of suííicient merit, 
struck their young hearts as a phenomenon worth reílecting on. And this was how they 
reílected: 

“Even these lotus flowers dependent only on temperature and nutrient are subject 
to ageing; how could our bodies, dependent on four íactors (kamma, mind, 
temperature and nutrient) escape the same fate (i.e. we are likewise subject to 
ageing and death.)” 

They reílected deeply on that phenomena (of impermanence of conditioned existence), 
gained insight into the nature of mind-and-body, and attained Enlightenment on their own, 
without being taught by anyone. This is called Paccekabodhi-nãna, which lead to the four 
Ariya Path-Knowledges. In other words, they became Paccekabuddhas. Then rising from 
their respective seats, they each sat cross-legged on a lotus flower by means of their 
supernormal powers. 

Late in the evening, the attendants of the princelings reminded them: “O Lords, it is time 
to go home.” The five hundred Paccekabuddhas did not say anything. So the attendants 
went to the palace and reported the matter to the King about the princes remained silent, all 
of them sitting on the lotus flowers. The King merely said: “Let my sons remain as they 
wish.” 

The five hundred Paccekabuddhas were placed under guard during the whole night, as 
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they remained sitting on the flowers. In the dawn, the attendants went near them and said to 
them: “O princes, it is time to go home.” Then the princes, who were Paccekabuddhas, 
said: “We are no more princes; we are Paccekabuddhas.” The men were sceptical and said: 
“You say in an irresponsible way. Paccekabuddhas are not like you, they have only two 
íinger-breadths of hair and moustache or beard, they have recluse's paraphernalia on them. 
But you have your princely garb on, with long hair and moustaches, and with regal 
paraphernalia on you. How could you say you are Paccekabuddhas?” (The attendants were 
describing the Paccekabuddha as they knew it to be.) Thereupon the princes passed their 
hands on their heads, and lo! their appearance turned into Paccekabuddhas, and they were 
íully equipped with the eight requisites of a bhikkhu (Paccekabuddha). And while the 
people were looking at them, they rose into the air and went in the direction of 
Gandamãdãna mountain. 

The Future Uppalavannã Theri in Her Existence as A Farm Hand 

Queen Padumavatĩ, aíter enjoying deep satisíaction on regaining her five hundred sons, 
was now shocked by the sudden loss of them. She did not survive the shock. Aíter passing 
away from that existence, she was reborn, as a woman, into a íamily of labourers, in a 
village near a City gate in Rãjagaha. She married, and went to live with her husband's 
íamily. One day, while she was carrying some gruel for her husband, who was working in 
the field, she saw eight of the five hundred Paccekabuddhas travelling by way of the air. 
She went quickly to her husband and said: “O Lord look at those Paccekabuddhas! Let us 
invite them to an offering of aims food.” But the husband who was a simpleton did not 
know what a Paccekabuddha meant. He said to her: “Dear wife, they are called Hying 
bhikkhus (lit, ‘bhikkhu- birds’). They are also íound in other places (at other times also. Srĩ 
Lankan version) ílying about. They are not Paccekabuddhas, they are just (strange) birds.” 

As the couple was still discussing, the eight Paccekabuddhas descended to the ground not 
far away from them. The wife offered her share of meal for the day to the eight 
Paccekabuddhas and invited them for the next days oíTerings. The Paccekabuddhas said: 
“Very well, female lay supporter, let your oíTcrings be for eight donees only. And let your 
accommodation be for eight invitees only. When you see many other Paccekabuddhas 
besides ourselves, your devotion will grow even greater.” And the woman (who in her 
previous existence had been the mother of the Paccekabuddhas,) prepared eight seats and 
oíTerings for eight Paccekabuddhas. 

The eight invitees said to the remaining Paccekabuddhas: “Do not go elsewhere today for 
alms-food, but bestow welfare to your mother of previous existence.” Those other 
Paccekabuddhas agreed, and all the five hundred of them went through the sky to their 
íormer mother’s residence. The mother in her past existence who had wished of seeing all 
the five hundred sons, now Paccekabuddhas, did not have any worry about the 
insufficiency of her offerings. She invited all the five hundred into her house and oííered 
eight seats. When the eight had taken their seats the ninth Paccekabuddha created through 
his supernormal powers another eight seats and sat there; and so on until the last of the five 
hundred was seated and her house was expanded through their supernormal powers. 

The farm labourer, the mother in the previous existence, who had prepared alms food for 
eight donees went on serving it to all the five hundred as much as needed by them. Then 
she brought eight stalks of lotus flowers, and placing them beíore the original eight 
invitees, offered them, saying: “Venerable Sirs, for this act of merit, may I be bom with a 
complexion like the colour of the inside of the pollen chamber of this brown lotus.” The 
five hundred Paccekabuddhas said complimentary words for her good deed, and went back 
to Gandamãdãna mountain through the sky. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The farm hand (the íuture Uppalavannã Therĩ) lived a life full of meritorious deeds and 
at the end of her life span was reborn in the deva-world. During the time of Buddha 
Gotama, she was reborn into the íamily of a rích man in Sãvatthi. She was born with a 
complexion like the inner side of the pollen chamber of the brown lotus and hence was 
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named Uppalavannã. When she came of age, all the worthy íamilies; rich men and Princes 
of the whole of the Southern Island Continent, asked her íather to give Uppalavannã in 
marriage to their sons. 

Her íather was in a quandary, he did not know how to reply to so many proposals from 
the worthy men. Not wishing to disappoint them, as a final resolve, he asked his daughter: 
“Dear daughter, would you become a bhikkhuniỉ” Now, Uppalavannã, being the bearer of 
the last burden of sentient existence, was extremely delighted to hear these words, just as 
rareíied scented oil, reíined a hundred times over, were poured down her head. “Yes, 
íather, I would become a bhikkhunT,” she replied gladly. 

As such, he sent his daughter Uppalavannã to the bhikkhunĩs' ‘monastery’, after paying 
great honour to her. Uppalavannã became a bhikkhunĩ. Not soon after, she was assigned to 
tidy up and light up the outside of the Sĩmã (the congregation hall). There she observed the 
flame arising in a lamp which she used as her subject of meditation. She concentrated on 
the element of Heat in that flame, and achieved concentration ( ịhãna ). Basing that 
concentration as object of insight meditation, (through contemplating the three 
characteristics of physical and mental phenomena, she gained insight into conditioned 
phenomena) and soon attained arahatship. As the result of her past aspiration to be 
outstanding in supernormal powers, she became endowed with íacility in jhãnic practice, 
which is the essential asset in bringing into effect her supernormal powers. 

(c) Uppalavannã Therĩ as the Foremost Bhikkhunĩ 

On the day Uppalavannã Therl displayed her miraculous powers, was during the Buddha’s 
seventh year aíter His Enlightenment. Beíore doing so, she íirst asked the Buddha: 
“Venerable Sir, may the Bhagavã allow me to display my miraculous powers.”. Reíerring 
to this, the Buddha, on another occasion when outstanding bhikkhunĩs were named at a 
congregation, declared: 

"Bhikkhus, among my bhikkhunĩ- disciples endowed with supernormal 
powers, Bhikkhunl Uppalavannã is the íoremost ( etadagga )." 


4 . PATACARA THERI 
(a) Her Past Aspiration 

The íuture Patãcãrã Therĩ was reborn into a rích man's íamily in the City of Hamsãvatĩ 
during the time of Buddha Padumuttara. On one occasion, while she was listening to a 
sermon by the Buddha, she saw a bhikkhunĩ being named as the íoremost among those who 
were most learned in the Vinaya Rules. She aspired to that honour. And after making an 
extraordinary offering to the Buddha, she expressed her desire for the honour of being 
declared as the íoremost bhikkhunĩ in Vinaya learning. Buddha Padumuttara prophesied 
that her wish would be fulfilled. 

In Her Existence as One of The Seven Daughters of King Kikl 

Aíter íilling her whole life with meritorious deeds, the íuture Patãcãrã Therĩ passed away 
and was reborn in the deva-world and subsequently the human world or the deva-world in 
turn. During the time of Buddha Kassapa, she was reborn as the third of the seven 
illustrious daughters of King Kikĩ (of Bãrãnasĩ). Her name was Bhikkhunĩ. She and the six 
sisters remained spinsters, living a life of chastity for their whole life span of twenty 
thousand years. Together with her sisters, they donated a big monastic complex. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The King's daughter (the íuture Patãcãrã Therĩ), aíter passing away from that existence, 
was reborn in the deva-world. For the innumerable years of the intervening period between 
the two Buddhas she enjoyed celestial pleasures. During the time of Buddha Gotama, she 
was reborn as the daughter of the rích man of Sãvatthi. 

When she came of age, she fell in love with a servant of her father’s household. When 
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her parents arranged for her betrothal to the son of another rich man, she warned her lover, 
on the day betore the day of betrothal, that unless he was prepared to elope with her, their 
love affair would be ended. The man was true to her. He eloped with her, taking whatever 
little savings he had set aside. The two lovers ran away stealthily and took shelter in a 
small village three or four yọịanas away from Sãvatthi. 

Soon the rich man’s daughter became pregnant and she said to her husband: “My Lord, 
this is a desolate place for us to give birth to my child. Let us go back to my íathers 
house.” Her husband was a timid man. He dared not face the consequences of returning to 
his master's house and, thereíore, procrastinated. The wife then decided that her husband 
was not going to accompany her back to her father’s house and she chose, during the 
absence of her husband, to return alone. 

When the husband returned from his short trip and learnt that his wife had gone back to 
her parents' house, he felt pity for her. “She has to suffer because of me,” he repented and 
went aíter her without delay. He caught up with her on the way but by then she had given 
birth. Then they agreed that since the purpose of her returning to her parents was for the 
safe birth of her child, and since she had given birth saíely, there was no point in going 
there. So they went back to their small village. 

When she was pregnant again, she asked her husband to take her to her parents' place. 
Her husband procrastinated as beíore, and getting impatient, she went alone. On the way, 
she gave birth to her second child saíely before her husband could catch up with her. At 
that time, there was heavy rains everywhere. The wife asked her husband to put up some 
shelter from the rains for the night. He made a rickety shelter from whatever íaggots he 
could find. He then went in search of some tuíts of grass to build an embankment around 
the little hut. He started pulling out grass from a mound, regardlessly. 

The cobra, which lay inside the mound, was annoyed and struck the husband who fell 
dead on the spot. The wife, who was kept waiting in the rickety hut, after awaiting the 
whole night, thought that her husband had deserted her. She went to look for him and 
íound him dead near the mound. “Oh, me! my husband met his death all on account of 
me!” She wailed. And holding the bigger child by the hand and putting the iníant on her 
waist, she took the road to Sãvatthi. On the way, she had to cross a shallow stream (which 
seemed deep). She thought she might not be able to cross it with both the children together. 
So she left her elder boy on this side of the stream and after Crossing it, placed the iníant 
on the other side, wrapped up snugly. She waded the stream back for the elder son. Just as 
she was half-way in the stream, a kite swooped down on the iníant baby taking it for its 
prey. The mother became excited and tried to ÍYighten away the kite but her throwing up 
the hands in the air was mistaken as beckoning to him by the elder son who ran into the 
stream. He slipped and was carried away by the swift current. Beíore the mother could 
reach her iníant child, the kite had flew away with it. She wailed her fate in half a stanza 
thus: 


“Both my two sons are dead and gone! 

And my husband too had died on the way!” 

Wailing in these desperate words, she proceeded along her way to Sãvatthi. 

When she arrived in Sãvatthi, she was unable to find her parents' home. This was partly 
due to her intense grief but there was a substantial reason for her íailure to recognize her 
own childhood home. For, as she asked the people where the Rích Man's house which used 
to be somewhere there, they answered: ”What use is there if you find the house? It has 
been destroyed by last nights' gale. All the inmates of the house died inside the house 
which collapsed. They were cremated on a single pyre. And that is the place of their 
burial,” the people showed her the thin smoke from the burnt pyre. 

”What, what did you say?” Those were the only words she could say and she íainted. 
When she recovered, she was not in her own wits. She could not care about decency: with 
no clothes on, her hands raised in the air wildly, she went near the burnt-up pyre and 
wailed: 
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“Both my two sons are dead and gone! 

And my husband too has died on the way! 

My mother, my íather and my brother, 

(Having perished together,) 

Have been cremated on a single pyre.” 

The Meaning of The Word 'Patãcãrĩ' 

The Rich Man’s daughter went about the City naked. When other people tried to cover up 
her body, she would tore off the clothes. Thus, wherever she went, she was surrounded by 
astonished crowds. Hence, she came to be reíerred to as ‘The naked woman’ (Patãcãrĩ). 
(Or in another sense of the Pãli word, ‘the shameless woman\) As she went about dazed 
and coníused wailing the tragic stanza, people would say: “Hey go away, mad woman!” 
Some would throw dirt and reíuse on her head, some would throw stones at her. 

Patãcãrã found Peace 

The Buddha saw Patãcãrã roaming about aimlessly while He was making a discourse to 
an audience at the Jetavana monastery. Seeing that her íaculties had now ripened, the 
Buddha willed that Patãcãrã come to Him at the monastery. People tried to prevent her 
going into the monastery but the Buddha said to them: “Don't try to stop her.” When she 
went nearer, the Buddha said to her: “Patãcãrã be mindíul.” 

As soon as she heard the Buddha’s words, Patãcãrã regained her senses. Awared of her 
nakedness, she sat down on her closed knees and remained with her body bent, and trying 
her best to cover up her naked body with her hands. Someone then threw to her a piece of 
garment which she picked up, cloaked herselí, and drew near the Buddha. In worshipping 
posture, she related the tragic story thus: 

“Venerable Sừ, may you be my reíuge! My younger son was swooped away by a 
kite. My elder son was drowned in the current of a stream. My husband died on the 
way. My parents and my brothers were killed in the house which collapsed and 
they were cremated on a single pyre.” 

The Buddha said to her: “Patãcãrã do not vacillate. You have now come to one in whom 
you can take reíuge. Just as you have shed tears for the loss of your sons, husband, mother, 
íather and brother, so also had you shed much tears, even greater than the vvaters of the 
four great oceans, throughout the beginningless round of existences.” The Buddha also 
spoke in verse as follows: 

“Patãcãrã, the waters of the four great oceans are little when compared to the 
amount of tears shed by one person on account of the grieí suffered for loss of his 
or her beloved ones. Now, my daughter, why are you so negligent? Be mindíul.” 

On hearing the Buddhấs discourse containing the perspective of samsãra, grieí abated in 
the mind of Patãcãrã. The Buddha, knowing that Patãcãrã had been able to control her 
sorrow, discoursed íurther thus: 

“Patãcãrã, neither son nor husband can protect one on the journey through aíterliíe, 
nor are they one's reíuge. That being so, even though sons or husband may be 
living, they are as good as non-existent for a wayfarer in sarhsãra. Thereíore a 
wise person should puriíy his morality and get himselí or herselí established on the 
Noble Practice leading to Nibbãna.” 

Then the Buddha spoke in verse as follows: 

“Patãcãrã, when one íalls victim to Death, neither one's sons nor parents nor close 
relations can protect one; one's kith and kin have no power to give protection.” 

— Dhammapadã, V-288 — 

“Knowing this lack of protection against Death, the wise person restrained by 
morality, should make haste to clear the Ariya Path that leads to Nibbãna.” 
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At the end of the discourse, Patãcãrã burnt up the iníinite deíilements by means of 
Stream-Entry Knowledge and was established in sotãpatti-magga. 

After becoming a Stream-Enterer, Patãcãrã requested the Buddha that she be admitted 
into the Order of Bhikkhnnls. The Buddha caused her to be taken to a bhỉkkhunĩs and be 
admitted as a bhikkhunĩ. 

How Patãcãrã attained Arahatship 

One day, Bhikkhunĩ Patãcãrã was washing her feet. As she poured down the water on her 
feet, the water flowed to a short distance and then stopped there, When a second cup was 
poured, the water flowed to a place slightly íarther away than the íirst stream and then 
stopped. When a third cup was poured, the water flowed to a place slightly íarther away 
than the second stream. Patãcãrã, already a Stream-Enterer, meditated on this phenomenon 
of the three stream of water, and applied it to the three periods of life thus: 

“Just as the íirst stream of water stopped at a short place, sentient beings are liable 
to die during their íirst period of life. Just as the second stream flowed slightly 
íarther than the íirst stream and stopped, so also sentient beings are liable to die 
during their middle age. 

And just as the third stream flowed íarther than the second stream and stopped, so 
also sentient being are liable to die in their last period of life.” 

She retlected íurther that just as all the three streams must end and disappear, so also 
living beings must give up their tenure of life and perish. Thus, the impermanence of things 
gave her insight into all conditioned phenomena. From that insight into impermanence, the 
characteristic of the woefulness ( dukkha ) of all conditioned phenomena dawned on her 
conditioned mind and hence the insubstantiality, the emptiness of all and conditioned 
phenomena also was then perceived. 

Pondering deeply on the three characteristics, she went into her monastic dvvelling for a 
suitable change in the temperature. There she placed the lighted lamp at its usual place and, 
wishing to extinguish it, she pulled down the wick into oil with a pointed needle. 

Just at that moment, the Buddha, while sitting in His private chamber, sent the Buddha- 
rays to Patãcãrã making Himselí visible to her and said: 

“Patãcãrã, you are thinking rightly: all sentient beings are subject to death. 
Thereíore, it is in vain to be living for a hundred years without the right perception 
of the five aggregates, of their arising and dissolution, whereas it is really 
worthwhile to live even for a day with a full understanding of the five aggregates.” 

The Buddha put this point in verse as follows: 

“Patãcãrã, even if one were to live a hundred years without perceiving (with 
Insight) the arising and perishing of conditioned phenomena (i.e. mind-and-body), 
yet more worthwhile indeed is a single day's life of one who perceives the arising 
and perishing of mind-and-body.” 

— Dhammapada, V 13 — 

At the end of the discourse, Patãcãrã attained Arahatship together with the Four 
Discriminative Knowledges. 

(c) Patãcãrã as The Foremost Bhikkhunĩ 

Aíter attaining arahatship, Patãcãrã learnt the Vinaya from the Buddha extensively and 
made wise judgments on matters concerning the Vinaya. Thereíore, on one occasion when 
the Buddha named distinguished bhikkhurăs in a congregation at the Jetavana monastery, 
He declared: 

“Bhikkhus , among My bhikkhunĩ- disciples who are wise in (adept in) the 
Vinaya, Bhikkhunĩ Patãcãrã is the íoremost ( etadagga ).” 
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5. DHAMMADINNÃ THERĨ 
(a) Her Past Aspiration 

The íuture Dhammadinnã Therl was born into a poor working class íamily in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. She was wise and virtuous. One day, 
when the Venerable Sujãtã, the Chieí Disciple of Buddha Padumuttara, went on his alms- 
round, she met him in the course of carrying water and personally offered him her share of 
ration (a cake) for the day. The Venerable, as a mark of appreciation for her devotion, and 
intending to bestow welfare on her due to her meritorious deed, sat down and ate the cake 
immediately. 

The Venerable had just arisen from dwelling in the attainment of Cessation, a 
condition which is conducive to immediate íruition of the merit. 

The devotion, in the labourer girl slave, grew by leaps and bounds that she cut her 
(luscious) hair and sold it for whatever little price it could fetch. With that meagre but 
well-earned money, she bought a meal and oíTered it to Venerable Sujãtã at her house. 
When the master of the slave girl heard this news, he was so pleased with her noble 
conduct that he gave his son in marriage to her and she became the Rich Man's (her master) 
daughter-in-law. 

One day, she visited the Buddha’s monastery together with her mother-in-law. When 
listening to the Buddha’s sermon, she saw the Buddha naming a bhikkhunĩ as the íoremost 
in expounding the Doctrine. She had a great desire to be honoured with the same title in 
íuture time. So, she made an extraordinary olTering to the Buddha and His Sangha and 
aspired to that position. Buddha Padumuttara prophesied that her wish would be fulfilled 
during the time of Buddha Gotama. 

Her Existence as Royal Treasurer 

The future Dhammadinnã Therĩ lived a meritorious life and after her life span had ended, 
she passed away and was reborn in the deva realm. Thereaíter, she was reborn only in the 
human world or the deva-world. Ninety-two world-cycles ago, she was reborn as the wife 
of a rich man, who was the oííicial royal treasurer to three princes who were half brothers 
of the Buddha. She had a very generous mind so that when someone asked for one she 
would give two. (Regarding the story of the Treasurer and his wife read Chapter 15.) 

Her Existence as One of The Seven Daughters of King Kikĩ 

The rích man's wife had a life full of meritorious deeds. When she passed away, she was 
reborn in the deva realm. During Buddha Kassapa time, she was reborn as Princess 
Sudhammã, the sixth of the seven daughters of King Kikĩ of Bãrãnasĩ. Along with the other 
sisters, she remained a spinster, leading a noble chaste life for the whole life span of 
twenty-thousand years, and was a joint donor, with her sisters, of a great monastic complex 
to the Sangha. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

Princess Sudhammã spent the whole of her life doing meritorious deeds and at her death, 
she was reborn in the deva realm. Subsequently, for innumerable years, she was reborn 
either in the deva-world or the human world. During the time of Buddha Gotama, she was 
reborn into the íamily of a rích man in Rãjagaha. When she was of marriageable age, she 
married a rích man named Visãkhã and she was called Dhammadinnã (the Rích Man's 
wife). 

Visãkhã and Dhammadinnã, ninety-two world-cycles ago, were also a rích couple, as the 
Royal Treasurer and wife during Buddha Phussa time, who were noted for their liberality. 
Visãkhã, the rích man, was one of the one hundred and one disciples of the Buddha, who 
gained Stream-Entry Knowledge on the day the Buddha arrived in Rặjagaha (on the full 
moon in the month of Pyatho (January) in the year 103 of the Great Era). He was a close 
íriend of King Bimbisãra. 

Aíter having become an ariya as Stream-Enterer, Visãkhã, on a later occasion, listened to 
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the Buddha’s discourse and gained sakadãgãmĩ-phaìa (a Once Returner) and then on a later 
day anãgãmĩ-phaìa (a Never-Returner). Once he became a Never-Returner, his Outlook and 
behaviour changed visibly. For whereas he would go home with expectancy to see his wife, 
his face full of smiles, he was now looking staid, his mien composed and mind tranquil. 

His wife Dhammadinnã was, as usual, looking through the window with a long motií 
carved at the sill, awaiting his return. When she saw the sedate attitude of her husband 
treading home, it struck her as strange. “What has gone wrong?” she thought. She went 
down the stair and stretched out her hand to him at the landing. Although it was his custom 
to take hold of his wife's welcoming hand and go up the stairs (speaking amiably together), 
on that day, he withdrew his hand instead of holding hers. “Perhaps I shall find out about 
this at the table,” she thought to herselí. But at the morning meal, he did not sít at table 
together with his wife as usual, but took his meal alone in silence, like an elderly bhikkhu 
engaged in meditation. “Perhaps I shall find out about this in the evening,” she thought to 
herselí. 

But when evening came, Visãkhã did not go into their inner chamber, instead, he had a 
separate room prepared for him with a wooden cot on which he slept alone. His wife now 
started worrying. “Is my husband in love with another woman? Or has someone tried to 
cause misunderstanding between us? Or has he seen some íault in me?” These wild 
uníounded speculations gnawed at her innocent heart. Aíter two or three days she could not 
bear it any íurther silently and standing by his side meekly, her joined palms raised in 
salutation to her husband, she avvaited how he would respond. Then he said: 

“Why do you come near me at this untimely hour?” 

“Untimely, yes, my lord. But you have changed now. What's the matter with you? 

Is there another woman beside me?” 

“No, Dhammadinnã, there is none.” 

“Then, has someone put in a wedge between us?” 

“No, there is none of the sort.” 

“In that case, do you see any íault in me?” 

“No, Dhammadinnã, you have no íault whatever.” 

“If so, why do you stay aloof from me as though we were total strangers and not 

husband and wife? You have not talked to me much these few days.” 

When coníronted thus by his wife, Visãkhã pondered: “Supramundane Dhamma is a 
profound thing, not easy to explain like mundane matters. If possible, it had better be kept 
to oneself. But now, if I did not talk about it Dhammadinnã would certainly take it amiss 
and be broken hearted." 

Thus thinking to himselí, Visãkhã said to her: 

“Dhammadinnã, aíter I have listened to the Buddha’s discourses, I have comprehended 
the Supramundane Dhamma. One who comprehends the Supramundane íinds mundane 
aííairs incompatible with him. If you would agree, there are íorty crore worth of treasures 
that your parents have endowed to us, and another íorty crore worth of treasures that my 
parents have endowed to us, these eighty crore worth of treasures, I would bequeath to you 
as sole owner, and treat me just as a mother or an elder sister. I shall be content with 
whatever manner you might look aíter me. Or, if you so choose, you may take all those 
wealth with you and go back to your parents' house. If you have no other man to give your 
heart, I shall look aíter you as my younger sister or as my daughter." 

On hearing these momentous and írank words from her husband, Dhammadinnã was 
deeply satisíied. She thought to herselí: “It is no ordinary man to say such things. My 
husband surely must have comprehended the Supramundane Dhamma. But is the 
Supramundane solely for men? Is it possible for a woman to understand it?” Pondering 
thus, she said to her husband: “My lord, is the Supramundane Dhamma solely for men? Are 
women also capable of knowing it?” 
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“Why, Dhammadinnã, anyone, male or íemaíe, who practices the Dhamma 
according to the Doctrine, with due diligence can become heirs to the Buddha, in 
the matter of the Dhamma. If one has sufficing condition, i.e. a built-up of past 
merit for attaining the Path-Knowledge, the Supramundane is realisable.” answered 
Visãkhã. 

“If so, my lord, give me permission to become a bhikkhunĩ.” 

“Very well, my dear, I am glad you aspire for the Supramundane. I have not 
suggested it to you only because I did not know your aptitude.” 

Visãkhã then immediately went to see King Bimbisãra who asked him: “O Rich Man, 
what is your purpose in seeing me at this untimely hour?” 

“Great King,” Visãkhã said, “Dhammadinnã wishes to become a bhikkhunĩ.” 

“What shall I provide Dhammadinnã with?” 

“Great King, I want just-two things: the golden palanquin and the tidying up of tile 
City.” 

The King complied with these two requests. 

Great Ceremony on Dhammadinnã becoming A Bhikkhunĩ 

Visãkhã had Dhammadinnã bathed in scented water, fitted out gorgeously, and got her 
seated in the palanquin. Then, surrounded by all her relatives (and the husband’s relatives) 
she was carried to the bhikkhunĩs’ ‘monastery’ through the City whose environment was 
rích with the íragrance of incense and flowers. At the bhikkhunĩs’ ‘monastery’, Visãkhã 
requested the bhikkhunĩ-e lders to admit his wife Dhammadinnã into the Order of 
Bhikkhunĩs. “O rích man,” they said, “íorbear if she has been at fault for once or twice.” 
(They thought that Visãkhã was íbrsaking his wife.) 

“Venerable”, Visãkhã replied, “My wife has no fault whatever, she is taking up the 
monastic life of her own accord.” 

Thereupon, a bhikkhunĩ who was adept at the Vinaya gave Dhammadinnã instructions to 
reílect on the loathsomeness of the body, beginning with reílecting on the group of its five 
constituent parts, namely, hair, body hair, nails, teeth, and skin. Then she shaved 
Dhammadinnấs hair, donned her with the robes. Visãkha then made obeisance to 
Bhikkhunĩ Dhammadinnã and said: “Venerable, be happy in the monastic life in the 
Teaching. The Buddha has taught us the Doctrine which is superb in the beginning, in the 
middle, and in the end.” Then he went home. 

From the day Dhammadinnã became a bhikkhunĩ, she received much respect and many 
gifts from the people. In seeing so many visitors, she had little time left to meditate alone. 
(Thus this much is the account of Dhammadinnã, taken from the Commentary on Majjhima 
Nikãya, Mũla paụnãsa, CũỊvedalla Sutta). 

Dhammadinnã Therĩ considered thus: “Visãkhã has made an end of dukkha even while 
remaining in household life. I, as a bhikkhunĩ, must make an end of dukkha.” She went to 
her preceptor bhikkhunĩ and said: “Venerable, I am tired of living in this place which is full 
of five kinds of sense pleasures. I would like to go and live in a nunnery at a small 
village.” The preceptors knew well that Dhammadinnấs wish could not be ignored as she 
came of a high class íamily, and so they took her to a nunnery at a small village. 

Due to her meditative exercises, in her many past existences, in seeing through the nature 
of conditioned phenomena, Dhammadinnã did not take long to gain Insight and attained 
arahatship together with the Four Discriminate Knowledges. Then knowing her own 
attainment, she considered which place would suit her to help others attain Enlightenment. 
There was nothing much she could do in the small village whereas in Rặjagaha she could 
help her own kith and kin. So she decided to return to Rãjagaha and, requesting her 
preceptors to accompany her, she returned to Rặjagaha. 

Visãkhã’s Questions on The Doctrine 

When Visãkhã learnt that Dhammadinnã Therĩ had returned to Rặjagaha, he was eager to 
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know why, after having gone to live in a small village, she returned so soon. He would go 
to her and find out but he did not wish to ask a plain question whether she was quite at 
home with monastic life. Rather, he would pose proíound questions relating to the five 
aggregates that are the objects of clinging (i.e. about sakkặyaditti), and judge her mind 
from the way she answered. So aíter paying homage to her, he sat in a suitable place and 
asked her doctrinal questions concerning the five aggregates that are the objects of 
clinging. (The series of these proíound questions and answers may be found in 
Mũlapannãsa, 5-CũỊayamaka vagga, 4-CũỊavedalla Sutta.) 

Dhammadinnã answered all the questions put to her by Visãkhã as promptly as a racing 
horse gallops away and so precisely as if lotus stems were cut down by a Sharp blade. 
Visãkhã realized the high intellect of Dhammadinnã and proceeded from matters relating to 
the (three) lower knowíedges which was his limit of knowledge. He then proceeded 

to matters relating to arahatta-magga which he had not attained himselí but about which he 
had merely hearsay knowledge. Dhammadinnã knew that Visãkhã could properly ask about 
matters pertaining to the anãgãmĩ-phala, and that he had exceeded his limitation of 
knowledge when he asked: 

“Venerable, what is the counterpart of Nibbãna?” She answered: “Friend Visãkhã, your 
question has gone too far. It is not possible for you to reach the limit of such questionings. 
(It is not possible for him to reach the limit of such questionings because he has asked what 
the counterpart of Nibbãna is, whereas Nibbãna is unique and has no counterpart.) Indeed, 
íriend Visãkhã, the Noble Practice of Purity consisting of three kinds of training tends to 
Nibbãna, has its ultimate goal in Nibbãna, and ends in Nibbãna. Friend Visãkhã, if you so 
desire, go to the Bhagavã and ask him to explain this matter. And bear in mind the 
explanation of the Bhagavã.” 

Then Visãkhã approached the Buddha and related to the Buddha all that had been said 
between him and Dhammadinnã Therĩ. When the Buddha heard the details of the questions 
and answers that took place between them, He said: “Bhikkhunĩ Dhammadinnã is free of all 
íorms of Craving, either of the past, or the íuture, or the present khandha (aggregates).” 
Then the Buddha spoke in verse thus: 

“(Visãkhã,) he who does not cling to the aggregates that are past, íuture, or present, 
who is free from moral intoxicants and attachment him I call a Brãhmana (i.e., an 
arahat)." 

— Dhammapada, V. 421 — 

By the end of the discourse, many in the audience attained Enlightenment and its Fruition 
at the various levels. 

Then the Buddha praised Dhammadinnã, “Visãkhã, layman devotee, Bhikkhunĩ 
Dhammadinnã is wise. Visãkhã, she is of great knowledge. Visãkhã, had you asked Me the 
ansvvers to those questions I, too, would have answered them in the same way Bhikkhunĩ 
Dhammadinnã had answered. These are the answers to the questions. Bear in mind the 
answers given by Dhammadinnã." (This event was an immediate cause of Dhammadinnã 
being designated as the íoremost bhikkhunĩ in expounding the Doctrine.) 

(Herein, it should be remembered that the discourse given by Dhammadinnã, when 
endorsed by the Buddha in those clear terms, becomes a discourse of the Buddha 
HimselT It is like in the case of a message (written by a vvriter) properly endorsed 
and sealed by the King's Seal, becomes the King's message. Other discourses by 
other disciples that have the Buddha’s endorsement also became the Buddha’s 
discourses.) 

(c) Dhammadinnã Therĩ being designated as The Foremost Bhikkhunl 

On one occasion, when the Buddha was staying at the Jetavana monastery in Sãvatthi, and 
naming distinguished bhikkhunĩs, He declared: 

“Bhikkhus , among My bhikkhunĩ- disciples who are skilled in expounding 
the Doctrine, Bhikkhunl Dhammadinnã is the íoremost ịetadagga).” 
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6. NANDA THERI 

(Nandã Therĩs full name was Janapadakalyãnĩ Rũpanandã Therĩ. Her story has 
been told in detail in Chapter 34 on Vijaya sutta. In the present Chapter, only a 
short account will be given, as described in the commentary on the Anguttara 
Nikãya.) 

(a) Her Past Aspiration 

The íuture Nandã Therĩ was reborn into a rích man's íamily in the City of Hamsãvatĩ, 
during the time of Buddha Padumattara. On a certain occasion when she was attending to a 
sermon by the Buddha, she witnessed the Buddha naming a bhikkhunĩ as the íoremost 
among bhikkhunĩs who enjoyed themselves in abiding in jhãna. She aspired to that 
distinction and aíter making an extraordinary offering she wished that she be designated as 
the loremost bhikkhunĩ in jhãnỉc ecstasy, some time in the íuture. The Buddha prophesied 
that her wish would be íulíilled. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

Aíter passing away from that memorable existence, she was reborn in the íortunate 
existences for a hundred thousand world-cycles. In her last existence, she was reborn as a 
Sakyan Princess who later was intended to be betrothed to Prince Nanda. She was named 
Princess Abhirũpanandã, and her extreme attractiveness also earned her the endearing name 
of Princess Janapadakalyãnĩ. She was born of Queen Mahãpajãpati Gotamĩ 

Prince Nanda, Prince Rãhula and some of the closest kith and kin of the Buddha were 
admitted into the Order of Bhikkhus during the Buddha’s visit to Kapilavatthu. Later, aíter 
the death of King Suddhodãna, her own mother, Queen Mahãpajãpati Gotamĩ and Queen 
Yasodaya, her sister, mother of Prince Rãhula, also joined the Order of Bhikkhunĩs. As 
Princess Janapadakalyãnĩ saw no point in her remaining at the royal palace, she joined her 
mother, Bhikkhunĩ Mahãpajãpati Gotamĩ, as a bhikkhunĩ. 

Aíter becoming bhikkhunĩ, she did not go to see the Buddha on the days scheduled for 
her to receive the Buddha’s admonition, as other bhikkhunĩs did. This was because the 
Buddha was reputed as being derogatory to personal attractiveness. So, she would send 
some other bhikkhunĩs to receive the Buddha’s admonition on her behalí. The Buddha knew 
that she was conceited about her personal beauty and ordered that bhikkhunĩs must go 
personally to Him to receive admonition and not depute another. Bhikkhunĩ Rũpanandã had 
to abide by the rule and reluctantly she went to see the Buddha. 

The Buddha had, by His powers, created a most attractive girl by His side, respectíully 
íanning Him with a palm-leaf fan. When Bhikkhunĩ Rũpanandã saw her, her vanity about 
her own personal beauty vanished. “Why,” she thought to herselí, “I had been so conceited 
about my beauty! Shame on me! Here is a girl whose beauty I could not match, for I am 
not even 256th part of her beauty. How íoolish of me to stay away from the Bhagavã.” She 
stood there avvestruck by the beauty of the mind made girl near the Buddha. 

Rũpanandã Therĩ had sulTicing condition (of accumulated merit in the past), so that aíter 
hearing one stanza beginning with: 

“atthĩnam nagararh katam...” (On the loathsomeness of the body; Dhammapada V. 150) 
and one sutta entitled Vijaya Sutta beginning with: 

“cararh vã yadi vã tittham nisinno uda vã sayaríi....” (“While vvalking, or standing, or 
sitting, or lying down...?” describing the constitution of the body which is basically no 
diííerent from a corpse. — Sutta Nipãta, Vijaya Sutta), she meditated diligently on the 
emptiness of this sentient existence and in two or three days, she attained arahatship. 

(c) Being designated as The Foremost Bhikkhunĩ 

From the time of attaining arahatship, Rũpanandã Therĩ was unequalled by any other 
bhikkhunĩ in abiding in jhãna. Accordingly, when on the occasion of naming íoremost 
bhỉkkhunĩs during His residence at the Jetavana monastery, the Buddha declared: 
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“Bhìkkhus , among My bhikkhum- disciples who derive pleasure from jhanic 
absorption, Bhikkhunĩ Nandã is the foremost ( etadagga ).” 

7. (BAHUPUTTIKA) SONÃ THERl 
(a) Her Past Aspừation 

The íuture Bahuputtika Sona Therĩ was reborn into a rich man's íamily in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. She had occasion to listen to the 
serrnon by the Buddha when she saw a bhikkhunĩ being named as the foremost bhỉkkhunĩ in 
earnest endeavour. She then had a strong desire to become such a íoremost bhikkhunĩ in the 
íuture. So she made an extra-ordinary offering and later, aspired to the title. Buddha 
Padumuttara prophesied that her aspiration would be fulfilled. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The íuture Bahuputtika Sona Therĩ was reborn, for a hundred thousand world-cycles, in 
the íortunate destinations. During the time of Buddha Gotama, she was reborn into the 
íamily of a rich man in Sãvatthi. She was married to the son of a rich man and went to live 
in her husband's house. She bore ten children and was known as Sona of the many children. 

When her husband took up bhikkhuhood, she arranged for the marriage of her ten 
children and bequeathed all her property to them, leaving nothing for herselí. The children 
were all ungrateful to her. None of them was willing to let her stay at their houses for 
more than two or three days, aíter which, they treated her unkindly. 

The old lady became an unwanted, helpless mother, neglected by her own children. 
Realizing her dire position, she decided that she must renounce the world and became a 
bhikkhunĩ. After she had become a bhikkhunĩ, her seniors in the Order would scold her for 
any slight mistake or shortcoming in her community obligations. She was oíten required to 
serve out punitive measures by her seniors. When her unkind children saw her undergoing 
such punishment, instead of taking pity on their old decrepit mother, they made a laughing 
stock of her saying: “This old women has still not learnt monastic discipline.” 

This ridicule by her own children caused emotional religious avvakening in her. “I do not 
have to live long. 1 must saíeguard myselĩ against uníortunate destinies.” So reílecting, she 
let no time pass, whether sitting or going, or standing or lying down, without uttering and 
contemplating on the thirty-two aspects (constituent parts) of the body. Then, during all the 
free moment left to her, after discharging the communal duties to her co-residents, she 
went into meditation throughout the night. For she rightly realized that for her late age as a 
bhikkhunĩ, she could not afford to let a moment pass without being mindíul. When she sat 
meditating at night, she held to a post on the ground floor of her nunnery, without losing 
hold of it. When she walked, meditating at night, she held a tree with her hand, never 
letting it go, for fear that she might otherwise bump her head against something in the 
darkness. (As per Therĩgãthã Commentary) 

Sona Therĩ’s Name became associated with Eamest Endeavour 

When she first becarne a bhikkhunĩ, she was called Bahuputtika Sona Therĩ. But later, her 
earnest endeavour in taking up the three kinds of training earned her the epithet ‘earnest 
endeavour’ and was known as Araddha vĩriya Sona Then , — Sona Therĩ of earnest 
endeavour! 

Attainment of Arahatship 

One day, when the bhikkhunĩs went to the Jetavana monastery to receive the Buddha’s 
admonition, they told Araddha vĩriya Sona Therĩ to boil some water for the community. 
But beíore attending to that task, the old bhikkhunĩ walked up and down the kitchen and 
contemplated on the thirty two aspects of the body, uttering each item. The Buddha saw 
her, while sitting in His private-chamber at the Jetavana monastery and sent íorth the 
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Buddha-rays to her, making His person visible to her, and uttered this verse: 

“Even though one should live a hundred years withoi. 1 t seeing the sublime 
Dhamma (i.e. the Supramundane Dhamma comprising nine íactors), yet more 
worthwhile indeed is a single day's life of one who perceives the sublime 
Dhamma.” 

Aíter thus hearing the Buddha’s discourse made through the Buddha’s rays (which also 
made her see the Buddha in person), Ãraddha vĩriya Sona Therĩ attained arahatship. She 
now thought: “I have attained arahatta-phala. Those who do not know this will, on their 
return from the Jetavana monastery, treat me with disrespect (as usual) which will resulted 
in them doing great demerit. I must let them know about my attainment of arahatship so as 
to forewarn them. She placed the pot of water for boiling on the íireplace but did not make 
the fire. 

When the co-resident bhikkhunĩs returned from the Buddha’s monastery, they saw no fire 
at the íireplace and murmured: “We told the old woman to boil some water for the 
community but she has not even made the fire.” Then Sona Therĩ said to them: “Friends, 
what use with the fire? Let anyone who needs warm water take it from that pot (on the 
unlit fireplace).” The co-residents were surprised by these strange words and they realized 
that there must be some reason for the old bhikkhunĩ to say so. They went to the pot and 
felt the water inside. It was quite warm. They took an empty pot to the íireplace and 
poured out the warm water into it. Whenever they took out the water from that pot, the pot 
became íilled up again. 

Then only the bhikkhunĩs realized that Sona Therĩ had attained arahatship. Those 
bhỉkkhunĩs who were junior in bhikkhunĩ standing to Sona Therĩ made obeisance to her 
with íiveíold contact, and said: “Venerable, we had been íoolish in being disrespectíul to 
you and bullied you. For all these transgressions, we beg your pardon.” Those bhikkhunĩs, 
who were senior in bhikkhunĩ standing, sat squatting beíore Sona Therĩ, and said: 
“Venerable, pardon us for our misbehaviour.” 

(c) Sona Therĩ as The Foremost Bhikkhunĩ 

Sona Therĩ became an example of how an elderly person could become an arahat by dint 
of earnest effort. On one occasion, when the Buddha sat in congregation at the Jetavana 
monastery naming íoremost bhikkhunĩs, He declared: 

“Bhikkhus, among My bhikklumĩ-ảiscipìes who have diligence and make 
earnest effort, Bhikkhunĩ Sona is the íoremost ( etadagga ).” 


8. SAKULA THERĨ 

(Sakulã Therĩ is mentioned by the name of Bãkula in the Commentary on the 
Anguttara Nikãya in the recorded version of the Sixth Council, whereas in the Sri 
Eankã version, the name is mentioned as Sakulã. In the Commentary on Therĩgãthã 
of the Sixth Council version, the name also appeared as Sakulã. Hence we have 
opted for the name Sakulã, and based our narration on the Commentary on TherT 
get he which gives a more extensive coverage.) 

(a) Her Past Aspừation 

The íuture Sakulã Therĩ was reborn into the tamily of King Ãnanda of Hamsãvatĩ, during 
the time of Buddha Padumuttara. She was the half sister of Buddha Padumuttara and was 
named Princess Nandã. When she had come of age, she attended the Buddha’s sermon. She 
saw a bhikkhunĩ being named by the Buddha as the íoremost bhikkhunĩ in the endowment 
of supernormal power of Deva Eye (characterized by a knowledge of past existences). She 
then had a strong desire to become one like that bhikkhunĩ with supernormal power of 
Deva Eye and accordingly she made an extra-ordinary oíícring and made her aspiration 
beíore Buddha Padumuttara. Buddha Padumuttara prophesied that her aspiration would be 
íulíilled during the time of Buddha Gotama. (For details of this part of the story, read 
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Sakulã Therĩ Apãdãna.) 

Her Past Existence as A Female Wandering Ascetic 

Princess Nandã engaged herselí in doing many great deeds of merit throughout her life, 
and, after passing away from that existence, she was reborn in the deva realm. 
Subsequently, she was reborn in the human or deva realm only. During Buddha Kassapa 
time, she was reborn into a brahmin íamily. She became a recluse and led a life of a 
secluded ascetic. Aíter the passing away of Buddha Kassapa, His relics were enshrined in a 
great stupa. The ascetic, who was íuture Sakulã Therĩ, one day obtained some oil on her 
round for alms-oil. With that amount of oil she made an oííering of lights throughout the 
night at the shrine where Buddha Kassapa’s relics were enshrined. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The wandering ascetic passed away and was reborn in Tãvatimsa De va realm, as a deva 
endovved with special deva íaculty of Vision. For the whole period of the interval between 
the two Buddhas, she fared in the deva realm only. During the time of Buddha Gotama, she 
was reborn into brahmin íaniily in Sãvatthi, by the name of Sakulã. When she became of 
age, she attended a ceremony which celebrated the donations of the Jetavana monastery (by 
Anãthapindika) to the Buddha where she listened to the Buddha’s discourse and she became 
a lay disciple of His. Later, she received a discourse from an arahat which kindled her 
emotional religious avvakening and resulted in her becoming a bhikkhunĩ. She strove 
diligently in the Noble Practice of Purity and soon attained arahatship. 

(c) Sakulã Therĩ as The Foremost Bhikkhunĩ 

Aíter attaining arahatta-phala, Sakulã Therĩ, as the result of her past aspiration, was 
specially devoted to the exercise of the supernormal power of the Deva Eye, and was an 
adept at it. On one occasion, when the Buddha was naming outstanding bhikkhunĩs at the 
Jetavana monastery, He declared: 

“Bhikkhus , among My bhikkhunĩ- disciples who are proíicient in the 
supernormal power of the Deva Eye, Sakulã Therĩ is the íoremost 
( etadagga ).” 


9. KUNDALAKESA THERI 
(a) Her Past Aspừation 

The íuture Kundalakesã Therĩ was reborn into the íaniily of a rích man in the City of 
Hamsãvtĩ, during the time of Buddha Padumuttara. She was listening to the Buddha’s 
discourse, when she saw Subha Therĩ being named as the íoremost bhikkhu in attaining 
arahatship with the quickest Insight. She wanted most strongly to be named such a íoremost 
bhikkhunT in íuture time. After making great offering, and she made known her aspiration 
in íront of Buddha Padumuttara, who then made the prognostication that her aspiration 
would be íulíilled during the time of Buddha Gotama. 

Her Past Existence as A Daughter of King of Bãrãnasĩ 

Aíter íaring for a hundred thousand world-cycles, either in the deva or human realms, the 
íuture Kundalakesã Therĩ was reborn as the fourth daughter, named Bhikkhadãyikã, of the 
seven daughters of King Kikĩ of Bãrãnasĩ, during the time of Buddha Kassapa. In that 
existence, she, like her other sisters, led a life of chastity for her entire life span of twenty 
thousand years, observing the ten precepts. She was also a joint donor, together with her 
sisters, of a great monastic complex for the Sangha. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

Princess Bhikkhadãyikã was reborn either in the deva realm or the human realm for the 
whole world-cycle during the interim period between the two Buddhas. During the time of 
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Buddha Gotama, she was reborn as a rich man's daughter in Rãjagaha, by the name of 
Bhadda. On the same day when she was bom, a son was also born to the King's Counsellor 
in Rặjagaha. At the moment of the birth of the Chieí Counsellor’s son, all weapons 
throughout the City, beginning with those at the King's palace, dazzled mysteriously. 

The King's Counsellor went to see the King early in the next morning and asked the 
King: “Great King, did you sleep well?” To which the King replied: “Master, how could I 
sleep well? All the weapons in the palace dazzled mysteriously the whole night making us 
nervous.” “Great King,” the Counsellor said, “Do not be aíraid. Dazzling of weapons took 
place last night not only in the palace but throughout the City.” 

“Why, Master, did that happen?” 

“Great King, last night a son was born to my íamily, whose time of birth coincided with 
the dominance of certain planets in the zodiac, and whose iníluence will determine the 
character of the new-born child. Due to that planetary iníluence, my son will grow into an 
incorrigible thieí, an enemy to the whole City. But your Majesty, if you so desire, I shall 
eliminate him.” 

“If there is no personal danger to me, there is no reason to eliminate the child.” 

The Counsellor named his son, Sattuka (Vile Enemy) as signiíying innate quality of the 
child which was acquired through his stellar iníluence at birth. As the íuture Kundalakesã 
Therĩ grew to age, so also young Sattuka. Even as a young boy of two or three years old, 
wherever he went, he would snatch anything that he could lay his hands on and took them 
home. The íather admonished him not to do so but he would not listen. 

Sattuka The Bane of Rãjagaha 

When Sattuka attained adolescence, his íather, seeing that the son was truly beyond his 
correction, abandoned him. Giving the youth two pieces of dark cloth (to use in nocturnal 
exploits), a gadget for breaking open walls and íences and a sweep of twine ladders to his 
son, he mourníully said to him: “Take these, you useless boy, make your living by robbery. 
And be off!” 

The young waif proved himselí a íormidable robber. Making use of the housebreaking 
gadget and the rope ladder, he would execute housebreaking neatly and rob all the houses 
of the well-to-do. Not beíore long every house in the City suííered from his exploits, 
showing gaping holes in the walls. 

When the King made a chariot ride around the City, these holes made a curious sight for 
the King who then asked the charioteer the reason for them. Being told by the charioteer 
that all of them were the work of Sattuka, the housebreaker, the King sent for the Mayor 
and asked him why the robber was not apprehended. The Mayor explained that nobody had 
ever caught the robber red-handed and hence he was not apprehended. The king ordered 
him: “Catch the robber today, or else your life is íoríeit.” 

His very life being at stake, the Mayor posted undercover men throughout the City and 
was successíul in catching the robber red-handed. Sattuka was apprehended and brought 
beíore the King who ordered: “Take Sattuka out of the City by the South Gate and execute 
him. (Note: this event took place during King Ajãtasattu's reign.) The Mayor acknowledged 
the King’s sentence. He took Sattuka to every cross road in the City where a thousand lashes 
of whipping were administered to him at each cross road. And thus he was taken towards 
the South Gate, his hands bound at the back. 

The Affection of Bhaddã, The Rich Man's Daughter 

At that time, the tumult caused by the people vvatching the thieí being punished aroused 
the curiosity of Bhaddã (the íuture Kundalakesã Therĩ). She looked out through the window 
which was carved with a lion motií at the sill. When she saw Sattuka in bondage being 
savagely whipped (owing to the mutual love and affection that had existed in their past 
existences), Bhaddã felt great pity for the robber. She felt very unhappy. She went to her 
bed-room with her hands pressed on her bosom to check the mental pain and lay on her 
bed with face downwards. As the only child, Bhaddã was the cynosure of the íamily. The 
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slightest scowl on her íorehead caused much concern on the part of the parents. 

Her mother went to her and asked the reason for her despair. The daughter did not hide 
her emotions but opened her heart to the mother that she had such love and affection for 
Sattuka that she would not live unless she was married to the man. The parents and the 
relations tried their best to make her see sense but to no avail. Finally they had to yield to 
her wishes making the conclusion: “At least that (giving the daughter to the culprit) is 
better than her death.” 

Her íather approached the Mayor with a bribe of a thousand ticals to get the prisoner 
escape the death penalty, explaining that his daughter was hopelessly enamoured of the 
robber. The Mayor co-operated. He procrastinated the execution by all sorts of 
explanations until it was sundown. Then he substituted a prisoner with Sattuka, who was 
stealthily escorted to the rich man's house. The substituted prisoner was taken out of the 
City by the South Gate-and executed (in lieu of Sattuka). 

Parental Love 

When the rích man secretly received Sattuka from the Mayor's men, he decided to make 
his daughter happy by pampering the criminal. He had Sattuka bathed in scented water, 
dressed up íinely, and sent to his daughter's mansion. Bhaddã was very happy for having 
obtained her prize. She made herselí as lovely as possible with much adornment and 
attended on Sattuka íondly. 

Sattuka's Wicked Plan 

Sattuka's evilness was such that he coveted Bhaddấs personal adornments. He thought out 
a wicked plan and after two or three days, he said to Bhaddã: “I have to say something to 
you.” 

“Say it, my dear,” said Bhaddã, anticipating some good words. 

“You might think that you saved my life,” Sattuka said. “As a matter of fact, I owe my 
life to the guardian spirit of the Corapapãta mountain. I had promised him an offering, if I 
came out of my captivity alive. Now I am bound by my word to make the spirit an 
offering. Make necessary preparations.” 

Bhaddã, being innocent and loving, readily agreed to comply with the wish of her 
husband. She prepared olTcrings, adorned herselí fully, and rode in a carriage with Sattuka. 
At the foot of Corapapata mountain, she alighted from the carriage and made ready to go 
up the mountain, accompanied by her attendants. Sattuka, concealing his evil motive, 
persuaded Bhaddã to go up to the mountain alone because she must have no IViend by her 
side. She carried the oííering on her head and went up to the mountain with Sattuka. 

Sattuka's Evil Mo ti ve Revealed 

Once they were alone together on the ascent to the mountain, Sattukấs tone suddenly 
changed in his conversation with Bhaddã. His oily tongue now gave way to harsh usage. 
Bhaddã was intelligent enough to íathom the evil motive of her robber-husband. When they 
got to the top of the mountain, Sattuka commanded in his natural harshness: “Now Bhaddã, 
take off all your personal ornaments and wrap them up in your upper garment.” 

Bhaddã, pretending not to know the evil motive of Sattuka, sweetly replied: “What wrong 
have I made against you, my Lord?” 

“Foolish girl, do you think I came here to make offerings to the mountain spirit? Fie! I 
dare open the heart of the mountain spirit. I have brought you here alone to rob you of 
your ornaments.” 

Bhaddấs Wisdom in Facing The Situation 

Now that Sattuka's true colours had been revealed, Bhaddã employed her wit to save 
herselí. Politely she asked: “But, my Lord, whose ornaments are all these? Whom do I 
belong to?” 

“Look here, I do not understand what you mean. I only know that your property belongs 
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to you and you alone, and has nothing to do with me.” 

“Very well, my Lord. My only request is that I be allowed to show my love beíore I take 
off my ornaments (and make myselí' less beautiíul to you). Allow me to embrace you from 
the íront, from the sides, and at the rear,” she begged him in a concerning voice. 

“Very well,” said Sattuka unsuspectingly. 

Bhaddã now quickly embraced Sattuka from the front, and then going to his rear, 
pretended to embrace him but shoved him off violently over the mountain top. He fell 
headlong into a deep crevice, his body torn up into parts all along the way down. 

(Here is a subtle point in analysing Bhaddãs' mind in her act of self deíence. At the 
moment of her actually pushing the villain off the mountain top, her mind is rooted 
in hatred and dominated by the mental concomitant of killing. However, the 
thoughts immediately preceding that killing impulsion and those which 

immediately follow it are meritorious thoughts called great types of moral 

consciousness (or Sublime consciousness), Upãya kosaììa nãna dominated by skill 
in strategy to ward off the danger to her life.) 

The Mountain Spứit lauds The Clevemess of Bhaddã 

The mountain spirit who witnessed the astounding wit and courage of Bhaddã, sang two 
verses in praise of her astute wisdom thus: 

(1) A 'wise person' may not always be a man in all matters. A woman, with discerning 
wit in a given situation, may also prove herselí to be a wise person. 

(2) A 'wise person’ may not always be a man in all matters. A woman, who can quickly 
choose her solution to the problem, can very well be a wise person. 

Aíter what has happened to her, Bhaddã had no desire to return home. She left the 

mountain and not knowing where she was going. Her only thought was to become a 

recluse. She happened to arrive at a place of some (íemale) ascetics, and asked them to let 
her join their Order. They asked her: ”Which mode of admission would you preíer? The 
iníerior mode, or the superior mode?” Being a person endovved with the destiny of winding 
up her existence, she replied: “Let me be admitted into your Order by the most valued 
mode of admission.” 

The Name 'Kundalakesã' 

“Very well,” the leading íemale ascetic said, and they pulled out Bhaddã’s hair one by 
one with a pair of the Shell of the Palmyra íruit. No doubt, shaving the head in this manner 
is most painíul but it was the belieí of those ascetics that shaving the head with a blade or a 
pair of scissors was an iníerior mode of admitting one into their Order, and that plucking 
the hairs one by one was the superior mode. When fresh hair grew again they íormed small 
clusters of rings that resembled ear-rings. Hence Bhaddã came to be called by her new 
name of Kundalakesã, ‘one with little ear-ring-like coils of hair’. 

Kundalakesã as A Doctrinaừe Ascetics 

Kundalakesã learned all that her ascetic teachers could teach her and, being a person of 
innate wisdom, decided that there was no superior kind of learning that she could get from 
them. So she left them and roamed the country in search of further knowledge, learning 
from various teachers. In time, she became learned in various doctrines which were 
acquired at various places and was also unequalled in expounding doctrines. She would go 
from place to place to find her match in the exposition of doctrines. As a mark of open 
challenge, she would set up a heap of sand at the entrance to the town or village she 
visited, on the top of vvhich she would plant a twig of Eugenia. She would tell the children 
nearby to let everybody know that anyone, who could outwit her in the exposition of 
doctrines, might signal his or her challenge by destroying the Eugenia twig. If aíter seven 
days there appeared no challenger, she would pluck up the Eugenia twig in triumph and go 
on to another place. 


1410 



Chapter 44 

Venerable Sãriputta tamed Kundalakesã 

By that time, Buddha Gotama had appeared in the world and was residing at the Jetavana 
monastery in Sãvatthi. The vvandering ascetic Kundalakesã, who wore only a single 
garment, after touring cities, towns and villages, arrived at Sãvatthi. At the entrance of the 
City, she set up her Symbol of challenge, a heap of sand with a twig of Eugenia planted 
atop it. After giving word to the children nearby about the meaning of the twig of Eugenia 
being used, she entered the City. 

At that time, the Venerable Sãriputta, the Marshal of the Doctrine, had entered the City 
for collection of alms-food. He went alone after the other bhikkhus had entered the City for 
alms-food. This was because he had been discharging the tasks, set by himselí, of 
overseeing the tidiness of the entire Jetavana monastery such as putting bhikkhus' beddings 
and articles of use in order, íilling water pots, sweeping the grounds, tending to the sick 
bhikkhus, etc. When he saw the Eugenia twig planted on a heap of sand he inquired the 
children nearby what that meant. The children explained to him about Kundalakesấs 
message. Thereupon the Venerable Sãriputta told them to destroy the Eugenia twig. Some 
children were reluctant to do so but a few daring ones trampled the Eugenia twig into 
pieces. 

When Kundalakesã returned from the City after íinishing her meal, she saw her Eugenia 
twig destroyed and asked the boys who was responsible for it. They told her that they did it 
as asked by Venerable Sãriputta. Kundalakesã pondered thus: “Someone who does not 
know my ability would not dare to challenge me. This Venerable must be someone who has 
great wisdom and virtue. Now I will announce to all the people that I am going to engage 
in a test of wits with Venerable Sãriputta, the Marshal of the Doctrine, and thus build up a 
following of my own beíore meeting him.” She spread the news to the people and within a 
short time the whole City of eighty-thousand houses were iníormed of the event among 
themselves. 

The Venerable Sãriputta, after having íinished his meal, sat underneath a tree, and waited 
for Kundalakesã. Then she arrived with a large crowd behind her. After exchanging cordial 
greeting with the Venerable Sãriputta, she sat in a suitable place and said: 

“Venerable Sir, did you ask the children to destroy Eugenia twig set up by me?” 

“Yes, 1 did,” replied the Venerable. 

“Venerable Sir, if that is so, shall we enter into a debate?” 

“So be it, young íemale ascetic.” 

“Who should start putting the questions, Sir?” 

“It is my privilege to put questions. However, you can begin by asking me about 

what you know.” 

When she had the permission to ask, Kundalakesã asked the Venerable Sãriputta all the 
doctrines that she knew. He answered them all. Then he said: “Young íemale ascetic, I 
have answered all your questions. Now I shall ask you a question.” 

“Please do Venerable Sừ.” 

“Ekath nãma Kim? — What is the one íactor (that needs to be fully understood)?” 

“Venerable Sir, I do not know it.” 

“Young íemale ascetic, you do not know even what a young sãmanera knows in 

our Teaching, what else would you know?” 

Thereupon Kundalakesã, being a person of no mean past merit, knew the worth of her 
opponent. She said: “May Your Reverence be my reíuge!” 

“Kundalakesã,” said Venerable Sãriputta, “You should not take reíuge in me. 

There is the Buddha, the Supreme One among the three worlds, now residing at the 

Jetavana monastery, in His private chamber. Go and take reíuge in the Buddha.” 

“Very well, Venerable Sừ, 1 take your advice,” she said. 
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In that evening she went to the Jetavana monastery where she íound the Buddha 
delivering a discourse. She made obeisance to the Buddha with the five-fold contact and sat 
in a suitable place. The Buddha, knowing her ripeness for Enlightenment spoke this verse: 

“Better than a thousand verses that deal with trash, not tending to ediíication, is a 
single verse (such as one who says: “Uníorgetíulness is the way to the Deathless”), 
by hearing which one is calmed.” 

— Dhannnapada, V. 101. — 

At the end of the verse, Kundalakesã attained arahatship and was endowed with the four 
Discriminative Knowledges. She requested the Buddha to admit her into the Order of 
Bhikkhunĩs. The Buddha agreed. So, she went to a bhikkhunĩ ‘monastery’ and was admitted 
as bhikkhunĩ. 

(c) Kundalakesã as The Foremost Bhikkhunĩ 

When the Buddha sat amidst the four kinds of assemblies, there was the lively topic 
among the audience about the marvellous íacility of Kundalakesã Therĩ in attaining 
arahatship aíter hearing just a stanza comprising four lines. The Buddha, with reíerence to 
that topic, declared: 

“Bhikkhus , among My ố/?;M/?z«?r-disciples who attain Path-Knowledge 
quickly, Bhikkhunĩ Bhaddã, known as Kundalakesã, is the loremost 
( etadagga ).” 

10. BHADDÃKÃPILẪNĨ THERĨ 

(The story of Bhaddãkãpilãnĩ Therĩ is connected with that of the Venerable Mahã 

Kassapa whose elaborate account has been given in Chapter 43: Mahã Kassapa 

Mahãthera. The Commentary gives only brieí account of this Therĩ. For a more complete 

account, the reader is advised to reíer back to Chapter 43.) 

(a) Her Past Aspứation 

The future Bhaddãkãpilãnĩ Therĩ was born as the wife of Vedeha, the rích man of 
Hamsãvatĩ, during the time of Padumuttra Buddha. When she was listening to a discourse 
by the Buddha, she saw a bhikkhunĩ being named as the íoremost bhikkhunĩ in supernormal 
power of remembering past existences. She aspired to be such a bhikkhunĩ and, aíter 
making an extra-ordinary oíTering, mentioned that aspiration beíore the Buddha. 

Her Existence as the Wife of A Householder 

Aíter passing away from her existence as a rích man's wife, she was reborn in the deva- 
world and subsequently either in the human world or the deva-world, for a hundred 
thousand world-cycles. Finally, she was reborn as the wife of a householder in Bãrãnasĩ. At 
one time, while she was having a quarrel with the sister of her husband, a Paccekabuddha 
arrived for alms-food. The householder’s sister offered alms-food to the Paccekabuddha 
and said her wish which chaíed his wife (the íuture Bhaddãkãpilãnĩ Therĩ), who became 
íurious and took the alms-bowl from the Paccekabuddha, and threw away the alms-food in 
it. Further, she put mud in it, and offered it to the Paccekabuddha. Only when the 
astonished onlookers reminded her of her íault did she recover her proper sense. She threw 
out the mud from the Paccekabuddha’s alms-bowl, cleansed it thoroughly, applied scented 
powder to it and then put in the four-food nutriment, ca iu madhu. In addition, she added 
ghee that had been made pure white, like the inside of the pollen chamber of the lotus, with 
the result that the food she offered glistened in the alms bowl. In returning the alms-bowl 
to the Paccekabuddha, she wished aloud that just as the food she offered glistened, so 
would she possesses a glistening complexion. (All these happenings may be gleaned from 
the Chapter 43: Mahã Kassapa Mahãthera.) 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

It is noteworthy that both husband and wife renounced the world together. The husband, 
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the Venerable Mahã Kassapa-to-be, at a íorked road took the right turn while his wife, 
Bhaddhãkãpilãnĩ, the left turn. The íormer, met the Buddha sitting under the great banyan 
(pipal) tree, ktiown as Bahuputtaka. At that time, women were not yet admitted into the 
Order, so Bhaddãkãpilãnĩ had to spend five years as a vvandering ascetic. (This fact was 
recounted by herselí in her life story: “ Paiĩca vassãnĩ nivasirh paribbặịavate aharii .”) 

(c) Bhaddãkãpilãnĩ Therĩ as The Foremost Bhikkhunĩ 

Thanks to her past aspiration, Bhaddãkãpilãnĩ Therĩ, aíter attaining arahatship, was 
exceptionally competent in remembering past existences. Thereíore, on one occasion when 
the Buddha was residing at the Jetavana monastery and naming distinguished bhỉkkhunĩs, 
He declared: 

“Bhikkhus, among My bhikkhunĩ- disciples who can recall past existences, 

Bhaddã, who is now called Kãpilãnĩ, is the íoremost ( etadagga ).” 

(Kãpilãnĩ was the íamily name of Bhaddấs husband Pippali.) 


11. YASODHARA THERI 

(As the Myanmar saying goes: “Masses of water follow the tide”, so also is the 
story of Bhaddhã Kaccãnã (Yasodharã Therĩ), which is inseparably bound with that 
of the Buddha. The Commentary thereíore treats her story only in a brieí manner. 

We do likewise in this book.) 

(a) Her Past Aspứation 

The íuture Bhaddha Kaccãnã (Yasodharã Therĩ), was reborn into a worthy íamily in the 
City of Hamsãvatĩ, during the time of Buddha Padumuttara. When she was attending a 
serrnon by the Buddha, she saw a bhikkhunĩ being named by the Buddha as the íoremost 
bhikkhunĩ in attaining great supernormal power. She aspired to that attainment. Aíter 
making an extraordinary oííering to the Buddha, she made her aspiration in íront of Him. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The íuture Bhaddha Kaccãnã was reborn only in the deva realm or the human realm for 
one hundred thousand world-cycles. During the time of Buddha Gotama, she was reborn as 
the daughter of the Sakyan Prince Suppabuddha, who was an uncle of the Buddha. She was 
named Bhadda Kaccãnã. 

When she came of age, she was married to Prince Siddhattha and became his Chieí 
Queen. She gave birth to Prince Rãhula. On the night she gave birth to Rãhula, Prince 
Siddhattha renounced the home life. After attaining Períect-Enlightenment at the foot of 
the Mahãbodhi tree, the Buddha concerned Himselí with the spiritual welfare of the 
sentient world. He made a journey to Kapilavatthu where He caused the enlightenment of 
His kith and kin. 

During the Buddha’s fifth year (vassa) of Buddhahood, His íather attained arahatship 
while reigning as a king and passed away the same day. Then Queen Mahãpajãpati Gotamĩ 
and the five Sakyan Princesses, whose husbands had become bhikkhus (as a result of 
listening to the discourse of the Great Occasion of Mahãsamaya Sutta), became bhikkhunĩs 
in the Buddha’s Teaching. At that time, Queen Yasodharã (Bhaddha Kaccãnã) and Princess 
Janapadakalyãnĩ became bhikkhunĩs with Mahãpajãpati Gotamĩ as the therĩs ’ preceptress. 

Yasodharã, as a bhikkhunĩ was reíerred to as Bhaddha Kaccãnã Therĩ . She strove to gain 
Insight and in due time attained arahatship. 

(c) Bhadda Kaccãnã Therĩ as The Foremost Bhikkhunl 

Bhaddha Kaccãnã Therĩ, aíter attaining arahatship, was most proíicient in the exercise of 
supernormal powers. At one sitting, in a single adverting of her mind (i ãvạịịana ), she could 
recall all her previous existences over one incalculable period and a hundred thousand 
world-systems. This extraordinary feat of hers became the talk of the bhikkhu- world. With 
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reíerence to that wide reputation, the Buddha, in naming distinguished bhikkhums in a 
congregation in Jetavana monastery, declared: 

“Bhikkhus, among My bhikkhunĩ- disciples who are endowed with great 
supernormal powers, Bhikkhunĩ Bhaddha Kaccãnã is the íoremost 
etadagga).” 

(Note that there are only four outstanding disciples of the Buddha who are 
endowed with such great supernormal powers. They have exceptional powers to 
recall past lives over one incalculable period and a hundred thousand world- 
systems whereas other disciples can recall their past lives over a hundred thousand 
world-systems only. The four such exceptional disciples were the two Chieí 
Disciples, Venerable Bãkula and Bhaddha Kaccãnã Therĩ. 

The original name of the bhikkhunĩ was Bhaddha Kaccãnã but on account of her 
golden complexion she was also known as Bhaddakancãnã.) 


12. KISAGOTAMITHERI 
(a) Her Past Aspiration 

The íuture Kisãgotamĩ Therĩ was reborn into an unknown íamily in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. When she was listening to a sermon by 
the Buddha, she saw a bhikkhunĩ being named as the foremost bhikkhunĩ in vvearing coarse, 
iníerior robes. She aspired to be like that bhikkhunĩ in wearing coarse, iníerior robes. 
Aíter making an extraordinary offering, she expressed that wish beíore the Buddha. The 
Buddha prophesied that her aspiration would be ITilíilled during the time of Buddha 
Gotama. 

Her Existence as a Daughter of King Kikĩ 

The íuture Kisãgotamĩ Therĩ was reborn in the íortunate destinations, and never into 
miserable States, for a period of a hundred thousand world-cycles. During the time of 
Buddha Kassapa in the present world-cycle which was graced by five Buddhas, she was 
reborn as the fifth daughter of King Kikĩ of Bãrãnasĩ. She was named Dhammã. For the 
whole of her life span of twenty thousand years, she led a life of purity, observing the Ten 
Precepts. 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

Princess Dhammã was reborn in the Tãvatimsa Deva realm. In her last existence, she was 
born into a rích man's íamily, whose íortunes had dwindled and was in a State of poverty. 
Her original name was Gotamĩ but due to her lean and emaciated body she was called 
Kisãgotamĩ, “Gotamĩ the lean one.” 

(How Kisãgotamĩ became the daughter-in-law of a rích man will now be narrated, 
as told in the Commentary on the Dhammapada.) 

"Exhaustion of Good Kamma causes Extreme Poverty." 

Yadã kammakkhayo hoti, sabbametam vỉnasatỉ 
“When good kamma is exhausted everything is lost.” 

So has the Buddha said in the Nidhikanda Sutta. There was a rích man in Sãvatthi whose 
property were all strangely turned into charcoal due to the exhaustion of his good kamma. 
The man was in a despondent State. He lost his appetite and lay on a couch. A íriend carne 
to his house and gave him encouragement. He also gave a practical way out of the stark 
poverty of the once rích man. His instruction was as follows: 

“Friend, spread out a mat in íront of your house as a bazaar seller would. For you 
are going to sell the heaps of charcoal that are now your only property. Passers-by 
will say: ‘Oh, other people sell oil, honey, molasses, etc. but you, rích man, are 
selling charcoal.’ Then you just said to them: ‘One sells what one owns. What's 
wrong with it?’ These people are the ordinary people with no great past merit. 
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“Someone will come and say to you: ‘Ah, other people sell oil, honey molasses, 
etc. but you, rich man, are selling gold and silver!’ To that person you should say: 
‘Where are the gold and silver?’ 

“Then that person will point out to your heaps of charcoal and say: ‘There they 
are.’ 

“Then you should say: ‘Bring them to me,’ and receive with your hands what that 
person has brought (from your heaps of charcoal) to you in his or her hands. Since 
that person is one endowed with great past merit, all he or she had touched and 
delivered into your hands will be turned into gold and silver, as they originally had 
been. 

“I must mention the stipulation. It is this, if the person who mention about your 
gold and silver (and turns them back to gold and silver) is a young woman, you 
must marry your son to her, entrust all your property with íorty crores to her and 
let her, as your daughter-in-law, manage your household. If that person is a young 
man, you must marry your daughter to him, entrust all your property worth íorty 
crores to him, as your son-in-law, and let him manage your household” 

Kisãgotamĩ, The One With Great Past Merit 

The ruined rích man took his friend’s advice. He sat as a bazaar seller in front of his 
house where every passer-by could see him sitting there selling his charcoal. People said to 
him: “Ah, other people sell oil, honey, molasses, etc., but you are selling charcoal.” To 
them he simply said: “One sells what one owns. What's wrong with it?” 

One day, Kisãgotamĩ herselí, the daughter of another ruined rích man, happened to come 
along to the charcoal vendor. She said: “O íather, other people sell oil, honey, molasses 
etc., but you are selling gold and silver!” The ruined rích man said to her: “Where are the 
gold and silver?” 

“Well, are you not dealing in them here?” 

“Bring those gold and silver to me, little daughter!” 

Kisãgotamĩ took a handíul of the vendor’s ‘goods’ and handed it to him and to his 
amazement, all of them turned into gold and silver as they originally had been! 

Kisãgotamĩ became The Daughter-in-law of The Rich Man 

The rích man asked Kisãgotamĩ: “What is your íamily name?” 

“It is called Kisãgotamĩ,” she replied. The rích man then knew her to be unmarried. He 
collected his riches from that place, took Kisãgotamĩ to his house and married his son to 
her. Then every of his former gold and silver items assumed its original form. (This is 
according to the Commentary to the Dhammapada.) 

In due course, Kisãgotamĩ gave birth to a son. From that time onwards, she began to be 
treated with love and respect by her father-in-law’s íamily (for at íirst she was looked 
down by them as the daughter of a poor man). Just when her son could romp about, he 
died. Kisãgotamĩ, who had never suíTcred loss of a child, was overwhelmed with grieí. She 
valued her son as the condition for her improved status and wellbeing. Her íortunes had 
improved with his birth. She could not think of her dead child being thrown away at the 
cemetery. So she held the dead child íondly in her arms, and muttering continuously: “O, 
let me have the medicine to bring back life to my son!” she roamed about from house to 
house. 

As she behaved in that senseless though pitiable manner, people had no sympathy with 
her. They said jeeringly, ílipping their íingers: “Where ha ve you ever seen a medicine that 
restores life to the dead?” These unkind but truthíul words íailed to bring her sanity. A 
wise man then considered: “This young woman has lost her good senses due to the death of 
her son. The right medicine for her can only be dispensed by the Buddha,” and said to her: 
“Little daughter, the medicine that can bring back life to your son is known only to the 
Buddha and to no one else. Indeed, there is the Buddha, the greatest person among devas 



THE GREAT CHRONICLE OF BUDDHAS 
and humans, residing at the Jetavana monastery. Go and ask him.” 

The Buddha's Sttategy to quell Kisãgotamĩ's Sorrow 

Kisãgotamĩ thought the man’s advice was a wise one. She went straight to the Buddha’s 
monastery, holding her dead child in her arms. The Buddha was seated on His throne 
amidst an audience and was about to make His discourse when Kisãgotamĩ shouted to the 
Buddha: “Venerable Sừ, give me the medicine that will bring back life to my child!” The 
Buddha saw the suíTiciency of her past merit in attaining Enlightenment and said to her: “O 
Gotamĩ, you have done the right thing in Corning to this place to ask for the medicine to 
restore life to your dead child. Now go to every house in Sãvatthi and ask for a small 
quantity of mustard oil from the house whose íamily has no death occurred, and bring it to 
me.” 

(Herein, the Buddha’s strategy is to be noted careíully. The Buddha merely says to 
Kisãgotamĩ to bring him a small quantity of mustard oil from the house whose 
íamily had no death occurred. He did not say that He would restore the dead child 
to life when she has got the oil. The Buddha’s objective is to let the demented 
mother realized the point that loss of a son is not a unique experience but that 
everybody has suĩtcred the same sorrow of death.) 

Kisãgotamĩ thought that if she obtained the mustard oil, her son would be restored to life. 
She went to the first house and said: “The Buddha asks me to get a small quantity of 
mustard oil for making a medicine to restore life to my dead son. Kindly give me some 
mustard oil.” 

“Here it is,” the householder said and gave some mustard oil. 

“But, Sừ,” she said, “I must know one thing: has nobody died in this íamily?” 

“What a question! Who can remember the number of people that died in this íamily?” 

“In that case, I am not taking the oil,” she said and went to another house. She heard the 
same reply there. At the third house she also heard the same reply. Now truth dawned into 
her merit. There can be no íamily in this City where death never occurred. Of course, the 
Buddha, the beneíactor of the world, knew it.” An emotional religious avvakening arose in 
her. She went to the country and left her dead child there, saying: “Dear son, as a mother, I 
had thought quite wrongly that death came to you alone. But death is common to 
everybody.” 

Then, muttering this soliloquy (the meaning of which will be given later), she went to see 
the Buddha: 


Na gãmadhammo no nigamassa dhammo, 

Na căpiyarh ekakulassa dhammo. 

Sabbassa lokassa sadevakassa, 

Eseva dhammo yadidarh aniccată. 

She approached the Buddha who asked her: “Have you got the mustard oil?" 

“I have no need for mustard oil, Venerable Sừ, only give me the firm ground to stand 
upon, let me gain a íoothold!” 

The Buddha, spoke this verse to her: (translated below) 

“Gotamĩ, one who is intoxicated with one's children and wealth (lít. ‘herds of 
cattle’) and is attached to one's possessions (old and new), is carried away by 
Death, iust as a sleeping village is swept away by a huge ílood.” 

— Dhammapada, V. 287. — 

At the end of the discourse, Kisãgotamĩ was established in the Fruition of Stream-Entry 
Knowledge. 

(This is according to the Commentary on Anguttara Nikãya.) 

In the life story of Kisãgotamĩ, when she came back from her search for the mustard oil. 
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the Buddha spoke to her in two verses: 

The íirst verse beginning with: 

Yo ca vassasatarii jĩve, apassarh udayabbayarh 

— Dhammapada verse 113 — 

the meaning of which has been given in the story of Patãcãrã and the second as follows: 

“Gotamĩ, the impermanence of all conditioned things is not a peculiar phenomenon 
coníined to any village, or town, or a íaniily, but an inescapable fact that concerns 
all sentient beings including devas, humans and Brahmãs.” 

After hearing these two verses, Kisãgotamĩ attained Stream-Entry. This is the Life Story 
of Kisãgotamĩ Therĩ as told in the Apãdãna Pãli. 

Having been established in sotãpatti-phaìa, Kisãgotamĩ requested the Buddha that she be 
allowed to become a bhikkhunĩ. The Buddha consented. Kisãgotamĩ left the Buddha after 
going three rounds around Him with the Him on her right. She went to the ‘monastery’ of 
bhikkhunĩs, and was admitted into the Order of Bhikkhưnls. Then, she acquired the name of 
Kisãgotamĩ Therĩ. 

Attainment of Arahatship 

Kisãgotamĩ Therĩ worked diligently to gain Insight. One day, it was her turn to look after 
lighting in and around the congregation hall. While watching a flame in a lamp, she had the 
perception of the flame as a phenomena of a series of rising and vanishings (i.e. perishing). 
Then she saw that all living beings are Corning and going, that is, they are born only to die 
and that only those who attain Nibbãna do not come under this process of arising and 
íalling. 

The thoughts that were occurring in Kisãgotamrs mind came to the notice of the Buddha 
who was sitting in His private chamber at the Jetavana monastery, and He sent His Buddha- 
rays to her, making her see Him sitting in front of her and said: “Gotamĩ, your thinking is 
right. All living beings rise and fall, just as the series of Hames do. Only those who attain 
Nibbãna do not come under this process of arising and íalling. It is living in vain for those 
who may live a hundred years without realizing Nibbãna through Path-Knowledge and its 
Fruition.” He made this point íurther in the following verse: 

“(Gotamĩ,) even if one were to live a hundred years without perceiving through 
Path-Knowledge, the Deathless (Nibbãna), yet more worthwhile indeed is a single 
day's life of one who perceives through Path-Knowledge, the Deathless 
(Nibbãna).” 

At the end of the discourse, Kisãgotamĩ Therĩ attained arahatship, having extinguished all 
mental intoxicants. 

(c) Kisãgotamĩ as The Foremost Bhikkhunĩ 

As aspired in her previous existence, Kisãgotamĩ devoted her entire bhikkhunĩ life to 
being contented with inferior robes, i.e. robes made of iníerior cloth, sewn in iníerior 
thread, and dyed in an iníerior pale colour. Thereíore, on one occasion, when the Buddha 
was naming outstanding bhikkhunĩs during His residence at the Jetavana monastery, He 
declared: 

“Bhikkhus , among My bhikkhunĩ- disciples who make do with iníerior 
robes, Bhikkhunĩ Kisãgotamĩ is the íoremost ( etadagga ).” 

13. SINGALAKAMÃTU THERĨ 

(What follows is a synthesis of the sketchy account of Singalakamãtu Therĩ in the 

Commentary on the Anguttara Nikãya and the Life Story of the Bhikkhunl in the 

Apãdãna Pãli.) 
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(a) Her Past Aspiration 

The íuture Singãlakamãtu Therĩ was born as the daughter of a court official, during the 
time of Buddha Padumuttara. She went to the Buddha’s monastery and aíter listening to His 
Doctrine, she became a bhikkhunĩ and flawlessly observed the morality consisting in the 
Four kinds of Puriíication. She had an exceptional devotion to the Triple Gem, very keen 
to listen to the Doctrine, and had an ardent desire to see the Buddha (just as Bhikkhu 
Vakkali). 

One day, she saw a bhikkhunĩ being named by the Buddha as the íoremost bhikkhunĩ in 
íaith (saddhã). She aspired to be like that íoremost bhikkhunĩ and redoubled her effort in 
the practice of the threeíold training. The Buddha gave a discourse to her in three stanzas 
beginning with: “Yassa saddhã tathãgate ... ” which in essence says: “One who has íaith in 
the Triple Gem, morality and straight view or knowledge is not called a poor person, and 
so a wise person should cultivate devotion to the Buddha, morality, íaith about the Doctrine 
and the Sangha, and perception or Insight that enables one to see the Dhamma.” (The three 
stanzas may be gleaned from the Apãdãna Pãli, Book Two.) 

On hearing the discourse, the young bhikkhunĩ was greatly encouraged and asked the 
Buddha if her aspiration would come true. Buddha Padumuttara prophesied that her 
aspiration would be íulíilled during the time of Buddha Gotama. She was elated by the 
prognostication and served the Buddha respectíully by living up to the Buddha’s Teaching. 
(It should be noted that putting effort in the right practice of the Dhamma with devotion or 
loving thoughts about the Buddha itselí amounts to serving or attending on the Buddha.) 

(b) Becoming A Bhikkhunĩ in Her Last Existence 

The íuture Singãlakamãtu Therĩ was reborn in the (ortunate destinations for a hundred 
thousand world-cycles. Then, during the time of Buddha Gotama, she was reborn as the 
daughter of the Rích Man in Rặjagaha. When she came of age she was married to a son of 
another rích man of the same clan and went to live in her husband’s resident. She gave birth 
to a child named Singãlaka. She acquired the name Singãlakamãtu, Mother of Singãlaka. 

Her son, Singãlaka had the wrong belieí. He worshipped the eight directions daily. One 
day, as the Buddha was entering the City for alms-food, he saw young Singãlaka turning to 
the eight directions in the act of worshipping. The Buddha stood on the wayside and gave a 
discourse to the young boy. On that occasion, two crores of the listeners, both men and 
woman, realized the Four Truths. Sangãlakamãtu attained Stream-Entry Knowledge and 
joined the Order of Bhikkhunĩs. Since then, she came to be called Singãlakamãtu Therĩ. 
Due to her past aspiration, since she became a bhikkhunĩ, her íaculty of íaith was 
exceptionally strong. Wherever she visited the Buddha’s monastery to listen to the sermons, 
she could not turn her gaze away from the glorious person of the Buddha. The Buddha, 
knowing her intense devotion to Him, gave discourses to her that tended to enhance her 
conviction. With faith as her stepping stone or springboard, she meditated on Insight and 
attained arahatship. (An arahat who attains Enlightenment with conviction as the dominant 
íactor.) 

(c) Singãlakamãtu designated as The Foremost Bhikkhunĩ. 

On one occasion, when the Buddha was residing at the Jetavana monastery and naming 
distinguished bhikkhunĩs according to their merits, He declared: 

“Bhikkhus , among My bhikkhunĩ- disciples who have strong conviction, 
Bhikkhunĩ Singãlakamãtu is the íoremost ( etadagga ).” 
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chapter 45 

THE LIFE STORIES OF MALE LAY DISCIPLES 

1. TAPUSSA and BHALLIKA 
(a) Theứ Past Aspirations 

(I shall describe the story of the brothers, Tapussa and Bhallika, based on the 
Commentary on the Anguttara Nikãya and the Commentary on the Theragăthã, the 
Ekaka nipãta.) 

T he íuture Tapussa and future Bhallika were reborn into a worthy íamily in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. When they were listening to a 
discourse by the Buddha, they saw two disciples being named as the íoremost in being the 
first of the Buddha’s disciples who were established in the Three Reíuges. The two brothers 
aspired to that distinction and after making an extraordinary offering to the Buddha, they 
wished for that goal. (Anguttara Commentary) 

Other Past Existences in The Intervening Period 

The two brothers lived a life full of meritorious deeds and, after passing away from that 
memorable existence, they were never reborn into the miserable States of apặya but, 
instead, in the deva-world or the human world only. The íuture Bhallika was reborn, thirty- 
one world-cycles ago in a period which was devoid of any Buddhas, as a man who offered 
all kinds of íruits to a Paccekabuddha named Sumana. For that good deed, he was reborn 
only in the good destinations. During the time of Buddha Sikhĩ, he was reborn into a 
brahmin íaniily in the City of Arunavatĩ. He heard the news that two merchant brothers, 
Ụjita and Ojita, had opportunity of offering first alms-food to Buddha Sikhĩ who had 
appeared from the seventh seven-day abiding in the attainment in Cessation and who was 
about to begin his eighth seven-day abiding in the attainment of Cessation. He went to visit 
Buddha Sikhĩ together with his íriend, (the íuture Tapussa), and after paying homage to the 
Buddha, requested Him to accept their alms-food offering the next day. On the next day, 
they made an extra-ordinary offering to the Buddha and said: “Venerable Sừ, for this good 
deed, let both of us have the opportunity of making the íirst alms-food to a Buddha in the 
íuture.” 

The two friends were reborn in various existences, during which they períormed 
meritorious deeds together, resulting in rebirth at the íortunate destinations. During the 
time of Buddha Kassapa, they were born into the íamily of a cattle merchant. For a long 
period of life, lasting many years, they offered milk-food to the Sangha. (These events are 
described in the Commentary on the Theragãthã.) 

(b) Discipleship in Theữ Last Existence 

The two (riends were reborn into the íortunate destinations for the iníinite years which 
constituted the interim period between the two Buddhas. During the time of Buddha 
Gotama, beíore the Buddha attained Períect Enlightenment, they were reborn as two sons 
to a travelling merchant who carried his goods, using a big caravan, from place to place. 
Their native town was called Asitancana (the Commentary on Theragãtã reíers to it as 
Pokkharavatĩ). The elder brother was named Tapussa and the younger, Bhallika. 

They became householders and carried on the trading together, using a caravan of five 
hundred bullock carts. At that time, Buddha Gotama had attained Períect Enlightenment 
and had passed seven times the seven-days of abiding in the attainment of Cessation, and 
was about to enter into the eighth seven-days period of abiding in the attainment of 
Cessation at the foot of a ‘Linlun’ tree, (the Sapium baccatum). 

The caravan of the two merchant brothers were then not far from that tree. At that 
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moment, the de va, who had been the mother to the merchant brothers in the immediately 
previous existence, saw the dire need of the Buddha for sustenance, who, after staying for 
forty-nine days (having last taken Sujãtã's milk-rice in forty-nine morsels), must eat that 
day for His survival. She thought that her two sons should be able to provide the food just 
in time. So, using her psychic powers, she made the bullocks unable to move. 

The two brothers inspected the bullocks, the carts, and all relevant conditions which made 
the carts immobile. They were at their wit's ends to find the reason. Their deva mother, 
seeing them disheartened, possessed a man in the caravan and said to them: “Dear sons, 
you are not harassed by any demon or peta or nãga but it is me, a deva of the terrestrial 
realm, who was your mother in your last existence, who is doing this. (Now, sons,) the 
Buddha, who is endowed with Ten Powers, is staying at the foot of a ‘Linlun’ tree. Go and 
offer alms-food to the Buddha which will be the first food He takes after attainment of 
Buddhahood.” 

The two brothers were delighted by the deva's word. And thinking that if they were to 
cook alms-food it would take too much time, thereíore they took some of their choicest 
preserved food, put them in a gold salver, and, going near the Buddha, said: “Venerable Sir, 
may you, out of compassion, accept this victuals.” The Buddha reviewed the situation and 
considered what action the previous Buddha did in such a case. The Four Great Deva Kings 
then visited the Buddha and each offered an alms-bowl, which was made of granite and 
having the colour of the green gram. The Buddha considered the great beneíit that would 
accrue to the four devas, and so accepted all the four bowls, and (placing them one a top 
the other,) vvilled that the four bowls became one, and accordingly, the four granite bowls 
became a single alms-bowl with four rims. 

The two brothers then put their alms-food into the Buddha’s alms-bowl. (The Buddha ate 
the food.) After the Buddha had finished eating, the brothers offered water for drinking 
and vvashing. Then they made obeisance to the Buddha and sat in a suitable place. The 
Buddha gave them a discourse, at the end of which, both brothers were established in the 
Two Reíuges. (The story of the establishment of the two brothers in the Two Reíuges (dve 
vãcika saranagamana) has been described in Chapter 8.). 

After having established in the Two Reíuges, beíore departing, the two brothers 
requested from the Buddha: “Venerable Sir, may the Bhagavã, out of compassion, bestow 
on us something which we may revere every day.” The Buddha passed His right hand over 
His head and gave them eight hairs as relics. The brothers put the hairs in a gold casket and 
took them home. Back at their town, they erected a shrine at the entrance of the town of 
Asitancana where the eight relic-hairs from the living Buddha were enshrined. On uposatha 
days, the shrine emitted Buddha-rays. 

(c) The Two Brothers being designated as Foremost Lay Disciples 

On one occasion, when the Buddha was residing at the Jetavana monastery and 
acknowledging distinguished lay disciples accordingly to their merits, He declared: 

“Bhikkhus, among My lay disciples who have taken reíuge earliest in the 
Buddha and the Dhamma, the merchant brothers, Tapussa and Bhallika, are 
the íoremost.” 

The Attainment of Path-Knowledge 

Tapussa and Bhallika were the earliest of the Buddha’s lay disciples who took reíuge in 
the Buddha and the Dhamma. Later, the Buddha made His first discourse, the 
Dhammacakka, at the Migadãvana íorest near Bereave. Aíter that, He went and resided in 
Rặjagaha. The two brothers also arrived at Rãjagaha on a trading journey. They visited the 
Buddha, made obeisance and sat in a suitable place. The Buddha gave discourse to them, at 
the end of which, the elder brother Tapussa was established in Stream-Entry Knowledge 
and its Fruition. The younger brother became a bhikkhu and in due time attained arahatship 
and was endowed with the Six Supernormal Powers. (Commentary on the Theragãthã, 
Book I). 


1420 



Chapter 45 

2. ANÃTHAPINDIKA the Rich Man 

(a) His Past Aspừation 

The íuture Anãthapindika was reborn into a wealthy íamily in the City of Hamsãvatĩ, 
during the time of Buddha Padumuttara. When he was listening a sermon by the Buddha, 
he saw a lay disciple being named as the íoremost lay disciple among those who delight in 
charity. He had a strong desire to become such a distinguished disciple and after making an 
extra-ordinary offering to the Buddha, he expressed his aspiration be lo re Him. 

(b) His Last Existence as A Rich Man 

The future Anãthapindika was reborn in fortunate destinations for a hundred thousand 
world-cycles and during the time of Buddha Gotama, he was reborn as the son of Sumana, 
the Rích Man of Sãvatthi. His name, given by his parents, was Sudattha. 

How He came to be known as 'Anãthapindika' 

Sudattha in time became the head of the lamily. He earned the reputation of ‘one who 
gives food to the destitute’ which in Pãli means Anãtha (destitutes) + pindika (rice-giver), 
hence Anãthapindika. (For more details about this remarkable man reíer to Chapter 29. 
Here, only a brieí account will be given as described in the Commentary on the Anguttara 
Nikãya.) 

One day, Anãthapindika went to Rãjagaha on a trading trip vvhere he visited his íriend the 
Rích Man of Rãjagaha. There, he learned the great news that the Buddha had appeared in 
the world. He could not wait till the City gates of Rặjagaha were open in the next morning 
to meet the Buddha. Such was his zeal. So he left the City at dawn with the devas helping 
him to have the gate open for his visit. He met the Buddha, beneíitted from a discourse by 
Him, and was established in the Fruition of Stream Entry-Knowledge. On the next day, he 
made a great offering to the Buddha and His Sangha and had the Buddha’s consent to visit 
Sãvatthi. He returned to Sãvatthi. On the way back to Sãvatthi, he made arrangements with 
his íriends of each location by providing them with one lakh of money to build a 
monastery at interval of one yọịana, for the temporary residence of the Buddha and His 
company of bhikkhus. The distance between Rãjagaha and Sãvatthi being forty-five 
yọịanas, thereíore, he spent forty-five lakhs on the forty-five temporary transit 
monasteries. At Sãvatthi, he bought a large park, which was the pleasure garden of Prince 
Jeta. He paid the sum of money according to the number of gold coins laid out over the 
entire park, with their rims touching each other. This amounted to eighteen crores. On that 
piece of land, he built a (golden) monastery costing another eighteen crores. At the íormal 
dedication ceremony of the Jetavana monastery (meaning monastery built on Jeta's garden), 
which lasted for three months (some say five months, some even nine months), a lavish 
íeast was provided to guests, both in the mornings and in the daytime. This cost him 
another additional eighteen crores. 

(c) Anãthapindika The Foremost Giver 

The Jetavana monastery alone cost fifty-four crores. The regular donations to the Buddha 
and His Sangha consisted of the following offerings: 

• five hundred bhikkhus were offered with alms-food daily by the ticket System 

(Saìaka bhatta- dravving lots); 

• five hundred bhikkhns were oííered with alms-food once during the waxing period 
of the month and once during the vvaning period; 

• five hundred bhikkhus were olìcred with rice gruel daily by ‘the ticket System; 

• five hundred bhikkhus were offered with rice gruel once during the waxing period 
of the month and once during the waning period; 

• daily oííerings of alms-food were made to: 

(a) five hundred bhikkhus who had arrived in Sãvatthi recently and who had not 
acquainted themselves with the daily route for collecting alms-food; 
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(b) five hundred bhikkhus who were about to go on a journey; 

(c) five hundred bhikkhus who were sick; 

(d) five hundred bhikkhus who tended the sick bhikkhus; 

• there was always seating place for five hundred bhikkhus at any time at 

Anãthapindika's house. 

Hence, on one occasion when the Buddha, while residing at the Jetavana monastery, was 
acknowledging lay disciples according to their merit, He declared: 

“Bhikkhus , among My lay disciples who delight in giving, Sudattha the 
Householder, also known as Anãthapindika, is the íoremost.” 

The Anăthapindikovãda Sutta, the Favourite Discourse of Anãthapindika 

(Here we shall give a condensed account of the Anãthapindikovãda Sutta which 
Anãthapindika liked very much. A full account of this discourse is contained in 
Uparipannãsa.) 

During the Buddha’s residence at the Jetavana monastery in Sãvatthi, Anãthapindika the 
householder was sick, in pain, and gravely ill. Then he called an attendant and said: “O 
man, go to the Bhagavã and approach Him. Prostrating yourseir at His feet and says to 
Him: ‘Venerable Sir, Anãthapindika the householder is sick, in pain, and gravely ill. He 
pays homage with his head at the feet of the Bhagavã.’ (Further,) go to the Venerable 
Sãriputta, and approach him, prostrating yourselí at his feet, and says to him: ‘Venerable 
Sir, Anãthapindika the householder is sick, in pain, and gravely ill. He pays homage with 
his head at the feet of the Venerable.’ And also say thus: ‘Venerable Sir, may the 
Venerable Sãriputta, out of compassion, come to the house of Anãthapindika.’ ” 

(When Anãthapindika was in good health, he usually paid a visit to the Buddha at 
least once a day, and twice or three if he could manage it. But now that he was on 
his death bed, he was sending an attendant as messenger.) 

“Very well, Sir,” replied the attendant to Anãthapindika, and went to the Buddha. He paid 
homage to the Buddha, prostrating himselí at His feet, and said to Him as instructed by his 
master. Then it was nearly sundown. He next went to the Venerable Sãriputta, approached 
him, prostrating himselí at his feet, and said to the Venerable as instructed by his master, 
requesting the Venerable to visit Anãthapindika. The Venerable Sãriputta signiíied his 
acceptance by remaining silent. 

Then, the Venerable Sãriputta, re-robing himselí, carrying his alms-bowl and great robe, 
went to the house of Anãthapindika the householder, accompanied by the Venerable 
Ananda as his attendant (in place of another bhikkhu which was the custom). Upon arrival 
and after taking the Seat prepared for him, he asked Anãthapindika: “Householder, are you 
íeeling well? Are you íeeling better? Is your pain decreasing and not increasing? Does it 
appear to be decreasing and not increasing?” 

Anãthapindika, replied to the Venerable Sãriputta how he was íeeling unwell, how he was 
not íeeling any better, how his pain was increasing and not decreasing, and how it appeared 
to be increasing and not decreasing, by giving four examples. 

The Venerable Sãriputta knew that the illness of the householder was not controllable but 
that it would end only with this death. So he considered it important not to talk about 
anything but to give a discourse that would be of beneíit to him. (He gave the following 
discourse in a comprehensive manner: Since there is no possibility of checking an ailment 
which will end only with the death of the suííerer who, being under the iníluence of 
craving, conceit and wrong view, is attached to the six sense-doors, the six sense objects, 
the six kinds of consciousness, the six kinds of contact, the six kinds of sensation, etc.), He 
said: “Householder, you should practise thus: 

‘I will have no attachment, by way of either Craving or Conceit or Wrong view, 
for the eye, which is corporeality with sensitivity of seeing; then the consciousness 
which is dependent on the eye (through a subtle fondness nikantỉ tanhã for the eye) 
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will not arise in me!’ Householder, you should practise the Threeíold Training in 
this way.” 

(Herein, “You should practise thus: ‘I will have no attachment to the eye’ is said to 
exhort the householder to view the eye as impermanent, woeful ( dukkha ) and 
unsubstantial. This is so because if one views the eye as impermanent, Conceit 
cannot have any íoothold, i.e. it cannot arise; if one views the eye as woeful 
( dukkha ), Craving, attachment to the eye as ‘my eye’ cannot arise; if one views that 
eye as unsubstantial, the Wrong View of a personal identity or the ego as ‘my Self’ 
cannot arise. Hence to be free of the misconceptions through Conceit, Craving and 
Wrong View, one should repeatedly view the eye as impermanent, woeful (diikkha) 
and unsubstantial. 

The three misconceptions of Conceit, Craving and Wrong View are crude mental 
States. Even when those misconceptions may disappear, there is a subtle íondness 
(nikanti) for the eye that tends to persist in one. The Venerable Sãriputta exhorts 
the householder to have his consciousness to be free of this subtle íondness. 

The same applies to the other five sense bases, such as ear, nose, etc. and also to 
sense objects, etc.) 

Having exhorted Anãthapindika to train himselí to be free of attachment to the eye 
through Conceit, Craving and Wrong View, and also to have no lingering íondness for the 
eye, the Venerable Sãriputta íurther exhorted him as follows: 

(1) “That beings so, householder, you should practise thus: ‘I will have no attachment for 
the ear ...p... the nose ...p.„, the tongue ...p... for the mind, the mind-base; (not even a 
subtle íondness for the mind).’ 

(2) “That being so, householder, you should practise thus: ‘I will have no attachment for 
visual objects ...p... sounds ...p... odours ...p... tangible objects...p...mind-objects (not 
even a subtle íondness for mind-objects).’ 

(3) “That being so, householder, you should practise thus: ‘I will have no attachment for 
eye-consciousness ...p... ear-consciousness ...p... nose consciousness ...p... body- 
consciousness ...p... mind-consciousness (not even a subtle fondness for mind- 
consciousness).’ 

(4) “That being so, householder, you should practise thus: ‘I will have no attachment for 
eye-contact ...p... ear-contact ...p... nose-contact ...p... tongue-contact ...p... body- 
contact ...p... mind-contact (not even a subtle íondness mind-contact).’ 

(5) “That being so, householder, you should practise thus: ‘I will have no attachment for 
sensation arising out of eye-contact ...p... sensation arising out of ear-contact ...p... 
sensation arising out of nose-contact ...p... sensation arising out of tongue-contact 
...p... sensation arising out of body-contact ...p... sensation arising out of mind-contact 
(not even a subtle íondness for sensation arising out of mind-contact).’ 

(6) “That being so, householder, you should practise thus: ‘I will have no attachment for 
the Element of solidity ...p... the Element of cohesion ...p... the Element of heat ...p... 
the Element of motion ...p... the Element of Space ...p... the Element of consciousness 
(not even a subtle íondness for the element of consciousness.)’ 

(7) “That being so, householder, you should practise thus: ‘I will have no attachment for 
corporeality ...p... sensation ...p... perception ...p... volitional activities ...p... 
consciousness (not even subtle íondness for consciousness).’ 

(8) “That being so, householder, you should practise thus: ‘I will have no attachment for 
the jhãna of iníinity of Space ...p... the jhãna of iníinity of consciousness ...p... the 
jhãna of Nothingness...p...the jhãna of Neither-consciousness-nor-non-consciousness 
(not even a subtle íondness for the jhãna of Neither-consciousness-nor- 
nonconsciousness).’ 

(9) “That being so, householder, you should practise thus: ‘I will have no attachment for 
the present world; then the consciousness which is dependent on the present world 
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(through a subtle íondness for the present world) will not arise in me.’ Householder, 
you should practise the Threeíold Training in this way. 

“That being so, householder, you should practise thus: ‘I will have no attachment for 
the hereaíter; then the consciousness which is dependent on the hereaíter (through a 
subtle fondness for the hereaíter) will not arise in me.’ Householder, you should 
practise the Threeíold Training in this way. 

(From the fữst to eight rounds of exposition, the sentient world is being 
reíerred to. In the last (ninth) round, ‘the present world’ rcíers to volitional 
activities related to dwelling, food and raiment and other possessions; ‘the 
hereaíter’ means all íorms of existence beyond the human existence. The 
Venerable Sãriputta, by mentioning the hereaíter, hints that the householder 
should not crave for grand mansions, gorgeous food and raiment, etc. in any 
of the celestial world.) 

Thus the Venerable Sãriputta give a comprehensive discourse in nine turns (on the same 
theme). It may be noted that the three roots, Craving, Conceit and Wrong View, are 
completely eliminated on attainment of arahatta-phala. Of the three, Wrong View is 
eradicated when Stream-Entry Knowledge in gained. The Venerable Sãriputta repeatedly 
exhorted Anãthapindika to practise so that no attachment to anything arises in the mind 
through any of these misconceptions. This connotes that arahatta-phala should be the goal. 
This theme he impressed on the householder by nine diíTerent íactors, viz.: Sense-doors, 
Sense-objects, Consciousness, Contact, Sensation, Dhãtu (Elements), Khandha (aggregates), 
jhãna of the Non-Material Sphere, and all things knowable (sabba-dhamma). The voidness, 
the emptiness, the unreality of these phenomena is comprehended when one attains 
arahatta-phala. 

When the discourse had ended, Anãthapindika, wept bitterly. Then the Venerable Ãnanda 
said to Anãthapindika: “Householder are you attached to your possessions? Householder, 
are you wavering about the meritorious deeds?” 

“Venerable Sừ,” replied Anãthapindika, “I am not attached to my possessions. Nor am I 
vvavering. I have indeed, for a long time, attended upon the Bhagavã. I have also attended 
upon the bhikkhus who are worthy of respect. But, I have never heard such words of the 
Dhamma bcíore.” 

“Householder, the laity who wear white cloths cannot understand clearly this word of the 
Dhamma. (For lay persons it is not easy to follow the exhortation to break away from the 
dear ones, such as wife and children, and various other possessions, such as valued 
attendants, íertile íields, etc..) Householder, this word of the Dhamma can be understood 
only by bhikkhus. (Only bhikkhu can appreciate such admonition.)” 

“Venerable Sãriputta, I beg of you. Let this word of the Dhamma be made clear to the 
laity who wear white cloths. Venerable Sir, there are many worthy men whose 
understanding is not clouded by the dust of deíilements. For them, it is a great loss in not 
being able to see the Supramundane for not having heard the Dhamma. There are likely to 
be people who will be able to íully understand the Dhamma and attain arahatship, only if 
you expound the Dhamma to them. 

(“I have never heard such words of the Dhamma beíore.” These words spoken by 
Anãthapindika needs to be explained. It is not that the householder was never 
beíore admonished by the Buddha using words of the same proíound meaning. But 
the Doctrine leading to arahatta-phala expounded by means of such a 
comprehensive arrangement involving nine diíTcrent turns (or rounds), such as the 
six sense-doors, the six sense objects, the six kinds of Consciousness, the six 
Elements, the Aggregates, the four jhãnas of the Non-Material Sphere, the present 
world and the hereaíter, through all manner of knowing them, i.e. seeing, hearing, 
attaining, cognizing, has never been discoursed to him be l o re. 

To explain in anotìier way: Charity and the delight in giving is the hallmark of 
Anãthapindika's character. Never would he pay a visit to the Buddha or to bhikkhus 
worthy of respect empty-handed: in the mornings, he would take gruel and eatables 
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to them, in the aíternoons, ghee, honey or molasses, etc. Even on some rare 
occasions when he had no offering to make to them, he would take his attendants 
along, carrying fine sand with them, which he let them spread about the monastic 
compound. At the monastery, he would make his offering, observe the precepts, 
and then go home. His noble behaviour was reputed to be one worthy of a Buddha- 
to-be. The Buddha, during the twenty-four years of association with Anãthapindika, 
mostly praised him for his charity: “I had practised charity over four incalculable 
period and a hundred thousand world-cycles. You are following my íootsteps.” 
Great disciples, like the Venerable Sãriputta, usually discoursed to Anãthapindika 
on the beneíits of giving in charity. That is why the Venerable Ananda said to him: 
“Householder, the laity who wear white clothes cannot understand clearly this 
word of the Dhamma” with reíerence to the present discourse by the Venerable 
Sãriputta. 

This should not be taken to mean that the Buddha never discoursed to 
Anãthapindika on the cultivating of Insight, leading to Path-Knowledge and its 
Fruition. In fact, the householder had heard the need for Insight-development. Only 
that he had never listened to such an elaborate discussion running to nine turns 
(round) as in the present discourse. As the Sub-Commentary on Anãthathapindiko- 
vãda Sutta has pointed out: “As a matter of fact, the Bhagavã had discoursed to him 
(Anãthapindika) on the subject of Insight development as the straight course to the 
attainment of the Ariya Path.”) 

Anãthapindika was reborn in The Tusitã Deva Realm 

Aíter admonishing Anãthapindika, the Venerables Sãriputta and Ãnanda departed. Not 
long aíter they had left, Anãthapindika passed away and was reborn in the Tusitã Deva 
realm. 

Then, around the middle watch of the night, Deva Anãthapindika approached the Buddha, 
made obeisance to Him in verse: 

(Herein, beíore mentioning the verses, the reason for De va Anãthapindika's visit to 
the Buddha should be noted. Being reborn in the Tusitã Deva realm, Anãthapindika 
found out, was a great thing full of sense pleasure. His body, three gãvutas long, 
was shining like a mass of gold. His mansion, pleasure gardens, the Wish Tree 
where he could get anything by mere wishing, etc. were indeed alluring. He 
reviewed his past existence and saw that his devotion to the Triple Gem had been 
the causes of this resplendent íresh existence. He considered his new deva life. It 
was full of ease and comíort which could easily make him drowned in sense 
pleasures and íorgetting the Good Doctrine. “I must now go to the human world 
and sing in praise of the Jetavana monastery (my past deed of merit), the Sangha, 
the Buddha, the Ariya Path, and Venerable Sãriputta. Only on returning from the 
human world will I start enjoying this Heshly acquired life,” thus he decided.) 

Four Stanzas address to The Buddha 

1. “(Venerable Sir,) this Jetavana monastery as the resort by day and by night, of the 
Sangha (Comprising bhikkhus who are arahats as well as those training themselves 
for arahatship.) It is the residence of the Bhagavã, King of the Dhamma. (That is 
why) it is source of delight to me. 

(The letavana monastery was a monastic complex comprising the Buddha's 
Private (Scented) chamber, the square Pinnacled monastery, a number of 
monastic dvvellings with exquisite ornate designs with íruit trees, flowering 
trees and shrưbbery and restíul seats. It was a religious premise of rare 
elegance, a visitor's delight. However, the real attraction of the Jetavana 
monastery lay in its residents, the taint-free ariyas such as the Buddha and His 
noble disciples. And it was that spiritual beauty of the place rather than the 
sensual attraction that appealed to an ariya like Anãthapindika.) 
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2. “It is through action (i.e. volitional activities associated with maggà), Knowledge (i.e. 
Right View and Right Thinking), Dhamma (i.e. Right Effort, Right Mindíulness and 
Right Concentration), and virtuous living based on morality (i.e. Right Speech, Right 
Action and Right Livelihood) that beings are puriíied. They are not pưriíied through 
lineage or wealth. 

(In this stanza, Anãthapindika extols the Ariya Path of eight constituents.) 

3. “That being so, the wise person, discerning his own welfare (culminating in 
Nibbãna), should contemplate, with right perception, the impermanence, the 
woefulness and the unsubstantiality of five aggregates (i.e. this body) which are the 
object of Clinging, Contemplating, thus, that person is puriíied through realizing the 
Four Ariya Truths. 

(This body, the mind-body complex which one clings to as oneselí, when 
brought to its ultimate analysis by means of Insight-development, reveals its 
true nature. As Insight íully develops into Path-Knowledge, the Truth of 
dukkha or woefulness of repeated existences, is seen through by the full 
understanding of phenomena. The Truth of the Origin of dukkha is seen 
through and discarded. The Truth of the Cessation of dukkha is realized by 
direct experience. The Truth of the Path is penetratingly understood by 
developing it. Then the yogi is free from of the deíilements and purity is 
achieved. In this stanza, Anãthapindika extolled the development of Insight 
and the realization of the Path-Knowledge.) 

4. “A certain bhikkhu reaches the other shore (that is Nibbãna). In this respect, he is 
equal to Sãriputta. But Sãriputta, with his knowledge, morality and calm (paciíication 
of ãsava), paíĩnă, sĩlci, upasama, is the noblest among those bhikkhus who reach the 
other shore (that is Nibbãna).” 

(In this stanza, Anãthapindika extols the virtues of Venerable Sãriputta.) 

Deva Anãthapindika addressed these four stanzas to the Buddha. The Buddha 
listened to them without making any interruption, thus showing His approval. 
Then Deva Anãthapindika gladly thinking: “The Teacher is pleased with these 
words, of mine,” made obeisance to Buddha and vanished there and then. 

Then, when the night passed and morning came, the Buddha addressed the bhikkhus thus: 
“Bhikkhus , last night, about the middle watch of the night, a certain deva approached Me, 
made obeisance to Me, and stood in a suitable place. Then he addressed to Me with these 
stanzas.” The Buddha recited to the bhikkhns the verses spoken by Deva Anãthapindika. 
(Here, the Buddha did not mention the name of Anãthapindika because he wanted 
the intuition of Ananda to be brought to the fore.) 

Accordingly, as soon as the Buddha had spoken, the Venerable Ãnanda, without 
hesitating a moment, said: “Venerable Sir, that deva must have been Deva Anãthapindika. 
Venerable Sừ, Anãthapindika the householder had much devotion to the Venerable 
Sãriputta.” 

“Well said, Ãnanda, well said, Ãnanda, you do have the right intuition. Ãnanda, that deva 
is indeed Deva Anãthapindika,” thus said the Buddha. 

3. CITTA The Householder 

(Both Anãthapiụdika and Citta are termed as gahapati, the English rendering being 
‘Householders’. In Myanmar renderings, Anãthapindika is usually termed as 
‘thuthay’ whereas Citta is usually rendered as í thukywe\ Both these Myanmar 
terms are synonymous.) 

(a) His Past Aspừation 

The íuture Citta the householder was reborn into a worthy íamily in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. On one occasion, while listening to the 
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Buddha’s discourse, he saw a certain disciple being named by Him as the íoremost in 
expounding the Doctrine. The worthy man aspired to that distinction. After making an 
extraordinary offering, he expressed his wish that, at some íuture existence, he would be 
designated by a Buddha as the foremost disciple in expounding the Doctrine. 

In His Existence as The Son of A Hunter 

The íuture Citta was reborn either in the deva realm or the human realm for a hundred 
thousand world-cycles. During the time of Buddha Kassapa, he was born as a son of a 
hunter. When he came of age, he took up the vocation of hunter. One rainy day, he went to 
the íorest to hunt, carrying a spear. While searching for games, he saw a bhikkhu with his 
head covered with his robe of dirt-rags, sitting on a rock platíorm inside a natural cavern. 
He thought that must be a bhikkhu meditating. He hurried horne and had two pots cooked 
simultaneously, one in which rice was boiled and the other for meat. 

When the rice and the meat had been cooked, he saw two bhikkhus Corning to his house 
for alms-food. He invited them into his house, took their alms-bowls, and requested them 
to accept his oííering of alms-food out of compassion for him. Having had the two 
bhikkhus seated, he let his íamily to take care of the offering of alms-food to them while 
he hurried back to the íorest to offer the alms-food to the meditating bhikkhu. He carried 
the rice and the meat in a pot properly covered with banana leaves. On the way, he 
gathered various kinds of flowers and wrapped them in some leaves. He went to the 
bhikkhu in the cavern, filled his alms-bowl with the alms-food and offered it and the 
flowers to him reverentially. 

Then he sat in a suitable place and said to the bhikkhu: “Just as this offering of delicious 
food and flowers makes me very glad, may I, in the íuture existences in the course of 
sarhsãra, be blessed with all kinds of giíts. May flowers of five hues shower down on me!” 
The bhikkhu saw that the donor was destined to gain suííicient merit leading to attaining of 
magga-phaìa and taught him in detail the method of contemplating the thirty-two aspects of 
parts of the body. 

That son of the hunter (the íuture Citta) lived a life full of good deeds and at his death, 
he was reborn in the deva realm. There, he was blessed with showers of flowers that rained 
down on him up to knee-deep. 

(b) Discipleship in His Last Existence 

The íuture Citta was reborn in íortunate destinations throughout the world-cycle that 
intervened the appearance of the two Buddhas, and during the time of Buddha Gotama, he 
was reborn as the son of the Rích Man in the town of Macchikãsanda, in the Province of 
Magadha. At the time of his birth, flowers of five hues rained down over the whole town 
up to knee-deep. His parents said: “Our son has brought his own name. For he has 
delighted the mind of the whole town by being blessed with the wondrous íloral tribute of 
five colours. Let us call him ‘CittaV’ 

When young Citta came of age, he was married and at the death of his íather, he 
succeeded to the office of the Rích Man of Macchikãsanda. At that time, the Venerable 
Mahãnãma, one of the Group of Five Ascetics, came to Macchikãsanda. Citta was full of 
reverential adoration for Venerable Mahãnãma for his serenity. He took the alms-bowl of 
the Venerable, and invited him to his house for oíTering of alms-food. Aíter the Venerable 
had íinished his meal, Citta took him to his orchard, had a monastery bưilt for him and 
requested him to reside there as well as to accept daily alms-food from his house. 
Venerable Mahãnãma consented out of compassion, and seeing that the householder was 
destined to acquire suííicient merit leading to attainment of magga-phaìa, he taught a 
discourse to him extensively on the six internal sense-bases and the six external sense- 
bases, i.e. sense objects. This subject was taught to Citta because he was a person of 
middling intelligence, maịịhurii-puggala. 

As Citta had, in his past existences, cultivated Insight into the impermanence, woefulness 
(dukkha ) and unsubstantiality of mind and matter which are conditioned phenomena, his 
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present efforts in Insight-meditation led him to the enlightenment stage of Never-Returner 
(anãgãmirì). (It is not mentioned in the scriptures by which method of meditation he 
attained anãgãmĩ-phala. However, considering his training, it might be assumed that he 
attained Path-Knowledge by meditating on the Sense-bases.) 

(Incidentally, the difference in the attainments between Citta and Anãthapindika 
should be noted here. Anãthapindika, donor of the Jetavana monastery in Sãvatthi, 
was a Stream-Enterer who delighted in charity, ( dãnã-bhirata ) whereas Citta, donor 
of the Ambãtaka monastery in Macchikãsanda, was a Never-Returner who 
delighted in charity as well as in the dhamma, dãnă-bhirata, dhamma-bhirata.) 

Householder Citta's Delight in Charity and in The Dhamma 

A few instances of Citta's natural delight in charity and in the Dhamma are mentioned 
here as recorded in the Citta Samyutta. 

The Fừst Isidatta Sutta 

At one time, many bhikkhus were living in the Ambãtaka monastery which was donated 
by Citta the householder, in Macchikãsanda. One day, Citta went to the monastery and after 
making obeisance to the bhikkhu-e lders, he invited them to an offering of food in his home 
the next day. Next day, when the bhikkhn-e lders were seated at the prepared seats, Citta 
made obeisance, sat in a suitable place, and said to the Venerable Thera, the senior-most 
bhikkhu present then: “Venerable Sir, ‘Diversity of Elements’, ‘Diversity of Elements’ 
(Dhãtu nãnattam), it has been said. To what extent is there the diversity of Elements as 
taught by the Bhagavã?” 

The Venerable Thera knew the answer but he was diffident to give a reply to the 
question, and so he remained silent. For a third time too, the Venerable kept his silence. 

Then the Venerable Isidatta, the junior-most bhikkhu among the bhikkhas present, 
thought: '‘Bhikkhii-e Ider Thera does not ansvver the question, nor ask another bhikkhu to 
ansvver. The Sangha, by not answering to Citta's question, makes him appear as harassing. I 
shall save the situation by answering his question.” So, he went near the Venerable Thera 
and said: “Venerable Sir, may I be allowed to ansvver the question by Citta.” And the 
Venerable Thera gave him permission to do so. Then, the Venerable Isidatta returned to his 
Seat and said to Citta: “Householder, you asked the question, ‘Venerable Thera, ‘Diversity 
of Elements’, ‘Diversity of Elements’, it has been said. To what extent is there, the 
Diversity of Elements?” 

“Yes, Venerable Sir, that is so,” replied Citta. “Householder, as taught by the Bhagavã 
there are various Elements, such as Eye-element ( cakkhu-dhătu ), Element of visual object 
(rũpa-dhãtu), Eye-consciousness element (cakkhu-vinnãna-dhãtù), Ear-element ( sota-dhãtu ), 
Element of sound ( sadda-dhãtu ), Ear-consciousness element (sota-vinnãna-dhũtu); ...p... 
Mind-element (mano-dhãtu), Element of phenomena ( dhamma-dhãtu ), Mind-consciousness 
element (mano-vinnãna-dhãtu). Householder, these are the various Elements (nãnatta- 
dhătu), as taught by the Bhagavã.” 

Citta was satisíied with the answer given by the Venerable Isidatta and personally 
attended to him at the food offering. When, after íinishing the meal, the bhikkhus returned 
to monastery, the Venerable Thera said to the Venerable Isidatta: “Friend Isidatta, you 
perceived the problem well. I have no such perception. Thereíore, íriend Isidatta, when 
similar questions are asked of us, you may do the ansvvering.” 

The Second Isidatta Sutta 

On another occasion, when Citta the householder was making an offering of food to the 
Sangha in his residence, belore serving the food he put this question to the Venerable 
Thera: “Is the world permanent or is it impermanent?” The question is characteristic of 
wrong views, and implies the arising or otherwise of such view. As in the previous case, 
the Venerable Thera did not ansvver although he knew it. When he kept his silence for three 
repeated questionings by Citta, the Venerable Isidatta obtained the elder Thera's permission 
to answer and replied to him: “When there is the erroneous concept regarding the present 
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body or the five aggregates, sakkãya ditthi (wrong views) arises; when there is no 
erroneous concept regarding the five aggregates, wrong views do not arise.” 

Citta pursued the problem with questions as to how the erroneous concept regarding the 
present body of five aggregates arises, and how that concept does not arise. The Venerable 
Isidatta gave analytical ansvvers to the satisíaction of him. (For the complete set of 
questions and answers the reader may read The Second Isidatta Sutta, 1- Citta Samyutta, 
SaỊãyatana Samyutta.) 

After that a conversation between Citta and the Venerable Isidatta took place as follows: 

Citta: “From which place do you come, Venerable Sừ?” 

Isidatta: “I come from Avanti country.” 

Citta: “Venerable Sir, in Avanti country there is a íriend of mine, whom I have never 

met, by the name of Isidatta who had become a bhỉkkhu. FIave you met him, 
Venerable Sừ?” 

Isidatta: “Yes, I ha ve, householder.” 

Citta: “Venerable Sir, where is that bhikkhu now?” 

The Venerable Isidatta did not give a reply 

Citta: “Venerable Sir, are you my íriend whom I had never seen?” 

Isidatta: “Yes, householder.” 

Citta: “Venerable Sir, may the Venerable Isidatta be pleased to stay in Macchikãsanda. 

The Ambãtaka monastery is pleasant to live in. I will see to all the four 
requisites (robes, alms-food, dwelling, medicines).” 

Isidatta: “Householder, you speak well. (You say what is good.)” 

(The Venerable Isidatta said so merely to express his appreciation of the donation, 
but he did not say so with the intention of accepting the donation of any of the four 
requisites.) 

Citta was delighted with the ansvver given by Venerable Isidatta and personally attended 
on the Venerable in making oííering of alms-food. When the bhikkhus returned to the 
monastery, the Venerable Thera said to Venerable Isidatta in the same words as he did 
previously (on the occasion of the First Isidatta Sutta.) 

Then the Venerable Isidatta considered that aíter revealing his identity as an unseen 
íriend of Citta, beíore becoming a bhikkhu, it would not be proper for him to stay in the 
monastery donated by Citta. So aíter tidying up his living quarters and the monastery, he 
took his alms-bowl and great robe and left the monastery for good, never to return to the 
town of Macchikãsanda. 

The Mahakapãtihãriya Sutta 

At one time, many bhikkhus were living in the Ambãtaka monastery, which was donated 
by Citta the householder, in Macchikãsanda. Then Citta went to the monastery and aíter 
paying respects to the Sangha, he invited them to his íarmyard the next day, where his 
cows were kept. On the following day, the Sangha went to his íarmyard and sat in the seats 
prepared for them. Then the householder personally offered milk-rice to the Sangha. 

FIe was served the milk-rice in a gold vessel by his servants at the same time the Sangha 
were being served. As he was accompanying the Sangha, after the meal, to the monastery, 
he gave orders to his servants to make oíTcrings of remaining milk-rice to suitable 
oíìerees. Then he accompanied the Sangha to their monastery. 

It was scorching hot when the Sangha left the householder’s íarmyard. Walking in the hot 
sun, a rích meal was a rather inconvenient thing for the Sangha. Then the Venerable 
Mahãka, the junior-most bhikkhu , said to the Venerable Thera, the senior-most bhikkhu: 
“Venerable Thera, would a cool breeze in an overcast-sky with slight rain drops be 
convenient for everyone?” And the Venerable Thera replied: “Friend Mahãka, a cool 
breeze in an overcast sky with slight rain drops would be convenient for everyone.” 
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Thereupon, the Venerable Mahãka, by his powers, changed the weather, letting the cool 
breeze blow in an overcast sky with slight rain drops. 

Citta noted this event as a marvellous power possessed by the junior bhikkhu. When they 
arrived at the monastery, the Venerable Mahãka said to the Venerable Thera: “Venerable 
Thera, is that enough?” And the Venerable Thera replied: “Friend Mahãka, that is enough. 
Friend Mahãka, that is something done well that deserves reverence.” Aíter this recognition 
of the Venerable Mahãka's powers, all the bhikkhus returned to their respective dvvelling 
places (within the monastery complex). 

Then Citta requested the Venerable Mahãka to display his miraculous powers. The 
Venerable said: “In that case, householder, spread your cloak at the door-step to my 
monastery. Put a pile of grass from the bundle of grass on the cloak.” Citta did as was 
instructed by Venerable Mahãka. Then the Venerable entered the monastery, bolted the 
door from inside and sent out Hames through the keyhole and through the edges of the 
door. The ílames btirned up the grass but the cloak remained unburnt. Then Citta picked up 
his cloak and, awestruck and goose-ílesh appeared on his skin, he sat in a suitable place. 

Thereaíter, Venerable Mahãka came out of the monastery and said to Citta, 
“Householder, is that enough?” Citta replied: “Venerable Mahãka, that is enough. 
Venerable Mahãka, that is something accomplished. Venerable Mahãka, that deserves 
reverence. Venerable Mahãka, may the Venerable Mahãka be pleased to stay in 
Macchikãsanda. The Ambãtaka monastery is pleasant to live in. I will see to the four 
requisites (robes, alms-food, dwelling, medicines).” 

The Venerable Mahãka said: “Householder, you say what is good.” 

However, Venerable Mahãka considered that it would not be proper for him to stay at the 
Ambãtaka monastery. So aíter tidying up his living quarters and the monastery, he took his 
alms-bowl and big robe and left the monastery for good. 

[In the above two suttas, Citta the householder had great reverence and admiration 
for the Venerable Isidatta and the Venerable Mahãka in donating his monastic 
complex to the two bhikkhus. However, from the point of view of the bhikkhus, the 
four requisites they had been donated were flawed because they amounted to 
rewards for their actions; Isidatta for expounding the Dhamma, and Mahãka for 
displaying miraculous power. Hence, out of regard for the bhikkhu rules of 
conduct, they left the place for good. (The Commentary and the Sub-Commentary 
are silent on this point.)] 

We have chosen these three suttas, the two Isidatta Suttas and the 
Mahãkapãtihãriya Sutta as examples of how Citta the householder cherished the 
Dhamma. (The reader is earnestly advised to go through the suttas in the Citta 
Samyutta, SaỊãyatana Samyutta.) 

A Brief Story of Venerable Sudhamma 

One day, the two Chieí Disciples, accompanied by a thousand bhikkhu- disciples, visited 
the Ambãtaka monastery. (At that time, the Venerable Sudhamma was the Abbot of the 
monastery.) Citta the householder, donor of the monastery, made magniíicent preparations 
to honour the visiting Sangha (without Consulting the Venerable Sudhamma). The 
Venerable Sudhamma took exception to it and remarked: “There is one thing missing in 
this lavish array of oíYerings and that is sesame cake.” This was an innuendo to belittle 
Citta, whose lamily, in the earlier generation, consisted of a seller of sesame cakes. 

Citta made a suitably rude response in vulgar language to the sarcastic remark of the 
Abbot, who was touched to the quick and took the matter to the Buddha. Aíter listening to 
the Buddha’s admonition, the Abbot, Venerable Sudhamma, made amends to Citta. Then, 
staying at the Ambãtaka monastery, and practicing the Dhamma, the Venerable Sudhamma 
gained Insight and attained arahatship. (This is as mentioned in the Commentary on the 
Anguttara Nikãya. For details reíer to the Commentary on the Dhammapada, Book One; 
and Vinaya CũỊavagga, 4-Patisãranĩya kamma.) 
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Citta's Pilgrimage to The Buddha 

(The following account is taken from the Commentary on the Dhammapada.) 

When the Venerable Sudhamma attained arahatship, Citta the householder reílected thus: 
“I have become a Never-Returner. But my stages of Enlightenment from sotãpatti-phaìa to 
anãgãmĩ-phala had been attained without even meeting the Buddha. It behoves me to go 
and meet Him now.” He had five hundred carts fully laden with provisions, such as 
sesame, rice, ghee, molasses, honey, clothing, etc. for the long journey to Sãvatthi. He 
made a public invitation to the populace in Macchikãsanda that anyone, bhikkhu, bhikkhunĩ, 
male lay disciple or íemale lay disciple, might, if they wished, join him on a pilgrimage to 
the Buddha and that he would see to every need of the pilgrims. And, in response to his 
invitation, there were five hundred bhikkhus, five hundred bhikkhunĩs, five hundred male 
lay disciples and five hundred íemale lay disciples who joined him on the pilgrimage. 

The two thousand pilgrims who joined Citta plus the one thousand of his entourage, 
totalling three thousand, were well provided for the thirty -yọịana journey. However, at 
every yọịana of his journey, on the way devas welcomed them with temporary shelter and 
celestial food, such as gruel, eatables, cooked rice and beverages and every one of the three 
thousand pilgrims was attended on to his satisíaction. 

By travelling a yojana a day, meeting with the devas' hospitality at every stop, the 
pilgrims reached Sãvatthi after a month. The provisions carried in his five hundred carts 
were not used. They even had suríeit of provisions which were offered by the devas and 
human beings along the way, and which they donated to other persons. 

On the day when the pilgrims were due to arrive in Sãvatthi, the Buddha said to the 
Venerable Ãnanda: “Ãnanda, this evening Citta the householder, accompanied by five 
hundred lay disciples, will be paying homage to Me.” Ananda asked: “Venerable Sir, are 
there miracles to happen then?” 

“Yes, Ãnanda, there will be miracles.” 

“In what manner will they happen, Venerable Sir?” 

“Ãnanda, when he comes to me, there will rain a thick íloral tribute of five hues that will 
rise to knee-deep over an area of eight karisas 1 .” 

This dialogue between the Buddha and Venerable Ãnanda aroused the curiosity of the 
citizens of Sãvatthi. People passed on the exciting news of Citta's arrival, saying: “A person 
of great past merit by the name of Citta a householder, is Corning to town. Miracles are 
going to happen! He is arriving today! We will not miss the opportunity of seeing such a 
great person.” With presents ready, they awaited on both sides of the road for the visitor 
and his íriends. 

When the pilgrim party arrived near the Jetavana monastery, the five hundred bhikkhus of 
the party went íirst. Citta told the five hundred íemale lay disciples to stay behind, and 
follow later and went to the Buddha accompanied by five hundred male lay disciples. (It 
should be noted that disciples paying homage to the Buddha were not an Linruly crowd but 
well-disciplined; whether sitting or standing, they left a passagevvay for the Buddha to go to 
His raised platíorm, and they would remain motionless and silent on either side of the 
aisle.) 

Citta then approached the aisle between a huge gathering of devotees. Whichever 
direction the ariya disciple, who had been established in the Fruition of the three lower 
Paths glanced, the people murmured: “That is Citta the householder!” He became a thrilling 
object in that big gathering. Citta drew close to the Buddha and he was enveloped by the 
six Buddha-rays. He stroke the Buddha’s ankles with great reverence and vigour and then 
the (loral tribute of five colours, described earlier, rained. People cheered enthusiastically 
loud and long. 

Citta spent one whole month in close attendance on the Buddha. During that time, he 


1. karisa: a measure of land equivalent to 1.75 acres. 
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made a special request to the Buddha and His Sangha not to go out for alms-food but to 
accept his offerings at the monastery. All the pilgrims that had accompanied him also were 
taken care of in every aspect. In his month-long stay at the Jetavana monastery, none of his 
original provisions were used to feed everyone, for devas and humans made all sorts of 
giíts to Citta. 

At the end of one month, Citta made obeisance to the Buddha and said: “Venerable Sir, I 
came with the intention of making oííerings of my own property to the Bhagavã. I spent 
one month on the way and another month here in the Jetavana monastery. Still I have had 
no opportunity to offer my own property for I have been blessed with all sorts of gilts 
from devas and humans. It would seem that even if I were to stay here a year, I still may 
not have the chance to make offerings of my own property. It is my wish to deposit all my 
property I have brought here in this monastery for the beneíit of the Sangha. May the 
Bhagavã be pleased to show me the place to do so.” 

The Buddha asked Venerable Ãnanda to find a suitable place for Citta to off-load the 
five-hundred cart-loads of provisions and were then oílered to the Sangha. Then Citta 
returned to Macchikãsanda with the five hundred empty carts, people and devas, seeing the 
empty carts, remarked in mild rebuke: “O Citta, had you done such deeds in the past as 
would lead to your going about with empty cans?” Then they loaded his empty carts to the 
full with seven kinds of treasures. Citta also received suíTicient giíts of all kinds, with 
which he catered to the needs of the pilgrims till he reached Macchikãsanda in ease and 
comíort. 

The Venerable Ãnanda paid his obeisance to the Buddha and said: 

“Venerable Sir, Citta the householder took one month Corning to Sãvatthi, and spent 
another month at the Jetavana monastery. During this period, he had made great offerings 
with giíts received from devas and humans. He had emptied his five hundred carts of all 
provisions which he had brought, and was returning home with empty carts. However, 
people and devas who saw the empty carts said in mild rebuke: ‘Citta, you had done such 
deeds in the past as would lead to your going about with empty carts?’ And they are said to 
have íilled Citta's five hundred carts with seven kinds of treasures. And Citta is said to get 
home comíortably, looking after the needs of his companions with giíts received from 
devas and humans. 

"Venerable Sừ, may I be allowed to ask a question: Does Citta meet with such abundance 
of honour and tribute only because he was on a pilgrimage to the Buddha? Would he meet 
the same kind of honour and tribute if he were to go elsewhere?” 

The Buddha said to the Venerable Ãnanda: “Ãnanda, Citta the householder will receive 
the same kind of honour and tributes whether he comes to Me or goes elsewhere. This is 
indeed so, Ananda, because Citta the householder had been one who had firm conviction 
about kamma and its consequences, both in the mundane aspect and the supramundane 
aspect. Further, he had been íully convinced about the supramundane beneíits that the 
Triple Gem are capable of. For a person of such nature, honour and tribute lines his path 
wherever he goes.” 

The Buddha íurther uttered this verse (translation in prose): 

“(Ãnanda,) the ariya disciple who is endowed with conviction (regarding the 
mundane and the supramundane aspects) of one's own actions and morality, and is 
possessed of following and wealth, is held in reverence (by men and devas) 
wherever he goes.” 

— (Dh, V 303) — 

By the end of the discourse many hearers attained Path-Knowledge, such as Stream- 
Entry, etc. 

(c) Citta designated as The Foremost Lay Disciple. 

From that time onwards, Citta the householder went about accompanied by five hundred 
ariya lay disciples. On one occasion, when the Buddha was naming distinguished lay 
disciples according to their merit, He declared, (with reíerence to the discourses made by 
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Citta as recorded in the Citta vagga of SaỊãyatana samyutta: 

“Bhikkhus , among My lay disciples who are exponents of the Dhamma, 

Citta the Householder, is the íoremost.” 

(The proíiciency of Citta in expounding the Dhamma may be gleaned from 
SaỊyatana vagga Samyutta, 7-Cỉtta sarhyutta, l-Sarhyojana Sarhyutta, and 5- 
Patlĩãna kămabhũ Sutta). 

The Gilãnadassana Sutta 

(The Gilãnadassana Sutta, an example of Householder Citta's discourse given even 
on his deathbed.) 

As an anãgãmĩ-ariya who was the íoremost expounder of the Dhamma among lay 
disciples, Citta the householder gave a discourse even on his deathbed. This story is given 
in Gilãnadassana Sarhyutta in Citta Sarhyutta. 

Once Citta was terminally ill. Then many devas who were guardians of the his premises, 
guardians of the íorest, guardians of certain trees and guardians who had power over herbs 
and deiíied trees, (because of huge proportions), assembled beíore him and said to him: 
“Householder, now make a wish saying: ‘May I be reborn as the Universal Monarch when 
I die.’ ” Citta replied to them: “Being a Universal Monarch is impermanent in nature, 
unstable in nature. It is something that one must leave behind at last.” 

His relatives and friends by his bedside thought he was uttering those strange words in a 
fit of delirium and said to him: “Lord, be careíul. Do not talk absent-mindedly.” 

Citta asked them: “You say: ‘Lord be careíul. Do not talk absent-mindedly.’ With respect 
to what words of mine do you say so?” And the relatives and íriends said: “Lord, you were 
saying: ‘Being a Universal Monarch is impermanent in nature, unstable in nature. It is 
something that one must leave behind at last.’ ” 

Citta then tell them: “O men, devas who are guardians of my premises, guardians of the 
íorest, guardians of trees, guardians who have power over herbs and deíied trees, came and 
said to me: ‘Householder, now make a wish saying: ‘May I be reborn as the Universal 
Monarch when I die.’ So I told them: ‘Being a Universal Monarch is impermanent in 
nature, unstable in nature. It is something ones must leave behind at last.’ I was not saying 
these words absent mindedly.” 

Thereupon Citta's íriend and relatives asked him: “Lord, what advantages did these devas 
see in advising you to wish for rebirth as Universal Monarch?” 

Citta replied: “O men, these devas thought that ‘this householder Citta has morality, has 
clean conduct, if he would wish for it he could easily have his wish fulfilled. One who is 
righteous can see beneíits accruing to the righteous.’ This was the advantage they saw in 
advising me to wish for rebirth as a Universal Monarch. Thus, I replied to them: “Being a 
Universal Monarch is impermanent in nature, unstable in nature. It is something one must 
leave behind at last.’ I was not saying these words absent-mindedly.” 

The íriends and relatives of Citta then asked him again: “In that case, Lord, give us some 
admonition.” And Citta gave his last discourse thus: 

“In that case, íriend and relatives, you should practise with the resolve, ‘We will have 
períect coníidence in the Buddha, reílecting that: 

(1) The Buddha is called Araham because He is worthy of homage by the greatest of 
devas, humans and Brahmãs. 

(2) The Buddha is called Sammãsambuddha because He knows all things íundamentally 
and truly by His own pcrtcct wisdom. 

(3) The Buddha is called Vijjãcaranasampanfiã because He is endowed with supreme 
Knowledge and períect practice of morality. 

(4) The Buddha is called Sugata because He speaks only what is beneíicial and true. 
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(5) The Buddha is called Lokavidũ because he knows all the three worlds; 

(6) The Buddha is called Anuttaropurisa dammasãrathi because He is incomparable in 
taming those who deserve to be tamed. 

(7) The Buddha is called Satthãdeva manussana because He is the Teacher of devas and 
humans. 

(8) The Buddha is called Buddha because He makes known the Four Ariya Truths; 

(9) The Buddha is called Bhagavã because He is endowed with the six great qualities of 
glory. 

‘We will have períect coníidence in the Dhamma reílecting that: 

(1) The Teaching of the Bhagavã, the Dhamma, is well expounded. 

(2) Its Truths are personally appreciable. 

(3) It is not delayed in its results. 

(4) It can stand investigation. 

(5) It is worthy of being perpetually borne in mind. 

(6) Its Truths can be realized by the ariyas individually by their own effort and practice. 
‘We will have períect coníidence in the Sangha reílecting that: 

(1) The eight categories of ariya disciples of the Bhagavã, the Sangha, are endowed with 
the noble practice. 

(2) They are endovved with straightforward uprightness. 

(3) They are endowed with right conduct. 

(4) They are endowed with the correctness in practice deserving reverence. 

(Being thus endowed with these four attributes:-) 

(5) The eight categories of ariya disciples of the Bhagavã consisting of four pairs are 
worthy of receiving oííerings brought even from afar. 

(6) They are worthy of receiving oííerings specially set aside for guests. 

(7) They are worthy of receiving oííerings made for the sake of acquiring great merit 
for the hereaíter. 

(8) They are worthy of receiving obeisance. 

(9) They are the incomparable íertile íield for all to sow the seed of merit. 

And also you should practice with the resolve: ‘We shall alvvays lay everything we have 
to be at the disposal of donees who have morality and who conduct themselves well. ’ ” 

Citta the householder then made his íriends and relatives to be established in the routine 
of paying reverence to the Buddha, the Dhamma and the Sangha and in charity. With these 
last words he expired. 

(The scriptures do not speciíically say in which realm Citta the householder was 
reborn, but since he was an anăgãmin, he was presumed to be reborn in one of the 
fifteen Brahmã realms of Fine Material Sphere outside of Non-Material Sphere, 
most probably in the Pure Abodes, Suddhã vãsa Brahmã realm). 

4. HATTHAKÃLAVAKA of Uposatha Habit 
(a) His Past Aspiration 

The íuture HatthakãỊavaka was reborn into a worthy íamily in the City of Hamsãvatĩ, 
during the time of Buddha Padumuttara. On one occasion, when he was listening to the 
Buddha’s sermon, he saw a lay disciple being named the íoremost among those lay 


1434 



Chapter 45 

disciples who were accomplished in the practice of the four ways of kind treatment to 
others 2 . He emulated that man, and, making an extraordinary offering, he aspired to that 
distinction. The Buddha prophesied that his aspiration would be fulfilled. 

(b) His Last Existence as Prince ẪỊavaka 

The íuture HatthakãỊavaka was reborn in the good destinations for the entire one hundred 
thousand world-cycles. During the time of Buddha Gotama he was reborn as Prince 
ÃỊavaka, son of King ÃỊavaka, in the City of ÃỊavĩ. 

(In this connection, the background events beginning with the sporting expedition of King 
ÃỊavaka, to the establishment in the Uposatha precepts of Prince ÃỊavaka, his attainment of 
anãgãmĩ-phala, and his following of five hundred lay disciples who were established in the 
Uposatha precept, have been described íully in Chapter 33. The reader is advised to reíer 
to the relevant pages therein.) 

(c) HatthakãỊavaka being named as The Foremost Lay Disciple 

One day, HatthakãỊavaka, the Uposatha-habituate, accompanied by five hundred lay 
disciples, visited the Buddha. Aíter making obeisance to Him, he sat in a suitable place. 
When the Buddha saw the big following of very sedate manners that came with 
HatthakãỊavaka, He said: “AỊavaka you have a big following; what sort of kind treatment 
do you extend to them?” And HatthakãỊavaka replied: “Venerable Sir, (1)1 practise charity 
tovvards those persons who would be delighted by my act of charity. (2) I use pleasant 
words to those who would be delighted by pleasant words. (3) I give necessary assistance 
to those who are in need of such assistance and who would be delighted by my assistance. 
(4) I treat those as my equals in respect of those who would be delighted by such treatment. 

With reíerence to that conversation between the Buddha and HatthakãỊavaka, on one 
occasion, during the Buddha’s residence at the letavana monastery when He was coníerring 
titles to outstanding lay disciples, He declared: 

“ Bhikkhus , among My lay disciples who kindly treat their followers in 
four ways, HatthakãỊavaka is the íoremost.” 

5. MAHÃNÃMA The Sakyan Prince 
(a) His Past Aspiration 

The íuture Mahãnãma was reborn into a worthy íamily in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. One day, while he was listening to a sermon by the 
Buddha, he saw a lay disciple being named as the íoremost lay disciple in offerings of the 
most delicious and palatable alms-food, medicines and medicinal articles. He had a strong 
wish to become such a distinguished lay disciple in íuture. Aíter making an extraordinary 
offering, he made known his aspiration to the Buddha who then prophesied that his 
aspiration would be íulíilled. 

(b) His Last Existence as Prince Mahãnãma of The Sakyan Clan 

One day, the Buddha, aíter staying in Veranjã for the vassa period, made a journey to 
Kapilavatthu by travelling in stages. Upon arrival, He took up His abode at the 
Nirodhãrãma monastery in Kapilavatthu, together with His many bhỉkkhus. 

When Mahãnãma, the Sakyan Prince (Elder brother of the Venerable Anuruddhã), learnt 
of the arrival of the Buddha, he visited Him, made his obeisance, and sat in a suitable 
place. Then he said to the Buddha: “Venerable Sir, I have been told that the Sangha had had 
a hard time in gathering alms-food in Veranjã. May I be allowed the privilege of offering 
daily alms-food to the Sangha for a period of four months, so that 1 may provide the 


2. Four ways of kind treatment to others: 

Sangaha-Vatthu: Liberality, kindly speech, beneíicial actions, impartiality (A. IV, 32: VUI 24). 
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necessary nourishment (to compensate for the deíiciency of nourishing in them during the 
last three months or more.)” The Buddha signiíied His assent by remaining silent. 

Prince Mahãnãma, understanding that the Buddha had accepted his invitation, made 
offerings of five kinds of very delicious victuals and the four-food concoction ( catu 
madhu), which has medicinal eííects to the Buddha and His Sangha from the following day 
onvvards. At the end of the four months, he obtained the Buddha’s consent to make the 
same kind of offerings for another four months, at the end of which he obtained 
permission to continue with his olTcrings for a íurther four months, thus totalling twelve 
months in all. At the end of one year, he sought íurther approval but the Buddha reíused. 

[At the end of the year, Prince Mahãnãma sought and obtained the approval of the 
Buddha to let him have the privilege of oííering medicinal requisites to the Sangha 
for life. Yet later, due to circumstances that led to a Vinaya provision in the matter, 
the Buddha did not extend the period beyond one year. Aíter the Buddha had 
agreed to let Mahãnãma provide medicinal requisites to the Sangha for life, the 
group of six bhikkhus bullied Prince Mahãnãma to cause much annoyance. When 
the Buddha knew thus He rescinded the earlier privilege allowed to the Prince and 
laid down the rule known as the Mahãnãma sikkhãpada that no bhikkhu may, 
without íurther invitation and a standing invitation, accept medicinal requisites 
from a donor. Breach of the rule entails pãcittiya oííence. (Read Vinaya Pãccttiya 
Section for details.)] 

It became the routine practise of Prince Mahãnãma to offer five kinds of very 
delicious victuals and the four íoods concoction which has medicinal effects to 
every bhikkhu who came to his door. This elaborate style of providing alms-food 
and medicinal requisite to the Sangha became his hall-mark which was recognised 
throughout the Southern Continent (Jambũdĩpa). 

Thereíore, on a later occasion, when the Buddha, during his residence at the Jetavana 
monastery, designated titles to outstanding lay disciples according to their merit, He 
declared: 

“Bhikkhus, among My lay disciples who are in the habit of making 
offerings of delicious alms-food and medicinal requisites, Mahãnãma, the 
Sakyan Prince, is the íoremost.” 

6. UGGA The Householder 
(a) His Past Aspiration 

The íuture Ugga was reborn into a worthy íamily in the City of Hamsãvatĩ, during the 
time of Buddha Padumutara. On one occasion, while he was listening to a sermon by the 
Buddha, he saw a disciple being named as the foremost among those who made giíts that 
delighted the donees. He aspired to that distinction, and aíter making extraordinary 
oíTcrings, he expressed his wish beíore the Buddha. The Buddha prophesied that his 
aspiration would be fulfilled. 

(b) His Last Existence as Ugga The Householder 

Aíter being reborn in the deva-world or the human world for a hundred thousand world- 
cycles, the íuture Ugga was reborn into a rích man’s íamily in this City of Vesãlĩ, during 
Buddha Gotama's time. 

How The Rich Man's Son got The Name 'Ugga' 

The íuture Ugga was not given any name during his childhood. When he came of age, he 
possessed a majestic physique like an ornamental door-post, or a golden apparel hung for 
display. His exquisite masculine body and personal attributes became the talk of the town, 
as such people came to reíer to him as ‘Ugga the householder’. 

It is noteworthy that Ugga gained Stream Entry Knowledge on his very fữst meeting with 
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the Buddha. Later, he came to be established in the three lower maggas and three lower 
phaỉas (i.e. he became an anãgãmin). 

When Ugga grew old, he resorted to seclusion and this thought occurred to him: “I shall 
offer to the Bhagavã only those things that I cherish. I have learnt directly from the 
Bhagavã: ‘That he, who makes gift of what he cherishes, reaps the beneíit that he 
cherishes.’ ” Then his thought extended to the wish: “O that the Bhagavã knew my thought 
and appeared at my door!” 

The Buddha knew the thought of Ugga and at that very moment appeared miraculously at 
his door, in the company of many bhikkhus. Ugga, on learning the Buddha’s arrival, went 
to welcome Him, paid obeisance to Him with five-fold contact, took the alms-bowl from 
His hands and invited Him to the prepared Seat in his house, at the same time, he oííered 
seats to the accompanying bhikkhus. He served the Buddha and the Sangha with various 
kinds of delicious food, and aíter the meal was íinished, he sat in a suitable place and 
addressed the Buddha thus: 

(1) “Venerable Sir, I have learnt directly from the Bhagavã that ‘he who makes a gift of 
what he cherishes, reaps the beneíit that he cherishes.’ Venerable Sir, my cake made to 
resemble the sal flower is delightíul. (p:) May the Bhagavã, out of compassion, accept 
thừ food. ” And the Buddha, out of compassion for the donor, accepted it. 

Further Ugga said: 

“Venerable Sir, I have learnt directly from the Bhagavã that ‘he who makes a gift of what 

he cherishes reaps the beneíit that he cherishes.’ Venerable Sir:- 

(2) my specially prepared dish of pork with jujube is delightíul ... (repeatp:) ... 

(3) my vegetable dish of water convolvulus cooked in oil and water and done in oil gravy 
is delightíul... (repeatp:)... 

(4) my special rice, careíully discarded of black grains, ... (repeat p:) ... 

(5) my fine cloth made in Kãsi Province is delightíul ... (repeat p:) ... 

(6) Venerable Sir, my dais, big carpet of long-fleece, woollen coverlets with quaint 
designs, rugs made of black panther's hide, couches with red canopies and with red 
bolsters at either end are delightíul. Venerable Sir, I understand that these luxurious 
things are not proper for use by the Bhagavã. Venerable Sir, this Seat made of the core 
of sand wood is worth over a lakh of money. May the Bhagavã, out of compassion, 
accept these pieces of íurniture.” The Buddha out of compassion for the donor, 
accepted them. 

(Note here that Ugga the householder is oííering the items of íurniture after serving the 
gruel but beíore serving the square meal. His offerings are made not only to the Buddha 
but also to the Sangha. Under item (6) above, Ugga said: “I understand that these luxurious 
things are not proper for use by the Bhagavã.” There are also things that are proper for use 
by the Buddha. He has caused them to be heaped together and assigned items, which are 
improper for use by the Buddha, to his store room, and donates only items which are 
proper. The sandalwood, being very dear and rare, is valued so highly. Aíter the Buddha 
had accepted it, he had it cut up into srnall bits and distributed to the bhikkhus for use as a 
powder in preparing eye-lotion.) 

Then the Buddha spoke the following verses in appreciation of the donations. 

“(Ugga,) one who gives in charity with a delightíul heart reaps the beneíit of that 
deed in various delightíul ways. One gives away clothing, dwelling place, food and 
various other things, strongly desirous of merit, to those Noble Ones who are 
straight in thought, word, and deed (i.e. arahat). 

“That virtuous one who distinctly knows the arahats as the íertile íield for sowing 
seeds of merit and gives up delightful things that are hard to be given, sacriíices 
them, releases them liberally in a delightíul heart, reaps the beneíit of that deed in 
various delightíul ways.” 
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After uttering these stanzas in appreciation of the householder’s memorable oíTerings, the 
Buddha departed (These statements are based on the Manãpadãyĩ Sutta, Anguttara Nikăya, 
Book Two.) 

On that occasion, Ugga the householder said to the Buddha: “Venerable Sir, I ha ve heard 
from the Bhagavấs Teaching that ‘he, who makes a gift of what he cherishes, reaps the 
beneíit that he cherishes.’ Venerable Sir, whatever suitable articles in my possession may 
be assumed by the Bhagavã as already donated to the Bhagavã and His Sangha.” 
Thenceíorth, he always donated various suitable things to the Buddha and His Sangha. 

(c) Ugga The Householder was named as The Foremost Lay Disciple 

On account of this, when the Buddha, during His residence at the Jetavana monastery, 
designating outstanding lay disciples according to their merit, declared: 

“Bhikkhus, among My lay disciples who are in the habit of giving 
delightíul things in charity, Ugga the Householder of Vesãlĩ, is the 
íoremost.” 

The Destination of Ugga The Householder 

Thereaíter, on a certain day, Ugga the householder of Vesãlĩ died and was reborn in one 
of the (five) Pure Abodes of Brahmãs. The Buddha was then residing at the Jetavana 
monastery. At that time, about the middle of the night, Brahmã Ugga, with his resplendent 
body that ílooded the whole of the Jetavana monastic complex, approached the Buddha, 
made his obeisance to Him, and stood at a suitable place. To that Brahmã Ugga, the Buddha 
said: “How is it? Is your desire fulfilled?” And Brahmã Ugga replied: “Venerable Sir, my 
desire is indeed fulfilled.” 

Herein, it might be asked: “What did the Buddha mean by the ‘desire’? And what does 
the Brahmấs reply mean?” The answer is: The Buddha means arahatta-phala and the 
Brahmấs answer is also arahatta-phala. For the main desire of Ugga was attainment of 
arahatta-phala.) 

Then the Buddha addressed Brahmã Ugga in these two stanzas: 

“He who gives away a delightíul thing begets a delightíul thing. He who gives 
away the best begets the best. He who gives away what is desirable begets what is 
desirable. He who gives away what is praise-worthy begets what is praise-worthy. 

“He who is in the habit of giving away the best things, things that are desirable, 
things that are praiseworthy, is reborn as one who lives long and who has a big 
following.” 


7. UGGATA The Householder 
(a) His Past Aspiration 

The íuture Uggata was reborn into a worthy íamily in the City of Hamsavatĩ, during the 
time of Buddha Padumuttara. On one occasion, he was listening to a sermon by the Buddha 
when he saw a lay disciple being named as the íoremost in attending on the Sangha without 
discrimination. He emulated that man. As such, he made an extraordinary offering to the 
Buddha and His Sangha and after that, he aspired to the same distinction in front of the 
Buddha who prophesied that his aspiration would be fulfilled. 

(b) His Last Existence as Uggata The Householder 

The íuture Uggata was reborn in fortunate destinations for a hundred thousand world- 
cycles beíore being reborn into a rích man's family in Hatthigama, during the time of 
Buddha Gotama. He was named Uggata. When he came of age, he inherited his father's 
estate. 

At the time when the Buddha, after a tour of the country in the company of many 
bhikkhus, arrived at Hatthigama and was sojourning in the Nãgavana Park, Uggata was then 
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indulging himself in a drinking spree, in the company of dancing girls, for seven days at 
the Nãgavana Park too. When he saw the Buddha, he was overwhelmed with shame and 
when he was beíore the presence of the Buddha, he became sober suddenly. He made 
obeisance to the Buddha and sat in a suitable place. Then the Buddha preached to him a 
discourse, at the end of which, he was established in the three lower maggas and phaìas, 
(i.e. he became an anãgãmiri). 

From that moment, he released the dancing girls from his Service and devoted himselí' to 
charity. Devas would come to him at the middle watch of the night and report to him as to 
the conduct of various bhikkhus. They would say: “Householder, such and such bhikkhu is 
endowed with the Three Knowledges; such and such bhikkhu is endowed with the six kinds 
of supernormal powers; such and such bhikkhu has morality; such and such bhikkhu has no 
morality, etc.” Uggata disregarded the íailings of the bhikkhus who lacked in morality as 
his devotion to the Sangha remained steadíast was on account of the bhikkhus of good 
morality (An example worth following). In making giíts (thereíore), he never discriminated 
between the good and the bad bhikkhu, (his devotion being directed to the Sangha as a 
whole.) When he went before the Buddha, he never mentioned about the bad bhikkhus but 
always extolled the virtues of the good. 

(c) Uggata The Householder was named The Foremost Lay Disciple 

Thereíore, on one occasion, during His residence at the Jetavana monastery, prominent 
lay disciples were mentioned for their respective merits, the Buddha declared: 

“Bhikkhus , among My lay disciples who devotedly attend on the Sangha 
without discrimination, Uggata the householder of Hatthigãma is the 
íoremost.” 

(Incidentally, the householder Uggata's native place, Hatthigama, lay in the Country 
of the Vajjĩs.) 

Both Householders Uggata and Ugga of Vesãlĩ, have eight marvellous qualities 
each. 

(A brieí description of these qualities is given here. For a full account the reader is 
directed to the Anguttara Nikãya, Book Three, Atthaka Nipãta, Pathama 
Pannasaska, 3-Gahapati Vagga, the íirst two suttas.) 

The Eight Marvellous Qualities of Ugga of Vesãlĩ 

At one time, when the Buddha was staying at the Kũtãgãrasãlã monastery in the 
Mahãvana Forest, near Vesãlĩ, He said to the bhikkhus : “Bhikkhus, note that Ugga the 
householder of Vesãlĩ, has eight marvellous qualities.” He then retired to His private 
chamber. 

Later, a bhikkhu went to the house of Ugga and sat at a place prepared for the Sangha 
(five hundred seats being made available for the Sangha at all times,). Ugga greeted him, 
paid his respects to the bhikkhu, and sat in a suitable place. To Ugga, the bhikkhu said: 
“Householder, the Bhagavã said that you are endovved with eight marvellous qualities. 
What are these eight qualities?” 

Ugga replied: “Venerable Sừ, I am not sure which eight qualities the Bhagavã sees in me 
that He calls marvellous. As a matter of fact, I have eight qualities that are most 
extraordinary. May your reverence listen to them and consider well.” 

“Very well, householder,” the bhikkhu said. And Ugga told his story: 

(1) “Venerable Sir, from the moment I cast my eyes on the Buddha, I had explicit íaith in 

Him as the Buddha, with no vacillation. So, Venerable Sir, my coníidence in the 

Buddha at íirst sight is the íirst extraordinary thing about me. 

(2) “Venerable Sir, I approached the Buddha with pure conviction. The Bhagavã 
discoursed to me in a step-by-step exposition on (i) the merits of giving charity, (ii) the 
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virtue of morality, (iii) the description about the celestial world, the world of devas, 
(iv) the practice of the Ariya Path leading to Magga-Phala-Nibbãna. That made my 
mind receptive, malleable, free of hindrances, elated and clear. The Bhagava, knowing 
this, expounded to me the exalted Dhamma, the Four Ariya Truth of Dukkha, the 
Origin of Dukkha, the Cessation of Dukkha, and the Way leading to the Cessation of 
Dukkha. Consequently, I gained the Eye of the Dhamma and attained the anãgãmĩ- 
phaìa. From the time I became an anãgãmĩ ariya, I took the liíelong vow of the 
Supramundane Reíuge and observed the Five Precepts with the pure life of chastity 
( brahmã-caríya) as one of the routine precepts. (This is the ordinary Five Precepts with 
abstinence as a vow in lieu of the vow of wrongful sexual conduct.) This is the second 
extraordinary thing about me. 

(3) “Venerable Sir, I had four teenage wives. When I returned home on the day I became 
an anãgãmĩ ariya, I called the four wives and said to them: ‘Dear sisters, I have taken 
the vow of chastity for life. You may continue staying in my house, enjoying my 
wealth and practising charity, or you may return to your parents' house, taking 
suííicient riches with you for a comíortable life. Or, if any one of you wishes to 
remarry, just tell me who is going to be your new bridegroom. Each of you are free to 
exercise these options.’ Thereupon, my first wife expressed her wish to remarry and 
she named the bridegroom. I then let that man come to me, and holding my íirst wife 
in my left hand, and the libation jug in my íight hand, I offered my wife to that man 
and sanctiíied their marriage. In relinquishing my first wife, who was still very young, 
to another man, I felt nothing in my mind. Venerable Sir, my detachment in giving up 
my íirst wife to another man is the third extraordinary thing about me. 

(4) “Venerable Sir, whatever possessions I have in my house, I deem them to be assigned 
to the virtuous ones with morality. I hold back nothing from the Sangha. It is as though 
they are already in the possession of the Sangha as a body. Venerable Sir, this liberality 
towards the Sangha, in considering all my possessions as being assigned to the virtuous 
bhikkhus, is the íourth extraordinary thing about me. 

(5) “Venerable Sir, whenever I attend to a bhikkhu , I do so reverently and personally, but 
never irreverently, Venerable Sir, reverentially attending to bhikkhus is the fifth 
extraordinary thing about me. 

(6) “Venerable Sir, if that bhikkhu preaches me a discourse, I listen reverentially, but 
never irreverently. If that bhikkhu does not preach me a discourse, I will preach a 
discourse to him. Venerable Sir, my listening reverentially to a discourse by a bhikkhu, 
and my preaching a discourse to the bhikkhu who does not preach to me is the sixth 
extraordinary thing about myselí. 

(7) “Venerable Sir, devas oíten corne to me, saying: ‘Householder, the Bhagavã expounds 
the Dhamma which is excellent in the beginning, excellent in the middle, and excellent 
in the end.’ I would say to those devas: ‘O devas, whether you say so or not, the 
Bhagavã expounds the Dhamma which is indeed excellent in the beginning, excellent 
in the middle, and excellent in the end.’ I do not think the devas' Corning to me to say 
those words is extraordinary. I do not feel exhilarated by their Corning to me and for 
the experience of conversing with them. Venerable Sir, my indiííerence to the Corning 
of devas to me and the experience of conversing with them is the seventh 
extraordinary thing about me. 

(8) “Venerable Sừ, I do not see any of the five íetters that tend to rebirth in the lower (i.e. 
sensuous) realms of existence that have not been discarded in me. (This shows his 
attainment of anãgãmĩ-magga.) Venerable Sir, my having attained anãgãmĩ-magga is 
the eighth extraordinary thing about me. 

“Venerable Sir, I know I have these eight extraordinary qualities. But I am not sure which 

eight qualities the Bhagava sees in me that He calls marvellous.” 

Thereaíter, the bhikkhu, having received alms-food from Ugga the householder, departed. 

He took his meal and then went to the Buddha, made obeisance to Him, and sat in a 

suitable place. Sitting thus, he related to the Buddha the full details of the conversation that 
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took place between him and Ugga the householder. 

The Buddha said: “Good, good, bhikkhu. Anyone who could answer your questions well, 
should be given these very ansvvers that Ugga the householder did. Bhikkhu, I say that 
Ugga the householder is endowed with those eight extraordinary qualities that are 
marvellous. Bhikkhus, note that Ugga the householder has these very eight marvellous 
qualities that he told you.” 

The Eight Marvellous Qualities of Uggata of Hatthigãma 

At one time, when the Buddha was sojourning at Hatthigãma, in the country of the 
Vajjians, He said to the bhikkhus : “Bhikkhus, note that Uggata the householder of 
Hatthigãma has eight marvellous qualities.” Aíter saying this brieí statement, the Buddha 
went into the monastery. 

Thereaíter, a bhikkhu visited Uggata the householder’s residence in the morning and put 
forwards the same questions as those asked by the previous bhikkhu to Ugga of Vesãlĩ. 
Uggata the householder gave his reply as follows: 

(1) “Venerable Sir, while I was indulging myselí' in sensuous pleasures in my own 
Nãgavana Park, I saw the Buddha from a distance. As soon as I cast my eyes on the 
Buddha, I had explicit íaith in Him as the Buddha, and was deeply devoted to him. I 
became suddenly sober after my drunken bout. Venerable Sir, my explicit íaith in and 
devotion to the Buddha at ĩirst sight and my recovering sobriety at that moment is the 
first extraordinary thing about me. 

(2) “Venerable Sir, I approached the Bttddha with a pure conviction. The Bhagava 
discoursed to me in a (most appropriate) step-by-step exposition on: (1) the merits of 
giving in charity, (2) the virtue of morality, (3) the description about the world of 
devas, (4) the practice of the Ariya Path. That made my mind receptive, malleable, free 
of hindrances, elated and clear. The Bhagavã, knowing this, expounded to me the 
exalted Dhamma, the Four Ariya Truths of Dukkha, the Origin of Dukkha, the cessat- 
ion of Dukkha, and the way leading to the cessation of Dukkha. Consequently, I gained 
the Eye of the Dhamma, and attained the anãgãmĩ-phaìa. From the time I became an 
anãgãmĩ-ariya, I took the life-long vow of the Supramundane Reíuge, together with 
the observance of the Five Precepts with abstinence (Brahmacariya) as one of them. 
Venerable Sir, my attainment of anãgãmĩ-phaìa aíter my íirst meeting with the 
Buddha, my subsequent taking up the Supramundane Reíuge with the Five Precepts 
with the vow of abstinence, is the second extraordinary thing about me. 

(3) “Venerable Sir, I had four teenage wives. When I returned home on the day I became 
an anãgãmĩ-ariya, I called up my four wives and said to them: ‘Dear sisters, I have 
taken the vow of chastity for life. You may continue staying in my house, enjoying my 
wealth and practising charity, or you may return to your parents' house, taking 
suííicient riches with you for a comíortable life. Or, if anyone of you wishes to 
remarry, just tell me who is going to be your new bridegroom. Each of you are free to 
exercise those options.’ Thereupon, my Hrst wife expressed her wish to remarry and 
she named the bridegroom. I then let that man come up to me, and, holding my íirst 
wife in my left hand, and the libation jug in my right hand, I olTered my wife to that 
man and sanctiíied their marriage. In relinquishing my íirst wife, who was still very 
young, to another man, I felt nothing in my mind. Venerable Sir, my detachment in 
giving up my íirst wife to another man is the third extraordinary thing about me. 

(4) “Venerable Sir, whatever possessions I have in my house, I consider them to be 
assigned to the virtuous bhikkhus. I hold back nothing from the Sangha. Venerable Sir, 
this liberality towards the Sangha, in considering all my possessions as being assigned 
to the virtuous bhikkhus, is the íourth extraordinary thing about me. 

(5) “Venerable Sir, whenever I attend to a bhikkhu, I do so reverently and personally, but 
never irreverently. If that bhikkhu preaches me a discourse, I listen reverentially, but 
never irreverently. If that bhikkhu does not preach me a discourse, I preach a discourse 
to him. Venerable Sir, my reverentially attending to bhikkhus, reverentially listening to 
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their discourses, and my preaching a discourse to the bhikkhu who does not preach to 
me is the fifth extraordinary thing about me. 

(6) “Venerable Sir, whenever I invite the Sangha to my residence, devas would come to 
me and say: ‘Householder such and such bhikkhu is emancipated both ways from 
corporeal body (rũpa-kãya) and mental body ( nãma-kãya ), i.e. Ubhatobhãga Vimutta; 
such and such bhikkhu has attained emancipation through full knowledge, Insight 
(pannã vimutta ); such and such bhikkhu is one who has realized Nibbãna through 
nãmakãya ( kặyasakkhi); such and such bhikkhu has attained to the three higher magga 
and phaìa through Right View ( ditthippatta ); such and such bhikkhu is emancipated 
through faith ( saddhãvimutta ); such and such bhikkhu is one who follows íaith, 
saddhãnusarĩ; such and such bhikkhu is one who pursues Dhamma, dhammãnusãrĩ ; 
such and such bhikkhu has morality, and is virtuous; such and such bhikkhu lacks 
morality and is vile.’ I do not think the devas' Corning to me to say these words is 
extraordinary. When I attend to the Sangha, it never occurred to me that such and such 
bhikkhu lacks morality, and so I will make only scant offering to him, or that such and 
such bhikkhu is virtuous and so I will make much offering to him. I make offerings 
both to the virtuous bhikkhus and the vile bhikkhus in the same (reverential) spirit. 
Venerable Sir, my indiscriminate offering and attendance on both the virtuous and the 
vile bhikkhus is the sixth extraordinary thing about me. 

(7) “Venerable Sir, devas oíten come to me, saying: ‘Householder, the Bhagavã expounds 
the Dhamma which is excellent in the beginning, excellent in the middle, and excellent 
at the end.’ And I would say to these devas: ‘O devas, whether you say so or not, the 
Bhagavã expounds the Dhamma which is excellent in the beginning, excellent in the 
middle, and excellent in the end.’ I do not think that the devas Corning to me to say 
those words is extraordinary. Venerable Sir, my indiííerence to the Corning of devas to 
me and the experience of conversing with them is the seventh extraordinary thing 
about to me. 

(8) “Venerable Sir, in the event of my predeceasing the Bhagavã, the Bhagavấs remarks 
about me such as: ‘Uggata the householder of Hatthigãma has no íetters in him that 
tend to rebirth in the sensuous realm’ will not be anything extraordinary. (This shows 
that he is an anãgãmĩ-ariya.) Venerable Sir, the fact that there is no íetter in me that 
tend to rebirth in the sensuous realm is the eighth extraordinary thing about me. 

“Venerable Sir, I know I have these eight extraordinary qualities. But I am not sure which 
eight qualities the Bhagavã sees in me that he calls marvellous.” 

(Further events are exactly the same as in the previous case. In the Anguttara 
Nikãya both the above two householders are called ‘Ugga’. Here we are leaning on 
the Etadagga Pãli in calling the householder of Hatthigãma, Uggata, in 
contradistinction to Ugga the householder of Vesãli. Since the noble and rare 
attributes of these two Householders inspire devotion, these notes are somewhat 
more than summarized statements.) 

8. SURAMBAỊTHA The Householder 
(a) His Past Aspiration 

The íuture Sũrambattha the householder was born into a worthy íamily in the City of 
Hamsãvatĩ, during the time of Buddha Padumuttara. While listening to a sermon by the 
Buddha, he saw a lay disciple being named by the Buddha as the íoremost lay disciple who 
had firm conviction in the Teaching. He aspired to that distinction, and, aíter making an 
extraordinary offering, he expressed his wish that at some íuture existence his aspiration 
would be íulíilled. 

(b) His Last Existence as Sũrambattha The Householder 

The íuture Sũrambattha was reborn in the deva or human realms for a hundred thousand 
world-cycles beíore being reborn into a rích man's íamily of Sãvatthi, during the time of 
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Buddha Gotama. His name was Sũrambattha. When he came of age, he married and 
became a regular lay supporter of ascetics who were outside the Buddha’s Teaching. 


Surambattha The Householder attained Stream-Entry Knowledge 

Early one morning, the Buddha, in His routine review of the world for individuals who 
were ready for Enlightenment, saw the ripeness of the past merit of Sũrambattha the 
householder to gain sotãpatti-magga. So, He went to Sũrambattha's house for alms-food. 
Sũrambattha thought to himselí: “Samana Gotama comes from a royal íamily and has 
earned a vast reputation in the world. Perhaps, it is only proper for me to welcome Him.” 
Thinking thus, he went to the Buddha, made obeisance at His feet, took His alms-bowl, and 
conducted Him to a raised couch which was set aside for noble persons. He made offerings 
of food and aíter attending on Him, sat in a suitable place. 

The Buddha preached a discourse, which suited the mental framework of Sũrambattha. At 
the end of which, he was established in sotãpatti-phala. Aíter bestowing Sũrambattha with 
Stream-Entry Knowledge, the Buddha returned to the monastery. 

Mãra tested The Convictìon of Sũrambattha 

Then Mãra thought: “This Sũrambattha the householder belongs to my fold (being a 
follower of the ascetics which are outside the Buddha’s Teaching). But the Buddha has 
visited his house today. Why? Has Sũrambattha become an ariya aíter hearing the Buddha’s 
discourse? Has he escaped from my domain of sensuality? 1 must find out.” Then, being 
possessed of powers of impersonating anyone, he assumed the form of the Buddha 
completed with the thirty-two marks of the great man and in períect Buddha-style of 
holding the alms-bowl and the robe. In that deceitíul impersonation, he stood at the door of 
Sũrambattha the householder. 

Sũrambattha wondered why the Buddha visited a second time, when he was iníormed by 
his attendants. “The Buddha never comes without some good reason,” he replied, and 
approached the impersonated Buddha in the belieí that he was the real Buddha. Aíter 
making obeisance to the impersonated Buddha, he stood in a suitable place, and asked: 
“Venerable Sir, the Bhagavã has just left this house after having a meal. For what purpose 
does the Bhagavã come again?” 

The bogus Buddha(Mãra) said: “Lay supporter Sũrambattha, I made a slip in my 
discourse to you. I said that all of the aggregates are impermanent, woeful and 
insubstantial. But the five aggregates are not alvvays of that nature. There are certain of the 
five aggregates that are permanent, stable and eternal.” 

The Steadíast Conviction of Sũrambattha The Householder 

Sũrambattha, a Stream-Enterer, was vexed by that statement. He pondered thus: “This is a 
statement of most serious import. The Buddha never makes a slip in His speech, for He 
never utters a word without proper consideration. They say that Mãra is the opponent of 
the Buddha. Surely this must be Mãra himselí.” Thinking correctly thus, he asked bluntly: 
“You are Mãra, are you not?” Mãra was shocked and shaken as if struck with an axe 
because it was a conírontation by an ariya. His disguise fell off and he admitted: “Yes, 
Sũrambattha, I am Mãra.” 

Sũrambattha rebuked: “Wicked Mãra, even a thousand of your kind will not be able to 
shake my conviction. Buddha Gotama, in His discourse has said: ‘All conditioned things 
are impermanent.’ And the Buddha’s discourse has led me to sotãpatti-magga. Get out of 
here!” He said sternly to Mãra, ílipping his íingers. Mãra had no words to cover up his 
ruse, and vanished immediately. 

In the evening, Sũrambattha went to the Buddha and related the visit of Mãra to him and 
what Mãra had said, and how he had dealt him. “Venerable Sir,” he said to the Buddha, “in 
this way has Mãra attempted to shake my conviction.” 
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(c) Sũrambattha is named as The Foremost Lay Disciple 

Reíerring to this incident, the Buddha, during His residence at the Jetavana monastery, on 
the occasion of naming outstanding lay disciples in accordance with their merits, declared: 

“ Bhikkhus , among My lay disciples who have unshakeable conviction in 
My Teaching, Sũrambattha is the foremost.” 

9. JĨVAKA The Physician 

(a) His Past Aspiration 

The íuture Jĩvaka was reborn into a worthy íamily in the City of Hamsãvatĩ, during the 
time of Buddha Padumuttara. While listening to a serrnon by the Buddha, he saw a lay 
disciple being named as the foremost among those who had personal devotion to the 
Buddha. He aspired to that distinction in íuture time. After making an extraordinary 
offering, he expressed his wish beíore the Buddha who then prophesied its fulfilment. 

(b) His Last Existence as Jĩvaka 

The future Jĩvaka was reborn in the deva realm or the human realm for a hundred 
thousand world-cycles, beíore being reborn, under strange circumstances, in the City of 
Rặjagaha, during the time of Buddha Gotama. He was conceived in the womb of a 
courtesan named Sãlavatĩ, the conception being caused by Prince Abhaya. 

It was the custom of courtesans to nurture only íemale children whereas male 
children were discarded discreetly. 

Accordingly, Sãlavatĩ, the courtesan, had her newly-born baby put on an old bamboo tray 
and thrown into rubbish heap by a trusted servant without being noticed by anyone. The 
child was observed even from a distance by Prince Abhaya who was on his way to attend 
on his íather King Bimbisãra. He sent his attendants: “O men, what is that thing that is 
being surrounded by crows?” The men went to the rubbish heap and íinding the baby, said: 
“My Lord, it is a newly-born baby boy!” 

“Is he still alive?” 

“Yes, my Lord, he is.” 

Prince Abhaya had the child taken to his royal residence and taken care. As the Prince's 
attendants replied to their master: “It is still alive” (‘Jivati’), the child was named Jĩvaka. 
And since he was brought up by Prince Abhaya, he was also called ‘Jĩvaka, the adopted son 
of the Prince (Abhaya)’. 

Young Jĩvaka, the adopted son of Prince Abhaya, was sent to Taxila for his education at 
the age of sixteen. He learned Medicine and gained mastery of the subject. He became the 
King's physician. At one time, he cured King Candapajjota of a grave illness, for which he 
was honoured by that King with five hundred cartloads of rice, sixteen thousand ticals of 
silver, a pair of fine cloth made in the Province of Kãsi, and a thousand pieces of cloth to 
supplement it. 

At that time, the Buddha was staying in the mountain monastery on the side of Gijjhakuta 
Hill, near Rãjagaha. Jĩvaka, the King's Physician, cured the constipation of the Buddha by 
administering a mild laxative. Then it occurred to Jĩvaka: “It were well if all the four 
requisites of the Bhagavã were my donations,” and accordingly, he invited the Buddha to 
stay in his Mango Grove as a monastery. After curing the Buddha's illness, he offered the 
fine Kãsi cloth to the Buddha and the one thousand pieces of cloth that were supplementary 
to it were offered to the Sangha. (This brief account of Jĩvaka is based on the Commentary 
on the Anguttara Nikãya, Book One, Etadagga Vagga. For a íuller account, the reader is 
urged to refer to Vinayo Mahãvagga, 8-Cĩvarakkhandhaka.) 

(c) Jĩvaka is designated The Foremost Lay Disciple 

On one occasion, during the Buddha’s residence at the Jetavana monastery when He 
coníerred titles to distinguished lay disciples in accordance with their merit, He declared: 
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“ Bhìkkhus , among My lay disciples who have personal devotion, Jivaka, 
the adopted son of Prince Abhaya, is the íoremost.” 


10. NAKULAPITU The Householder 
(a) His Past Aspừation 

The íuture Nakulapitu was reborn into a worthy íamily in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. While he was listening to a sermon by the Buddha, he 
saw a lay disciple being named by Him as the íoremost among those who were close to the 
Buddha. He aspired to that title. Aíter making extraordinary offerings, he expressed his 
wish in íront of the Buddha, who then prophesied that his aspiration would be fulfilled. 

(b) His Last Existence as Nakulapitu The Householder 

The future Nakulapitu was reborn either in the deva realm or the human realm for a 
hundred thousand world-cycles until, during the time of Buddha Gotama, he was reborn 
into a rích man's íamily in Susumãragira in the Province of Bhagga. When he succeeded to 
the íamily estate, he and his wife were called by the name of their son Nakula, as ‘the 
Father of Nakula’, Nakulapitu, and ‘the Mother of Nakula’, Nakulamãtu. 

The Buddha, on His tour of the country in the company of many bhikkhus, arrived at 
Susumãragira and was sojourning in the BhesakaỊã Forest. (Susumãragira, ‘the sound of a 
crocodile’, was the name of the town because, at the time of the íounding of the town, a 
crocodile's sound was heard. The íorest was known as BhesakaỊã because it was the domain 
of a female demon by the narne of BhesakaỊã.) 

Nakulapitu and his wife went to the BhesakaỊã íorest along with other people of the town 
to visit the Buddha. At the íirst sight of Buddha, the couple took Him as their own son and 
prostrating themselves beíore Him, said together: “O dear son, where have you been over 
this long time, away from us?” 

[Nakulapitu had, in the past five hundred existences, been the íather of the Buddha- 
to-be; for five hundred existences, he had been His paternal uncle (junior to His 
íather); for five hundred existences, he had been His paternal uncle (senior to His 
íather); for five hundred existences, he had been His maternal uncle. Nakulamãtu 
had, for the past five hundred existences, been the mother of the Buddha-to-be; for 
five hundred existences, she had been His maternal aunt (junior to His mother); for 
five hundred existences, she had been His maternal aunt (senior to His mother); for 
five hundred existences, she had been His paternal aunt. These long blood-relations 
of the past existences had left such a strong sense of aííection in the hearts of the 
Nakulapitu and his wife for the Buddha that they perceived Him as their own son 
(who had been somehow staying away from them).] 

The Buddha allowed the couple to remain at His feet (holding them) for as long as they 
wished, and waited until such time they were satisíied emotionally in the joy of seeing Him 
again. Then, when the parents of His past existences had gained a mental State of 
equanimity, the Buddha, knowing their mental framework, i.e. their inclination, preached 
them a discourse, at the end of which, they were established in the Fruition of Stream-Entry 
Knowledge. 

On a later occasion, when the Nakulapitu couple were advanced in age, they made 
another visit to Susumãragira. The old couple invited the Buddha to their house and on the 
next day offered delicious food of various kinds. When the Buddha had finished His meal, 
the old couple approached Him, made their obeisance, and sat in a suitable place. Then 
Nakulapitu said to Him: “Venerable Sir, since in my youth I married my wife, 1 had never 
been disloyal to her even in my thoughts, not to speak of being disloyal physically. 
Venerable Sir, we wish to see each other in the present existence, and we wish to see each 
other in our íuture existences.” 
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Nakulamãtu also said likewise to the Buddha: “Venerable Sir, since in my youth I became 
the wife of Nakulapitu, I had never been disloyal to him, even in my thoughts, not to speak 
of being disloyal physically. Venerable Sir, we wish to see each other in our present 
existence, and we wish to see each other in our íuture existences.” (The Commentary to the 
Aiiguttara Nikãya, Book One, gives only a brieí account. We shall supplement this here.) 

Thereupon, the Buddha said to them: 

“Lay supporters, if a certain couple wish to see each other in the present existence 
as well as in the íuture existences, their wishes will be íulíilled on these four 
conditions, namely, (1) they should have the same degree of conviction in the 
Teaching, (2) they should have the same degree of morality; (3) they should have 
the same degree of giving in charity; (4) they should ha ve the same degree of 
intelligence.” 

Then the Buddha uttered the following stanzas: 

(1) “For that couple, both of whom possess conviction in Teaching, who have a liberal 
mind towards those who come for help, who have restraint (in thought, word and 
deed), who use kind words tovvards each other, who lead a righteous life — 

(2) beneíits multiply, and a life of ease and eomlort is their lot. Uníriendly people bear 
malice against such a couple with equal morality (virtue). 

(3) For such a couple with equal morality (virtue) and good conduct who are desirous of 
sensual objects, living a life according to the Dhamma in the present existence, both 
of them find delight in this world and rejoice in the deva-world.” 

— Anguttara Nikãya, Book One — 

(c) The Nakulapitu Couple designated as The Foremost Disciples 

The above discourse stemming from the intimate statements made by the Nakulapitu 
couple is known as the Pathama santajĩvĩ Sutta. The discourse reveals the intimate 
relationship that existed between them and the Buddha in the nature of íilial connection. 
The old couple evidently put great íaith in and reliance on the Buddha, whom they 
considered as their own son. That was why they were disclosing their inner sentiments to 
the Buddha, without any sense of diííidence. 

That was why, while the Buddha was staying in the Jetavana monastery and outstanding 
lay disciples were designated by Him as íoremost in their own merit, He declared: 

“ Bhikkhus , among My lay disciples who are close to the Buddha, 
Nakulapitu, the Householder, is the foremost.” 
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LIFE STORIES OF PEMALE LAY DISCIPLES 


1. SUJATA, Wife of The Householder of Baranasi 
(a) Her Past Aspiration 

The íuture Sujãtã was reborn into the íamily of a rich man in the City of Hamsãvati, 
during the time of Buddha Padumuttara. On one occasion, as she was listening to a sermon 
by the Buddha, she saw a female lay disciple being named by the Buddha as the foremost 
in getting established in the Three Reíuges. She aspired to that distinction. Aíter making an 
extraordinary offering, she expressed her aspiration beíore the Buddha who prophesied that 
her aspiration would be íulíilled. 

(b) Her Last Existence as Sujãtã, Wife of The Householder of Bãrãnasĩ 

The íuture Sujãtã was reborn either in the deva-world or the human world for a hundred 
thousand world-cycle. Some time beíore the appearance of the Buddha Gotama, she was 
reborn as the daughter of Seniya, in the town of Senã, near the Uruvelã íorest. When she 
came of age, she went to the banyan tree which was near her town and aíter making an 
offering to its guardian spirit, she vowed that if she should be married to a bridegroom of 
equal social status (of the same clan) and if she bore a boy as her íirst child, she would 
make oííering to the guardian spirit yearly. Her wish was íulíilled. 

(Sụjãtã was married to the son of the Rích Man of Bãrãnasĩ and her first child was 
a boy whom was named Yasa. She kept her vow and made annual oííerings to the 
guardian spirit of the banyan tree. 

Aíter making these annual oííering at the banyan tree for twenty times or so, on 
the day the Buddha was to attain Períect Enlightenment in the year 103 of the 
Great Era, Sujãtã went to make her annual offering to the guardian spirit of the 
banyan tree. On that occasion, Sujãtã’s son, Yasa, was already married and was 
indulging in luxury in the three mansions. This is mentioned because Sụjãtã had 
been generally imagined as a young maiden when she offered the specially 
prepared milk rice to the Buddha.) 

On the full rnoon of Kason (May) in 103 Mahã Era, aíter six years of self-tormenting 
practice in search of the Truth, the Buddha attained Períect Enlightenment. Sujãtã rose 
early that morning to make an early offering at the banyan tree. On that day, the young 
calves, somehow did not go near their mothers for milk. When the house-maids of Sujãtã 
brought the vessels to draw milk from the cows, the nipples of the cows automatically 
flowed 1'reely with milk. On seeing the strange phenomenon, Siýãtã herselt' collected the 
milk, put it in a new cooking vessel, kindled the fire and started cooking the rice milk. 

When the milk was being boiled, extra-large bubbles arose in a series and rotated in 
clockvvise direction in the pot and not a drop of milk foam overflowed. The Mahã Brahmã 
held the white umbrella above the pot; the Four Great Guardian Devas of the World 
guarded the pot with their royal swords in hand; Sakka attended to the fire which boiled the 
milk; devas brought various nutrients from the four Island Continents and put them into the 
pot. In these ways, the celestial beings joined in the effort of Sujãtã in preparing the milk- 
rice. 

While Sujãtã was preparing the rice-milk, she called her servant Punnã and said: “Good 
girl, Punnã, 1 believe the guardian spirit of the banyan tree is in a particularly good mood 
because I had never seen such strange phenomena happen beíore in these long years. Now, 
go quickly and clean the precinct for offering at the banyan tree.” “Very well, Madam,” the 
servant girl responded and went to the banyan tree promptly. 

The Buddha-to-be sat at the foot of the banyan tree, earlier than the time for collection of 
his daily alms-food. The servant girl, who went to clean the foot of the banyan tree, 
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mistook the Bodhisatta as the guardian spirit of the tree and she reported to her mistress 
with excitement. Sujãtã said: “Well, girl, if what you say is true, I will release you from 
bondage.” Then dressing and decorating herselí, Sụjãtã went to the banyan tree, carrying on 
her head the milk-rice, which was put into a golden vessel worth one lakh, covered with a 
golden lid and wrapped with a white piece of cloth and over which, garlands of íragrant 
flowers were placed so that they hang around the vessel. When she saw the Bodhisatta, 
whom she presumed to be the guardian spirit of the tree, she was intensely glad and 
approached him with a series of slight bowing. Then she put down the vessel, took off the 
lid and offered it to the Bodhisatta, saying: “May your desire come to fulfillment as had 
mine!” Then she left him. 

The Bodhisatta went to the Neranjarã river, put down the golden vessel of rice-milk on its 
bank and bathed in the river. Then, Corning out of the river, he ate the rice-milk in forty- 
nine morsel. Aíter which, he placed the empty gold vessel on the Neranjarã river. It íloated 
against the river current and then sank. He then went to the foot of the Tree of 
Enlightenment. He attained Períect Self-Enlightenment and remained there for seven 
weeks; each week at seven locations at and around the Tree of Enlightenment. At the end 
of forty-nine days (during which the Buddha dwelled in the attainment of Cessation), He 
went to Isipatana Migadãvana íorest where He set the Wheel of Dhamma rolling by 
expounding the Dhamma to the Group of Five ascetics. Then He saw the ripeness of the 
past merit of Yasa, the son of Sujãtã, wife of the householder of Bãrãnasĩ and He waited 
for him by sitting underneath a tree. 

Yasa had grown weary of sensuous pleasure after seeing the unsightly spectacle in his 
harem (past midnight). “O, how woeful are these sentient beings with their mind and body 
being oppressed by all sorts of deíilements! o, how terribly they are being tormented by 
deíilements!” Yasa murmured and left his home in sheer disgust with life. 

On leaving the town, he met the Buddha and after listening to His discourse, he gained 
penetrative knowledge of the Truth and became established in the Fruition of Stream-Entry 
Knowledge. (In the Commentary on the Anguttara Nikãya, he gained the three lower 
magga and phalas.) 

Yasa’s íather traced his son’s whereabouts almost behind his heels. He went and asked 
the Buddha whether his son came that way. The Buddha, by His power, hid Yasa from his 
father’s Vision and preached a discourse to his íather. At the end of which, Yasa’s íather 
attained Stream-Entry Knowledge and Yasa, arahatship. Then, the Buddha made Yasa a 
bhỉkkhu by calling him up: “Come, bhikkhu and Yasa’s appearance instantly changed into 
that of a bhikkhu , complete with alms-bowl, robes and essential items for bhikkhu use. 
These were all mind-made by the Buddha’s power. 

Yasa’s íather invited the Buddha to his horne the next day for an offering of alms-food. 
The Buddha went, accompanied by the Venerable Yasa. After the meal, He preached a 
discourse, at the end of which, the Venerable Yasa’s mother, Sujãtã, and his erstwhile wife 
were established in the Fruition of Stream-Entry Knowledge. On the same day, they were 
established in the Three Reíuges. (This is a brieí' account of Sujãtã and her íamily. For 
íuller details, the reader may go through Chapter 12, at two places therein.) 

(c) Sujãtã was named The Foremost Female Lay Disciple 

On one occasion, while the Buddha was naming íoremost íemale lay-disciples, He 
declared: 

“ Bhikkhus , among My íemale lay-disciples who were the earliest to get 
established in the Reíuges, Sujãtã, daughter of Seniya the householder, is 
the íoremost.” 


2. VISAKHA, Donor of Pubbarama Monastery 
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(a) Her Past Aspiration 

The future Visãkhã was reborn into a rich man’s íamily in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. On one occasion, when she was listening to a discourse 
by the Buddha, she saw a íemale lay disciple being named by Him as the íoremost in 
giving in charity. She aspired to that distinction. Aíter making an extraordinary offering, 
she expressed her aspiration beíore the Buddha, who prophesied that it would be íulíilled. 

In Her Past Existence as The Youngest Daughter of King Kikĩ 

The íuture Visãkhã was reborn either in the deva-world or the human world for a 
hundred thousand world-cycles, where five Buddhas are to appear. During the time of 
Buddha Kassapa, she was reborn as the youngest of the seven daughters of King Kikĩ, in 
the Province of Kikĩ. His seven daughters were: (1) Princess Samani, (2) Princess 
Samanguttã, (3) Princess Bhikkhunĩ, (4) Princess Bhikhadãyika, (5) Princess Dhammã, (6) 
Princess Sudhammã and (7) Princess Samghadãsi. These seven princesses were reborn 
during the time of Buddha Gotama as the seven distinguished ladies, viz., (1) Khemã 
Therĩ, (2) Uppalavannã Therĩ, (3) Patãcãrã Therĩ, (4) Mahãpajãpati Gotamĩ Therĩ, the step 
mother of the Buddha and (7) Visãkhã, donor of the great Pubbãrãma Monastery. 

(b) Her Last Existence as Visãkhã 

Princess Samghadãsi, the youngest of the seven daughters of King Kikĩ was reborn in the 
deva realm or the human realm for the entire interim period between two Buddhas 
(Kassapa and Gotama). During the time of Buddha Gotama, she was conceived in the 
womb of Sumana Devĩ, the Chieí Consort of Dhanancaya the householder, son of Mendaka 
the householder, in the town of Bhaddiya, in the Province of Anga. She was named 
Visãkhã by her parents and kinsmen. When Visãkhã was seven years of age, the Buddha 
arrived in Bhaddiya in the company of many bhikkhus in His religious mission in the 
country. He visited Bhaddiya for the purpose of causing the Enlightenment of Sela, the 
brahmin, and other persons whose past merit had ripened for Enlightenment. 

Five Personages with Great Past Merit 

At that time, Mendaka, the father-in-law of Visãkhã, was the chieí among the five 
remarkable personages endowed with great past merit, namely, (1) Mendaka the 
householder, (2) Candapadumã, his wife, (3) Dhanancaya, the son of Mendaka, (4) Sumana 
Devĩ, the wife of Dhanancaya and (5) Punna, the servant of Mendaka. (How remarkably 
endowed with great past merit these five person were, will be described here, condensed 
from the Commentary on the Dhammapada, Book Two, 18-Mala Vagga, 10-Mendaka the 
householder.) 

1. The Mừaculous Power of Mendaka The Householder 

One day, Mendaka, wishing to know his own power, had his granaries, 1250 in all, 
emptied. Then, aíter washing his head, he sat in front of the door of his house and glanced 
skyvvard. Suddenly, there rained from the sky heavy showers of top quality red rice which 
íilled his 1250 granaries. Mendaka íurther wished to know the miraculous powers of the 
members of his household and asked them to find out themselves. 

2. The Mứaculous Power of Candapadumã, Wife of Mendaka 

Then, Candapadumã, wife of Mendaka, having adorned herselí, took a measure of rice in 
the presence of everybody and had it cooked. She sat at a Seat prepared at her íront door 
and aíter announcing to all that anyone wishing to have cooked rice might go to her, she 
would ladled out, with her golden ladle, to every caller. Her rice-pot never diminished 
more than one ladle-mark, even aíter the whole day’s distribution. 

How Candapadumã acquữed Her Name 

In her past existence, during the time of some past Buddha, this remarkable lady had 
oíTcred alms-food to the Sangha, with her left hand holding the rice vessel and her right 
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hand holding the spoon, íilling the alms-bowl full. As the result of that good deed, in her 
present existence, her left palm bore the mark of a lotus flower ( adupa ) while her right 
palm bore the mark of a full moon (canda). Further, she had, during the time of some past 
Buddha, oííered íiltered water with her hand holding the water-strainer and going about 
from one bhikkhu to another. As the result of that good deed, her right sole bore the mark 
of a full moon while her left sole bore the mark of a lotus flower. On account of these 
distinctive marks on her palms and soles, she was named ‘Canda padumã’ by her parents 
and kinsmen. 

3. The Mừaculous Power of Dhanaíĩcaya, Son of Mendaka 

Dhanancaya the householder, aíter washing his hair, sat at his door with one thousand 
ticals of silver by his side, aíter making a public proclamation to the effect that anyone 
wishing to have money, could ask from him. He filled the vessel of every caller with 
money. Aíter having done so, his money of one thousand ticals remained the same amount. 

4. The Mữaculous Power of Samana Devĩ, The Daughter-in-law of Mendaka 

Samana Devĩ adorned herselí' and sat in the open with a basket of seed grain, aíter making 
an announcement that anyone vvishing to have seed-grain could ask from her. She 
distributed the seed-grain to every caller, íilling their vessel. Aíter having done so, her 
basket of seed-grain remained the same amount. 

5. The Mứaculous Power of Punna, The Trusted Servant of Mendaka 

Punna, aíter dressing decently as beneíiting his status, yoked a team of oxen, on whose 
side he made his five-finger imprint of scented unguent and whose horns he decorated with 
gold, harnessing them to golden chains, and mounting a plough, he started ploughing 
Mendaka’s field beíore the spectators. His plough made not just a fưrrow underneath his 
plough but made three extra furrows on either side, so that in one operation he 
accomplished seven times his effort. 

Thus the whole populace of the Southern Island Continent obtained all their needs, such 
as rice, seed-grain, money, etc., from Mendaka’s house. This is a brieí description of the 
five personages with great past merit. 

Within the area of Rãjagaha, King Bimbisãra’s domain, besides Mendaka, there were four 
other householders, namely, Jotika, Jatila, Punna and Kãka Vailya. King Bimbisãra had 
within his domain these five householders with inexhaustible resources. (Of these five, the 
story of Punna the householders will be included in the story of Uttarã. The other four will 
be brieíly describes near the end of this book.) 

When Mendaka heard the arrival of the Buddha, he said to his grand daughter (daughter 
of Dhanancaya): “Grand daughter, what I am going to say is for the auspicious earning of 
merit for you and as well as for me. Go and welcome the Buddha, who is on His way, ride 
with your five hundred íernale attendants in each of your coaches together with five 
hundred maid servants.” 

Visãkhã is established in Stream-Entry Knowledge at The Age of Seven 

Visãkhã gladly obeyed her grandíather and left home in five hundred coaches. Her 
grandíather might have thought of her riding the coach to the presence of the Buddha, such 
being his sense of self-importance, but Visãkhã was a person of innate wisdom and 
considered it improper to go to the Buddha’s presence riding in a coach. As such, she 
dismounted at a reasonable distance from the Buddha, went on foot to Him, made 
obeisance to Him and sat in a suitable place. 

The Buddha preached her a discourse which suit her mental írame of (the seven year 
old). At the end of the discourse, Visãkhã and her five hundred attendants attained Stream- 
Enlightenment Knowledge and íirst Fruition. 

Mendaka also visited the Buddha, made obeisance to Him and sat in a suitable place. The 
Buddha preached a discourse to suit the mental írame of Mendaka, at the end of which, he 
was established in the Fruition of Stream-Entry Knowledge. He invited the Buddha to an 
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alms-food offering in his house on the next day. On the next day, he made an offering of 
delicious food to the Buddha and His Sangha. He made the offerings on a lavish scale for 
fifteen days continuously. The Buddha stayed at Bhaddiya for as long as there were people 
who deserved to be enlightened. 

Visãkhã and Family moved to Sãketa 

Pasenadi of Kosala, King of Sãvatthi, wrote to King Bimbisãra saying that as there was no 
householder of inexhaustible resources in his Kingdom, he requested him to send one such 
íamily to Kosala. 

King Bimbisãra held a coníerence with his ministers, who said: “Great King, we cannot 
afford to spare any of our householders who are of inexhaustible resources. But, to satisíy 
the King of Kosalans, let us send the son of one of your (five) such householders.” King 
Bimbisãra agreed to the proposal. Dhanancaya, son of Mendaka, was requested to move to 
the Kosalan Kingdom. 

(Herein, the commentary on the Dhammapada States that the Kosalan King and 
King Bimbisãra were brothers-in-law, in double sense. King Bimbisãra could not 
fail to satisíy the wish of the Kosalan King. He also could not offend his five 
íamous Householders, and so he requested Dhanancaya to go and settle in the 
Kosalan Kingdom. Dhanancaya agreed and he was sent to the King of the 
Kosalan.) 

Aíter moving his íamily from Bhaddiya to the Kosalan Kingdom, Dhanancaya identified 
a location which had great potentials for human settlement. He asked the Kosalan King as 
to whose territory that location belonged to. And being told that it lay within the Kosalan 
Kingdom, he íurther asked as to how far it was from Sãvatthi, the Capital. The King 
answered: “It is one yojana Hom here to Sãvatthi.” Then Dhanancaya said to the King: 
“Great King, Sãvatthi is not big enough for my householder to live in. If your Majesty 
would agree, I would settle in this location so that my big following can live in comíort.” 
The King consented. And, Dhanancaya founded a town at that location. Since it was a 
location of the settler’s choice, it was named “Sãketa”. 

In Sãvatthi, Punnavaddana, son of Mĩgãra the householder, had come of age. His íather 
considered that it was time for his son to get married and he told his kinsmen to look for a 
bride for his son. The bride should come Hom a householder’s íamily. Intelligent and 
discreet scouts were sent to look for such a bride but none could be found in the City of 
Sãvatthi. The scouts thereíore went to Sãketa. 

One day, Visãkhã went to a lake, which was outside Sãketa, accompanied by five hundred 
attendant maidens who were of the same age as her, to bathe and Holic in the water. At 
that time, the scouts Hom Sãvatthi had left Sãketa after without success to look for a 
suitable lady. They resorted to standing at the town’s gate. Then ram came pouring. 
Visãkhã and her companions had left the town to seek shelter Hom the rain in a public rest- 
house. The five hundred maidens ran into the rest-house. None of them caught the eyes of 
the scouts as promising. But, Corning behind these maidens was young Visãkhã, who was 
walking towards the rest-house in her normal pace, disregarding the rain. The scouts 
suddenly recognized her beauty. They pondered: “As regard personal appearance, there can 
be no other girl in the world who can equal to her. However, personal beauty is like a Hesh 
ripe pomegranate. Her manner of speech needs to be assessed. We should start a 
conversation with her.” And so they addressed her in the following way: 

“Little daughter, you walk like an elderly lady.” 

Visãkhã replied: “Fathers, why do you say so?” 

“Your companions entered this rest-house by running, íearing to get wet. As for you, you 
came in your normal steps like an elderly lady. You do not seem to mind your dress being 
drenched. Supposing, an elephant or a horse were after you, would you take the same 
leisurely steps?” 

“Father, clothing may be bought without difficulty. What does my dress matters? But my 
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person is important to me, for a girl is like a piece of merchandise. If by running, I were to 
stumble and break my limb and become physically unsound, where is my worth as a likely 
bride? That was why I did not run?” 

The scouts from Sãvatthi agreed among themselves that they had found a suitable bride 
for their master’s son; a girl fair in form as well as fair in speech, with a beautiíul voice. 
They threw the bridal garland above Visãkhã, who, understanding what it meant, 
acquiesced in the act by sitting on the spot. Migãra’s scout then put up a screen around the 
proposed bride. Having been thus ceremonially treated, Visãkhã went back to her home 
accompanied by her maid servants. Migãra’s scout went along to the house of her íather. 
Dhanancaya the householder. 

A conversation between Migãra’s men and Visãkhã’s íather about the proposed betrothal 
took place as follows: 

Dhanaíĩcaya: o men, what is your native village? 

Elders: Householder, we represent Migãra the householder of Sãvatthi. Our master 

has learnt that you have a young daughter who is of marriageable age and 
he wants her as the bride for his son. We came to request the hand of your 
daughter 

Dhanancaya: Very well, men, your master is not our equal in wealth. However, he is of 
equal status by birth. It is a rare thing to meet one’s equal, both in status 
and wealth. Go back and tell your master that his proposal for betrothal is 
accepted. 

Migãra’s representatives returned to Sãvatthi and reported to him: “O householder, we 
have obtained the consent of Dhanancaya the householder of Sãketa, to have his daughter 
betrothed to Punnavaddana.” Mĩgãra was overjoyed to find a bride from such a great 
íamily for his son. He sent an urgent message to Dhanancaya to the effect that he would 
come and íetch the bride in a few day’s time, and would Dhanancaya made suitable 
arrangements? Dhanancaya replied that he would made every arrangement and requested 
Migãra to do the needíul. 

The Kosalan King honoured The Betrothal 

Mĩgãra the householder went to the Kosalan King and sought permission to go to Sãketa 
to attend the wedding ceremony of his son, Punnavaddana, a trusted servant of the King, to 
Visãkhã, daughter of Dhanancaya the householder of Sãketa. 

The King said: “Very well, householder, need we go with you?” 

“Great King,” Mĩgãra said, “how could we expect the presence of such an important 
personage as yourselí?” The King wanted to honour both parties to the betrothal with his 
presence and said: “So be it, householder, I will go with you.” And so the King went to 
Sãketa together with the householder. 

When Dhanancaya was iníormed of the arrival of Mĩgãra and the Kosalan King, he 
greeted the King personally and escorted him to his house. He made careíul arrangements 
to host the King and his army, Mĩgãra and his entourage. Food, lodging, flowers, períumes 
and every item of comíort was provided to all, everyone according to their need and status. 
He attended to these details personally so that every guest had the impression that 
Dhanancaya the householder was doing a special íavour to them. 

Later on, one day, the Kosalan King said to Dhanancaya through a messsenger: 
“Householder, we are here in too big a crowd. We might be causing a burden to you if we 
were to stay long. Maybe, you should think of the time for sending the bride to Sãvatthi.” 
To which, Dhanancaya replied through the messenger: “Great King, now is the raining 
season. Your army will find it difficult to make a journey. Let the provision of every need 
of your army be my responsibility. I would request your Majesty to return to Sãvatthi only 
when I make the send-off.” 

From the time of the arrival of Mĩgãra and his party, the whole of Sãketa was in a íestive 
atmosphere. Three months passed in gaiety. The rain-retreat period had ended. It was 
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October. The great ornamental dress for the bride was still in the goldsmith’s hand, nearing 
completion. Dhanancaya’s executives reported to him that although every item needed in 
hosting the big gathering from Sãvatthi was no problem but they had met with a shortage 
of fuel for cooking. Dhanancaya ordered that all the stables for his horses and sheds for his 
elephants be dismantled for fuel. But these structure lasted only fifteen days as fuel and the 
matter was conveyed to Dhanancaya again, who said: “Wood fuel would be hard to get 
during the raining period. So, open all my textile Stores, make strips of rough cloth into 
ropes, soak them in oil vats and use them as fuel.” In this expedient way another fifteen 
days supply of fuel for cooking was made available, by which time the great ornamental 
dress for the bride was completed too. 

The bride was sent to the bridegroom on the next day, aíter the great bridal dress was 
completed. On the day of her departure, Dhanancaya called his daughter, Visãkhã, to his 
side and gave this admonition: 

“Dear daughter, a housewife, who is to serve her husband íaithíully in his household, 
should know these principles and practise them accordingly: 

(At that time Mĩgãra was listening in the next room.) 

“Dear daughter, a daughter-in-law living in the parents-in-law’s house:- 

(1) should not take out the fire from the inside of the house; 

(2) should not take the fire from outside into the house; 

(3) should lend only to those who returned what they borrowed; 

(4) should not lend to those who do not return what they borrowed; 

(5) should give to those whether they give you or not; 

(6) sít peaceíully; 

(7) eat peaceíully; 

(8) sleep peaceíully; 

(9) tend to the fire respectíully; 

(10) worship the deities of the house. 

(The implications of these ten points have been discussed in Chapter 35: Story of 
Cũlasubhaddã.) 

On the following day, Dhanancaya had all his guests assembled together and in the midst 
of the Kosalan army appointed eight learned householders to be patrons of Visãkhã at 
Sãvatthi, with the request that they, as a body, gave hearing and settled any disputes that 
might arose concerning her daughter. Then, he had the bride garbed in the great bridal 
dress of gold lace and jewels, worth nine crores. He gave her a hundred and fifty-four 
cartloads of money for her toiletry, five hundred maid servant, five hundred coaches which 
were drawn by thoroughbred horses and a variety of useíul items in one hundred pieces for 
each kind. Having bequeathed these things, as his wedding present, in íront of the 
assemblage, he íirst made a send-off for the Kosalan King and Mĩgãra the householder. 

When it was time for Visãkhã to start her journey, Dhanancaya called the controller of 
his cattle yards and gave these instructions: “My men, my daughter will need in her new 
home milk cows and thoroughbred bulls for harnessing to her carts. Let a herd of cattle 
that will fill the road to Sãvatthi for an area of eight usabhas (140 spans) in breadth and 
three gãvutas in length (i.e. 3/4 yojana) be let out from the pens. The landmark for three 
gãvutas is from the pens to a certain ravine. When the loremost cattle in the herd reached 
that ravine, let a drum signal be made so that the pens can be closed in time.” And the 
responsible persons complied íaithíully. As soon as the pens were opened, the stoutest 
milk-cows only came out. But when the pens were closed, strong draught oxens and bulls 
jumped over the íence and followed Visãkhã. This was the result of Visãkhã’s past merit, 
(more particularly, during the time of Buddha Kassapa, whenever she made oííering of 
food to the Sangha, she used to persuade the offerees to take various delicacies even aíter 
they had taken their fill.) 
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Visakha entered Savatthi 

When Visãkhã’s carriage arrived at the City of Sãvatthi, she considered whether she 
should enter the City seated in her coach or stand up, exposing herselí to public view. 
When she remembered the great bridal dress ( mahãlatã ) that she was vvearing, she thought 
it wise to expose herselí' by standing in her carriage so that the greatness of her unique 
bridal dress would be seen by all. As she did so, every citizen of Sãvatthi, who saw her was 
excited, saying among themselves: “Here she is! The íamous Visãkhã! How exquisitely 
beautiíul! And look at that gorgeous bridal dress she wears! How becoming she looks in 
that wonderful dress!” Thus, Visãkhã’s entry into her new residence at Mĩgãra’s house was 
a ílying success. 

Right from the moment of her presence in Sãvatthi, the citizens were iresh with the 
memories of their long stay in Sãketa as guests of honour to Dhanancaya, who had so 
lavishly and caringly treated them. So they started sending giíts to Visãkhã according to 
their means. Visãkhã distributed the giíts to various other citizens of Sãvatthi, ensuring that 
all houses received them. In this way, the citizens of Sãvatthi were soaked in charity from 
her íirst day there. 

On the íirst night of her arrival at her father-in-law’s house, as soon as the íirst watch of 
the night had passed, (and it was bedtime) a thoroughbred íemale ass in Mĩgãra’s house 
gave birth to a foal. She had her maid servants hold up the lamps and she attended to the 
delivery of the foal. She had the mother ass bathed in hot water and then had oil applied 
onto her body. Aíter seeing through these operations, she went back to her chamber. 

Wedding Reception at Mĩgãra’s House 

Mĩgãra held a reception for seven days in his house, on the occasion of his son’s 
wedding. Even though the Buddha was staying in the Jetavana monastery, Mĩgãra, being a 
follower of diííerent íaiths, disregarded the Buddha for the occasion of his son’s wedding, 
but, instead, he invited a houseíul of naked ascetics. He called Visãkhã to make obeisance 
to the ‘Arahants’. When Visãkhã heard the word ‘Arahant’, she, being an ariya herselí, a 
Stream-Enterer, eagerly went to see the so called ‘Arahant’. She was greatly disappointed 
to see the naked ascetic. “How could these shameless fellows be ‘Arahant’?” she made her 
judgment and wondered why her father-in-law asked her to pay respect to them. “Fie! 
Fie!,” she uttered in disgust and turned away. 

The naked ascetics, on their part, were angry at Visãkhã’s behaviour. “Householder,” 
they said to Mĩgãra, “can’t you get a better daughter-in-law? Why have you made this 
detestable woman, a follower of Samana Gotama, a member of your household? Cast away 
the demon of a woman!” But Mĩgãra thought that he could not expel his daughter-in-law on 
the advice of the naked ascetics, for she came of a high class status. So, he had to palliate 
his teachers by saying: “Teachers, young people are reckless and say things intentionally or 
otherwise. Would you kindly keep your patience?” 

Mĩgãra was touched to The Quick 

Being a good daughter-in-law, Visãkhã attended on her father-in-law respectíully. She 
made him sit on a high Seat, and served him with milk-rice in vvhich undiluted milk was 
used. She ladled it out of gold spoon into a vessel and gave it to Mĩgãra who relished the 
meal. At that time, a bhikkhu, on his alms-round, stood at Mĩgãra’s door. Visãkhã saw the 
bhikkhu but, knowing her father-in-law as a follower of naked ascetics, she thought it wise 
not to tell him about the presence of the bhikkhu but merely moved herselí aside so that the 
bhikkhu would stand in direct view of Mĩgãra. Foolish as he was, Mĩgãra did see the 
bhikkhu but pretended not to notice him with his face turned down to his meal only. 

Visãkhã knew that her father-in-law was purposely ignoring the bhikkhu, so she went to 
the bhikkhu and said: “Empty-handed, I pay homage to you, Venerable Sừ. My father-in- 
law lives only on old food.” 

Hearing this, Mĩgãra was irritated to wit. When Visãkhã derided the naked ascetics, he 
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could bear it. But now that his daughter-in-law said that he was eating excreta (which he 
interpreted Visãkhã’s word “old food”), he could not bear it. He held away his hand from 
the vessel he was eating from and said angrily to his attendants: “Keep this milk-food! 
Expel Visãkhã from this house. Look, while I am eating this auspicious milk-food in my 
auspicious house, Visãkhã says: ‘I am eating human excreta!’ ” However, the whole of the 
household staff were Visãkhã’s servants, and who would take Visãkhã by the hand or by 
the feet and expel her? Far from doing physical violence against her, nobody in the house 
dared even to offend her by word. 

Visãkhã asserted Her Right 

When Visãkhã heard her father-in-law’s angry words, she spoke to him cordially and 
respectíully: “Father, I am not obliged to go away from this house by your command, 
which is not right and proper. You have not brought me to this house like a water carrier 
girl. A good daughter, whose parents are still living, does not obey this kind of unlawful 
command. To see to righteous behaviour on all sides, my íather had, on the day of my 
departure, appointed a panel of eight wise householders, saying: “If there should arise any 
problem concerning my daughter, you would be pleased to hear the case and settle it.” 
These eight people are my father’s trustees in whom my security lies. Would you reíer my 
case to them now?” 

How The Problem was resolved 

Mĩgãra thought Visãkhã’s words were sensible. He sent for the panel of eight learned 
householders and laid his complaint, saying: “Gentlemen, this girl Visãkhã has not been in 
this house for a week and she insulted me, who lived in an auspicious house as someone 
who eats excreta.” 

Elders: Now, daughter, did you say as the householder has alleged? 

Visãkhã: Fathers, my father-in-law might like to eat excreta. I never reíerred to him as 
an eater of excreta. The fact is that as he was eating milk-rice cooked with 
undiluted milk, a bhikkhu stood at his door for alms-food. My father-in-law 
ignored the bhikkhu. So, I went up to the bhikkhu and said: ‘Empty handed, I 
pay homage to you, Venerable Sir. My father-in-law lives only on old food.’ 
By this, I meant to say that my father-in-law does no deed of merit in his 
present existence but is living only on the íruit of his past merit. 

Elders: Householder, in this case, our daughter is not at íault. She has spoken 

reasonably. Why should you be angry? 

Mĩgãra: So be it, gentlemen. But his young girl had from the very íirst night in this 

house ignored her husband and absented herselí' from the house. 

Elders: Dear daughter, did you absent yourselí as alleged? 

Visãkhã: Fathers, I did not go to any other place but the fact is that I was attending to 
the birth of a foal by a thoroughbred ass at the stable that night. I considered 
it my duty to do so. I had my maid servants held the lamps and I supervised 
the proper delivery of the foal. 

Elders: Householder, our daughter had been dutiíul and done what even your maid 

servants could not do. She had done it for your good only. And should you 
take it as an oííence? 

Mĩgãra: So be it gentlemen. But I wish to complain about her íather, Dhanancaya’s 

admonition to her on the day of her departure from her house. She was told 
(1) ‘not to take out the fire from the inside of the house.’ How would it be 
possible for us not to give the fire when needed by our next door neighbours? 

Elders: Dear daughter, were you told by your íather as said by the householder? 

Visãkhã: Fathers, my íather did not mean Tire’ in the ordinary sense. What is meant is 
that the aííairs of my parents-in-law and his íamily should not be divulged to 
the servants who are outsiders. If I were to do that, I would be causing 
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unnecessary trouble at home. My íather uses the expression, ‘the fire from the 
inside of the house’ in this sense only. 

Mĩgãra: So be it, gentlemen. But then her íather also said that (2) ‘she should not take 

the fire from outside into the house.’ How would it be possible for us not to 
take the fire from another house (i.e. outside our house), in case all the fire 
had gone out in our home? 

Elders: Dear daughter, is that true? 

Visãkhã: Fathers, my íather did not mean ‘fire’ in the ordinary sense. What is meant 
here is that what the servants say in criticising the íamily should not be 
reported to the members of the family. If I were to do so, I would be causing 
unnecessary trouble at home. My íather used the expression, ‘the fire from 
outside’ in this sense only. Also when my íather said: 

(3) ‘You should lend only to those who return what they borrow.’ This is not 
to let those deíaulters, who fail to return the things they borrow from me, get 
the better of me. 

(4) ‘You should not lend to those who do not return what they borrow.’ This 
is not to let the deíaulters exploit my goodness. 

(5) ‘You should give to those whether they repay you or not.’ This meant to 
be liberal to the poor relatives or íriends who come to see me. I should make 
gifts to them regardless whether they can repay me or not. 

(6) ‘You should sit peaceíully.’ means I should show deíerence to my íather- 
in-law and mother-in-law. When they approach, I should stand up. 

(7) ‘You should eat peaceíully.’ means I should not eat beíore my parents-in- 
law and my husband have eaten. Only when they have had sufficient to eat, 
then I should eat. 

(8) ‘You should sleep peaceíully.’ means I should not go to bed beíore my 
parents-in-law and my husband have gone to bed. Only after I have tended to 
their needs and they have retired, then I should go to bed. 

(9) ‘You should tend to the fire.’ means I should consider my parents-in-law 
and my husband as the fire or the dragon that are to be always held in 
reverence. They should be attended on with respect. 

Mĩgãra: So be it, gentlemen. But what about her father’s admonition, ‘to worship the 

deities of the house’? 

Elders: Dear daughter, what is it that your father-in-law wants to know? 

Visãkhã: Father, it is true that my íather told me (10) ‘to worship the deities of the 
house.’ By these words, my íather admonished me that when I become a 
housewife, I should give alms-food to bhikkhus who stand at my door for 
alrns. Only after offering alms-food to them, should I eat. 

Elders: Householder, you seem to please yourselí by ignoring bhikkhus who corne to 

you for alms-food. 

Mĩgãra found no word to retort this sarcastic remark and held down his face. 

Visãkhã’s Triumph 

Then the eight learned householders said to Mĩgãra the householder: “Householder, is 
there any other fault with our daughter?” Mĩgãra admitted that there was none. They 
continued: “Householder, in spite of her innocence, why did you expel her from your 
home?” Then Visãkhã stood up and said: “Fathers, I did not deem it wise to obey to my 
father-in-law’s rash command in expelling me. For my íather had entrusted me to your 
care and to settle my problem concerning myselí. Now that I am cleared of my fault, I am 
happy to go.” 

Visãkhã then returned to her private chamber and ordered her male and íemale servants 
to prepare coaches and do other things for travel. Thereupon, Mĩgãra called the eight-men 
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panel of trustees and apologised to Visãkhã for his fault in their presence: “Dear daughter, 
I had been reckless. Forgive me.” Visãkhã, seeing her opportunity, said to her father-in- 
law: “Dear íather, I really forgive you for what is íorgivable. Only that I wish to lay down 
a condition, which is, I, as an unshakeable devotee of the Buddha, cannot stay away from 
the Sangha, if only I be allowed to make offering to the Sangha freely, I shall stay here. 
Otherwise, I leave.” 

To which Mĩgãra promptly replied: “Dear daughter, you are at liberty to do so.” 

Mĩgãra The Householder attained Stream-Entry Knowledge 

Thereaíter, Visãkhã invited the Buddha to her house the next day for an offering of food. 
On the following day, the Buddha went to her house, accompanied by a big number of 
bhikkhus, who íilled the house and were given Seat. Naked ascetics, on learning the visit of 
the Buddha to Mĩgãra’s house, took a keen interest and sat vvatching around it. 

Visãkhã made her food oííerings and poured the libation water. Aíter that she sent her 
assistant to iníorm her father-in-law that everything was ready to serve the meal to the 
Buddha and His Sangha, and invited him to attend to the Buddha personally. Mĩgãra, who 
was under instructions by his teachers, the naked ascetics, replied to Visãkhã: “Let my 
daughter herselí attend on the Buddha.” Visãkhã proceeded to do so, offering the Buddha 
with various kinds of delicious food and beverages. Aíter that, she iníormed her father-in- 
law that the oííering of food to the Buddha had íinished and she invited him to join in 
listening a discourse by the Buddha. 

Mĩgãra’s past merit now began to tell on him, for he thought to himselí: “If 1 were to 
reíuse the invitation it would be very wrong.” He got an inner urge to listen to the 
Buddha’s discourse, and went to where He was sitting. However, his teachers, the naked 
ascetics, advised him to be screened off from the Buddha if he were to listen to His 
discourse. His servants thereíore drew a curtain around the place where he was to sít. 

The Buddha preached His discourse as if asserting His own power of letting any listeners 
to hear Him well, however hidden or far away from Him, whether divided by a wall or as 
distant as the whole extent of a world-system. As if a big mango tree laden with its golden 
ripe fruit was shaken from its trunk, the Buddha directed His sermon beginning with alms- 
giving, through morality and the celestial forms of existence, culminatmg in pagga haìa. 
(Note here that when the Buddha made a discourse, everyone among the audience, 
whether in front of Him or at His back, whether thousands of world-systems away, 
or even in the topmost Brahmã realm of Akanittha, íeels that the Buddha is 
addressing him alone, face to face. It is like one’s relationship with the moon, 
which rides on the sky in her own course, but which seems to you to be alvvays 
above your head. This unrivalled power of the Buddha is the result of His fulfilling 
the Períections, more particularly, His supreme sacriíices in giving away His head 
or limbs, His eyes or heart, or His íreedom by serving others as a slave, or as in 
Vessantara’s existence when He gave His young son and daughter to an old 
Brahmin, or His own wife, Maddĩ devĩ.) 

— Commentary on thc Dhammapada, Book 1 — 

At the end of the discourse, Mĩgãra was established in the írưition of Stream-Entry 
Knowledge. He liíted the screen and laid prostrate at the Buddha’s feet in five-fold contact, 
and extolled Visãkhã beíore the Buddha’s presence, with these words: “Dear daughter, 
from this day on, you are my mother!” Since then Visãkhã came to be known as ‘Mĩgãra’s 
mother’. (This is what is mentioned in the Commentary on the Anguttara Nikãya. In the 
Commentary on the Dhammapada, which follows the reciters of the text, it is mentioned 
thus: ‘Mĩgãra came out of the screen, came to his daughter-in-law, and putting her breast in 
his mouth, exclaimed: ‘From today on, you are my mother!’ Since then Visãkhã came to be 
known as ‘Mĩgãra’s mother’. Later, when a son was born to her, he was called ‘son of 
Mĩgãra, the householder’.) 

In this connection, the commentary on the Anguttara Nikãya gives only a brieí account of 
Visãkhã, but for the beneíit of the reader, the events connected with her will now be 
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related based on the Commentary on the Dhammapada.) 

Mĩgãra’s Wife also attained Stream-Entry 

After recognizing his daughter-in-law as his mother, Mĩgãra went to the Buddha and 
prostrating himselí at His feet, holding them adoringly and kissing them with his mouth, 
said: “Venerable Sir, previously I had not known as to making giíts to what type of person 
is of great beneíit. Now I have come to know it, thanks to my daughter-in-law. Now I am 
saved from the wretched destinations, the miserable States of a aya. The arrival of my 
daughter-in-law, Visãkhã, has brought me my welfare and happiness.” Further, he uttered 
this verse in elation: 

“(Venerable Sir,) Today I have come to understand as to making giíts to what type 
of person is of great beneíit. My daughter-in-law, possessor of noble 
characteristics, has indeed (due to any past merit) come to my house to my 
beneíit.” 

On the next day also, the good Visãkhã invited the Buddha for another offering of food. 
Then, on the following day, her mother-in-law also became a Stream-Enterer. From that 
day onwards, Mĩgãra’s house was an open door for all needs related to the Teaching. 

(A Myanmar rhyme translated in prose:) 

“The arrival of noble person at a house, 

Opens up the door to the Eightfoỉd Path 
For its many residents, 

Facilitating their entry to Nibbãna. ” 

Visãkhã was honoured by Her Father-in-law 

Then Mĩgãra thought to himselí: “My daughter-in-law, Visãkhã, is my great beneíactor. I 
should repay my debt of gratitude to her. The pahãìatã bridal gown is too cumbersome for 
her to wear daily. I shall give her a suitable dress of distinction which may be worn by her 
by day or by night and in all her bodily postures.” So thinking, he had a solid but ílexible 
and easy-to-wear garment worth a hundred thousand ticals of silver, called Ghanamatthaka, 
made for Visãkhã. When the dress was ready, he invited the Buddha and His Sangha to an 
offering of food. He let his daughter-in-law bathed in sixteen pots of scented water, and 
put on the special dress in the presence of the Buddha, in which she was to pay homage to 
the Buddha. The Buddha spoke words in appreciation of the offering and returned to the 
monastery. 

From that time onwards, Visãkhã’s life was one of meritorious deeds such as giving 
charity in which she took great delight, and which she could afford to do much as she like. 
She won wide recognition as the great íemale lay supporter after she obtained eight special 
privileges as boon from the Buddha 1 . Her story was comparable to that of the moon in the 
sky. Her reputation as the head of a big lamily also was noteworthy, for she had ten sons 
and ten daughters who had, (like herselí) ten sons and ten daughters each. These four 
hundred grand-children had also ten sons and ten daughters each. Thus making a total of 
eight thousand great grand-children. 

The ancient Theras versiíied this fact thus: 


1. The eight privileges as boons: 

(i) liíelong privilege of donating robes to the Sangha for use in the raining season, 

(ii) the privilege of oííering food to visiting bhikkhus, 

(iii) the privilege of oííering food to travelling bhikkhus, 

(iv) the privilege of oííering food to sick bhikkhus, 

(v) the privilege of oííering food to the bhikkhus who were nursing the sick ones, 

(vi) the privilege of oííering medicine to sick bhikkhus, 

(vii) the liíelong privilege of oííering gruel (for breakíast), 

(viii) the privilege of offering under lower robes to bhikkhunĩs. 

(See details in Vinaya Mahãvagga) 
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“For having twenty children, four hundred grand-children and eight thousand 
great-grand-children, Visãkhã is renounced throughout the Southern Island 
Continent.” 

Some Distinctive Qualities of Visãkhã 

Visãkhã lived up to 120 years of age. Not having a single grey hair, she looked alvvays as 
if the age of a sixteen year old. When she went to the Buddha’s monastery, accompanied 
by her children, grand-children and great-grand-children, she was undistinguishable from 
them. 

When people saw Visãkhã vvalking, they never felt satisíied with watching her walk. But 
when she stood, she looked as graceíul; when she sat or when she was lying down, people 
thought her very graceíul in that posture. 

She had physical might equivalent to five great elephant bulls. On one occasion, the King 
of Kosala, wishing to test her reputed strength, let loose a great elephant bull in her 
direction. The beast ran towards her menacingly with its trunk upliíted. (Visãkhã’s five 
hundred companion girls ran away in fear. Some of her five hundred companions hugged 
her, (as if to saíeguard her). This is a Sri Lankã version.) “What’s up?” she asked them. 
They said: “Maiden, the King wants to test your strength and sent an attacking elephant 
bull at you!” 

Visãkhã thought: “What use with running away from this beast? And if I were to handle 
it squarely, it would be crushed.” So thinking, she gently took the beast’s trunk in her two 
íingers and turned him off, which sent him reeling. The out lookers cheered Visãkhã coolly 
and then proceeded home. 

The Construction of The Pubbãrãma Monastery 

Visãkhã was widely known as the auspicious lady, not only for her perennial beauty, but 
also for the health and robustness of her children and grand-children for none of them died 
beíore the end of their life span. The citizen of Senath would invite Visãkhã as the guest- 
of-honour whenever they held ceremonial olTerings. One day, after attending such a 
íunction and was proceeding to the Buddha’s monastery, she thought it lacking in modesty 
if she went belore Him, attired in her gorgeous mahãlata dress. So, at the entrance to the 
monastery, she entrusted it to her maid servant who was reborn into the world due to 
Visãkhã’s past great deed, for she had to be, like Visãkhã, as strong as the equivalent of 
five great elephants bulls. 

(She left the great gown with her to be kept with her until she carne back from the 
Buddha’s presence aíter hearing a discourse.) 

Leaving the mahãlata dress with her maid-servant and putting on the Ghanamatthaka 
dress instead, Visãkhã went beíore the Buddha and listened to a discourse. Aíter the 
discourse, she made obeisance to Him and left the monastery. The maid-servant left the 
mahãlata dress at the place where she was listening to the Buddha’s discourse and 
íorgotten to collect it when she left. It was Venerable Ãnanda’s routine duty to collect 
things left through íorgetíulness of visitors to the Buddha’s monastery. On that day, when 
he íound Visãkhã’s mahãlata dress, he reported it to the Buddha who asked him to store it 
away in a suitable place. The Venerable Ãnanda picked it up and hung it at one end of the 
ílight of stairs. 

Visãkhã then went around the various places in the Jetavana monastery together with 
Suppiya 2 , a well-known íemale lay-disciple, to find out the needs of the guest bhikkhus, the 


2. Suppiyã the íemale lay disciple was the wife of Supiyã the Householder of Bãrãnasĩ. This couple 
were highly devoted to the Triple Gem. They were regular supporters of the Sangha with regard to 
the four bhikkhu requisites. The íemale disciple Suppiyã once sacriíiced her own ílesh from the 
thigh to cook a Soup for a sick bhikkhus. Due to her intense devotion to the Buddha, the spot, 
where her ílesh was cut, was miraculously restored without leaving a scar. Read Vinaya 
Mahãvagga. 
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sick bhikkhus, and bhikkhus who were on a journey. It was usual for junior bhikkhus and 
novices who needed ghee or honey or oil to bring containers to be íilled by the two visiting 
ladies on such rounds. 

After she had visited the sick bhikkhus, the junior bhikkhus and sãmaneras and attended 
to their needs, she left the Jetavana monastery by another gate. Beíore leaving the 
monastery compound, Visãkhã asked her maid-servant to bring the mahãìata dress for her 
to wear. Then only the maid remembered about it and said: “My lady, I have forgotten to 
pick it up.” 

“Then, go and fetch it,” instructed Visãkhã. “But,” she continued, “in case the Venerable 
Ananda were to have moved it to another place himselí, say to him that the dress Ịs to be 
considered as donated to him.” She said this because she knew that the Venerable Ãnanda 
alvvays kept in his custody all articles left by forgetful visitors of all the four classes to the 
Jevatana monastery. 

When the Venerable Ãnanda saw Visãkhã’s maid-servant, he asked her why she returned. 
And being told of the mahãlata dress, the Venerable Ananda said to her: “I have hung it at 
one end of the staừvvay. Go and get it.” Then she said: “Venerable Sừ, my lady has 
instructed me that if the dress had been held in the hand of your reverence, she would not 
take it back because she would deem it already donated to you.” The maid went back to 
Visãkhã and reported the matter to her. 

Then, Visãkhã said to her: “My girl, I consider it donated to the Venerable Ãnanda. I 
have no desire to wear it after the Venerable had handled it. However, keeping it in his 
custody would be troublesome to him. I will donate something that is proper for the Sangha 
to use. Go and get it.” And the maid did as she was bidden. Visãkhã sent for the goldsmith 
and let them appraise the value of the mahãìata dress. The goldsmith said: “This dress 
worths nine crores in material value plus a hundred thousand in vvorkmanship.” Visãkhã let 
the mahãlata dress being displayed on an elephant and put it for public sale. 

But there was no one who could afford to buy a dress worth a íortune. Moreover, there 
were no women who could withstand the sheer weight of that bejewelled great gown. As a 
matter of fact, there were only three women on earth who could afford and wear this kind 
of dress. They were: 

(1) Visãkhã. 

(2) Mallikã (i.e. a native of Malla province) wife of Bandula the Commander-in-Chief. 

(3) the daughter of the King of Bãrãnasĩ. 

Since there was no buyer of the great dress, Visãkhã herselí bought it at the appraised 
price (of nine crores and a hundred thousand). She put the money in a cart and took it to 
the Jetavana monastery where,_after making obeisance to the Buddha, she said to Him: 
“Venerable Sir, the Venerable Ãnanda, in keeping my mahãlata dress in his custody, had 
handled it. From that time onwards, it is not proper for me to wear it. Thereíore, I have 
sold it out for the beneíit of the Sangha and in such a way the Sangha might properly put it 
to use. Since there was no one who could buy it, I have now bought it at its sales value of 
nine crores and a hundred thousand. In which way, out of the four requisites should this 
money be utilised?” The Buddha said: “It would be íitting if you build a monastery for the 
Sangha near the eastern gate of this City (Sãvatthi).” Visãkhã was very glad to hear this. She 
bought a piece of land for the site of the monastery for the price of nine crores. The 
building was to cost her another nine crores. Construction soon began. 

Venerable Moggallãna supervised The Consttuction of The Monastery 

One morning, the Buddha reviewed the world for beings deserving of Enlightenment and 
he saw Bhaddiya, the son of the householder of Bhaddiya, who had had his íormer 
existence in the deva realm. So, aíter His meal in the house of Anãthapindika, the Buddha 
went in the direction of the northern gate of Sãvatthi. 

(It may be noted that the Buddha usually received oííering of alms-food at 
Visãkhã’s house. Aíter which, He would go through the city’s Southern gate to 
Jetavana monastery as His residence. If, He received His alms-food from 
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Anãthapindika, He would go through the city’s eastern gate to the Pubbãrãma 
monastery as His residence. When He left the City by the northern gate, people 
understood that He was taking a journey.) 

When Visãkhã heard the news of the Buddha taking the northern gate, she went to see 
Him and said: “Venerable Sir, are you making a journey?” The Buddha replied: “Yes, 
Visãkhã, it is so.” Visãkhã said: “Venerable Sir, I have sacriíiced such big íortune (of nine 
crores) to build a monastery for your use. Would you wait till the building is complete?” 
“Visãkhã, my present trip cannot be postponed.” Then, Visãkhã understood that the Buddha 
had in mind some prospective disciple whose past merit having ripened, was due for pagga 
haìa, and said: “Venerable Sir, in that case, would you leave behind some bhikkhus who 
would supervise the construction?” Thereupon, the Buddha said: “Visãkhã, take the alms- 
bowl of the bhikkhu of your choice.” 

Visãkhã had a natural liking for the Venerable Ãnanda. However, she thought that the 
Venerable Mahã Moggallãna, with his great powers, would be a real help in the expeditious 
completion of her monastery. So, she took the alms-bowl of the Venerable Moggallãna, 
who glanced towards the Buddha. The Buddha said to the Venerable: “Moggallãna you and 
your followers of five hundred bhikkhu will stay behind.” And so the Venerable 
Moggallãna became the bhikkhu to supervise Visãkhã’s monastery construction. 

By the great power of the Venerable Mahã Moggallãna, big distances as much as fifty or 
sixty yọịanas were made every day by the people who collected building materials. In 
carrying them too, they could do it without great hardship. No mishaps such as broken 
axles in the carts ever occurred. Soon, the two-storey seven-tier monastery was completed 
on a clear and level site of eight karisas wide. The seven-tier monastery had five hundred 
chambers on the ground Hoor and five hundred chambers on the íirst floor. Around the 
main building, she added, for better perspective and practical useíulness, five hundred 
meditation cubicles, five hundred smaller tiered monastic dwellings and five hundred 
stairways. 

The Donation Ceremony that lasts for Four Months 

The Buddha returned from His tour aíter nine months. By that time, the construction of 
the Pubbãrãma monastery had been completed, thanks to the supervision of the Venerable 
Mahã Moggallãna. Visãkhã had a broad gold plate, about the size that might contain sixty 
water pots, íashioned for the pinnacle of the monastery. When she heard that the Buddha 
was returning to the Jevatana monastery, she invited Him to stay in her new monastery, 
known as the Pubbãrãma (the eastern) monastery, together with His Sangha, because she 
wanted to hold ceremonies marking the donation of the monastery. She said: “Venerable 
Sừ, I would request the Bhagavã to stay in this monastery for the four raining months.” 
The Buddha having acceded to her request, she made great offerings of food to the Buddha 
and His Sangha. Then, a íemale íriend of Visãkhã went to her and requested a íavour: 
“Friend Visãkhã, I would like to donate a piece of íloor cover worth a hundred thousand 
ticals to your monastery. Kindly show me where I should put it.” Visãkhã replied: “Very 
well, íriend, look for the place yourselí, for if I were to say: ‘There is no place for your 
íloor cover, you might misunderstand me.’ ” Her friend went about the great monastery, 
inspecting very part of it, at both the two storeys, but could not find a spot which was not 
already covered with Hooring material of the same quality or better than the one she had 
brought. She was greatly disappointed and wept in a corner. 

The Venerable Ãnanda saw her weeping and asked her the reason. She told him her story. 
The Venerable Ãnanda then consoled her: “Do not worry, I will show you the spot where 
you may spread your ílooring material,” and he pointed to her an uncovered spot at the end 
of the stairvvay which was the place for the Sangha to wash their feet. She was told that all 
the bhikkhus would step over that ílooring beíore the monastery, after washing their feet 
and that would be a really meritorious thing for her as the donor. (That was the only spot 
which Visãkhã’s attention missed.) 
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Offerings of The Four Bhikkhu Requisites to The Sangha 

For four raining months, Visãkhã made oííerings of the four bhikkhu requisites to the 
Buddha and His Sangha. On the full moon of Tazaungmon (i.e. November) she donated 
robe material of superior quality. The lowest quality received by a newly admitted bhikkhu 
was worth one thousand. All the bhikkhus also received the four-foods concoction, ca tu 
padhu, to fill their alms-bowl full. The four months long oííerings that marked her 
donation of the Pubbãrãma monastery cost her nine crores. 

Thus, the site costing nine crores, the building, nine crores, and the ceremonial offering, 
nine crores, made a total of twenty-seven crores which Visãkhã incurred in her donation 
towards the Pubbãrãma monastery, a sum of money which very few women did on such a 
scale, and more remarkable for her since she lived in the house of a non-believer. 

Exultation of Visãkhã on Her Good Deed 

On the evening of the end of the four month long ceremony, Visãkhã amidst her big 
company of offerings was very happy in her thought that her liíelong ambition had been 
íulíilled. In sheer exultation, she sang the following five stanzas in a wonderfully 
melodious voice while going round the big monastery: 

(1) “Ah! My cherished ambition with the thought: ‘When would I (having made my 
earnest wish and acquữing merit over a hundred thousand world-cycles) be able to 
build a monastery of fine cement concrete structure that would delight every visitor, 
(bhikkhu and layman alike)? It is íulíilled now! 

(2) “Ah! My cherished ambition with the thought: ‘When would I be able to donate 
monastic living place for the Sangha, complete with couch, reclining chair, cushion, 
pillovv, etc.?’ This thought that had occupied my mind, setting Nibbãna as my goal, 
since the time of Buddha Padumuttara. It is fulfilled now! 

(3) “Ah! My cherished ambition with the thought: ‘When would I be able to make 
offerings of food to the Sangha, (the merit whereof accomplishing long life, personal 
charm (beauty), happiness, strength and intelligence), comprising the seven types of 
food offering, such as food oííering by casting lots, etc.; rice cooked in meat, etc.?’ 
This thought that had occupied my mind, setting Nibbãna as my goal, since the time of 
Buddha Padumuttara. It is íulíilled now! 

(4) “Ah! My cherished ambition with the thought: ‘When would I be able to donate robes 
to the Sangha, that is robes made of costly Kãsi cloth, cloth made from cotton íibre, 
etc.?’ This thought that had occupied my mind, setting Nibbãna as my goal, since the 
time of Buddha Padumuttara. It is íulíilled now! 

(5) “Ah! My cherished ambition with the thought: ‘When would I be able to donate to the 
Sangha the physician’s íormula as medicine, that is, the four-food concoction 
comprising ghee, honey, sesame oil and molasses?’ This thought that had occupied my 
mind, setting Nibbãna as my goal, since the time of Buddha Padumuttara. It is íulíilled 
now!” 

— Commentary on the Dhammapada — 
Visãkhã was named The Foremost 

In the morning, Visãkhã’s house was aílame with the colour of the saííron robes of 
bhikkhus Corning and going freely, and the atmosphere was vibrating with the movement of 
bhikkhus whose robes íilled the air with the odour of the dye-stuff. As in the house of 
Anãthapindika, Visãkhã’s house had meals cooked for oííering to bhikkhus of varying 
needs, namely, the travelling ones, the sick ones, the visiting ones. 

In the morning, Visãkhã oííered food to these bhikkhus. In the aíternoon, she would go to 
the Buddha’s monastery with her maids, carrying medicinal properties, such as ghee, 
butter-milk, honey and molasses, and also eight kinds of beverages made from Eugenia, 
mango, the Indian butter íruit, the Uraria lagopoides, the madhuka drink, two kinds of 
banana, and nectar of the lotus and offered them according to the needs of the bhikkhus. 
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Then she would listen to a sermon by the Buddha beíore returning home. (This is a typical 
day for Visãkhã, replete with meritorious actions.) 

Thereíore, on one occasion, the Buddha was naming toremost íemale lay-disciple 
according to their merit, He declared: 

“Bhikkhns, among My female lay disciples who delight in charity, Visãkhã 
is the íoremost.” 


3 & 4. KHUHUTTARA and SAMAVATI 
(a) Theứ Past Aspừations 

The íuture Khujjuttarã and the íuture Sãmãvatĩ were reborn into the íamilies of rích men 
in the City of Hamsãvatĩ, during the time of Buddha Padumuttara. As they went to the 
Buddha’s monastery to listen to a sermon given by the Buddha, the future Khujjuttarã saw 
a íemale lay disciple being named by Him as the íoremost among female lay disciples in 
learning. She had a strong desire to become one herselí. Aíter making an extraordinary 
oíTcring to the Buddha, she expressed her aspiration to Him, who predicted the fulfilment 
of her aspiration. 

The íuture Sãmãvatĩ saw a íemale lay disciple being named by the Buddha as the 
íoremost in abiding in universal goodwill. She had a strong desire to be so designated by a 
Buddha in íuture time. After making an extraordinary oíTcring to the Buddha, she 
expressed her aspiration to that designation to Him, who predicted that her aspiration 
would be fulfilled. 

These two ladies spent their whole lives in deeds of merit. At the end of their respective 
life span, they were reborn in the deva-world. Aíter being reborn in the either the deva- 
world or human world for a hundred world-cycles, the present world-system with five 
Buddhas arrived. 

During the time of Buddha Gotama, in the City of Kosambĩ, Ghosaka the householder and 
his wife made a routine alms-give of one thousand ticals everyday. (For details of this 
illustrious couple, read Chapter 27). 

(b) Khujjuttarã and Sãmãvatĩ in Theừ Existence 

Ít was during the time in which the Ghosaka couple was practising their routine 
charity that the íuture Khujjuttarã passed away from her deva existence and was 
conceived in the womb of the governess in the house of Ghosaka. She was humpback at 
birth and was called Khujjuttarã. (As to her destiny of being born a humpback and a slave 
in spite of her great past merit, we shall discuss later.) 

Sãmãvatĩ The Daughter of The Householder 

About that time, the íuture Sãmãvatĩ passed away for her deva existence and was 
reborn as the daughter of Bhaddhavatiya the householder in Bhaddiya, in the province of 
Bhaddiya. She was named as Sãmã by her parents. 

At one time, the town of Bhaddhiya suííered from íamine and the people left the town 
for other towns for their own survival. Bhaddiya the householder said to his wife: “Dear 
wife, we cannot know when this famine will end. We too must leave this place. Our í riend 
Ghosaka the householder of Kosambĩ will recognise us if he sees us. Let us go to him.” He 
told his wife about going to Ghosaka but the two Householders had known each other by 
their reputations only and had never met. They decided to go, leaving behind their servants. 
The three members of the íamily (íather, mother and daughter) went in the direction of 
Kosambĩ, travelling by stages. After going through much hardship on the way, they at last 
reached Kosambĩ and stayed in a public rest house which was outside the City. 

Sãmãvafl’s Woes 

Ghosaka the householder was making his daily alms-giving to all the needy who called at 
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his door. Destitute travellers and mendicants thronged to his house every day. 
Bhaddhavatiya the householder and his íamily were looking haggard after a hard journey. 
They decided they should not present themselves beíore Ghosaka in the present unsightly 
State but should rest and recoup themselves first. So, they remained at the rest-house while 
their daughter Sãmã was sent to the alms-giving station of Ghosaka to beg for food. 

Sãmãvatĩ, as a daughter of a householder, was reluctant to jostle through her way in the 
unruly crowds of alms-seekers. As she stood apart in a hesitant manner, her digniíied 
demeanour was noticed by the superintendent of alms distribution. He thought to himselí: 
“While everyone else is making loud noise and trying to reach out ahead of others like in a 
fisherman’s fish distribution place, this young maiden is keeping back. She must be of 
some worthy íamily. And she has a fine personality.” And so he addressed Sãmãvatĩ: “Dear 
girl, why don’t you step up and beg?” She replied: “Dear íather, how could a decent girl 
like me elbow through in such a jammed packed crowd?” 

“How many persons are there in your íamily (group)?” 

“There are three, íather.” 

The man doled out three food packages to her. 

Sãmãvatĩ gave the food to her parents. Her íather who had not eaten for some time, ate it 
greedily and died of overeating on that every day. On the next day, Sãmãvatĩ went to the 
food distribution point and asked for only two food packages. Her mother who was not 
used to poor food as this and who also was bereaved for the loss of her husband was taken 
ill that evening and died after midnight. Then, on the next day, Sãmãvatĩ went and asked 
for only one food package. 

The superintendent asked her: “Dear girl, on the first day, you asked the food package 
for three persons; on the second day, you asked only for two and now on the third day, you 
are asking for only one. Why is this?” Sãmãvatĩ told him about the death of her íather on 
the first day, her mother on second day, after midnight and that she alone survived. 

“Where do you come from?” the man inquired. Sãmãvatĩ told him how her íamily had 
fled íamine in Bhaddhiya and the consequent iníormation. “In that case,” the 
superintendent said, “you should be deemed as a daughter of Ghosaka the householder. I 
have no daughter of my own. So you will henceíorth be my daughter.” 

Sãmãvatĩ, the adopted daughter of the superintendent of the alms-distribution place, asked 
her adopted íather: “Father why is there such a din at the place?” 

“When there is such a huge crowd, there has to be a big noise,” he replied. 

“But, father, I ha ve an idea!” 

“Then, say it.” 

“Father, let there be a barbed wire íencing around the place, keep only one entrance; let 
the people go in, receive their alms, and go out on the other end, the only exit.” 

The íather took her advice and in following her instruction, the distribution centre had 
then became as quiet and digniíied as a lotus pond. 

Sãmãvatĩ was adopted by Ghosaka The Householder 

Soon aíter that Ghosaka noted the silence that prevailed in the alms distribution place 
which was usually full of noise and asked his superintendent: 

“Are you not giving alms today?” 

“Yes, I do, Master.” 

“But why is it so silent at the centre which used to be so much of a din?” 

“Ah! that is true, indeed, Master. I have a wise daughter, I have been able to maintain 

quiet at the place on the advice of my daughter.” 

“But, I never knew you had a daughter. Where have you got one?” 

The superintendent had to coníess the truth. He related to his master the circumstances 
under which Sãmãvatĩ became his adopted daughter. Thereupon, Ghosaka said to him: “O 
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man, why did you do that? You are doing a very improper thing indeed. You have kept me 
in the dark about this girl who is my daughter in this circumstance. Bring her to my house 
immediately.” The superintendent had to obey his master’s order. From then onwards, 
Sãmãvatĩ became the adopted daughter of Ghosaka who cherished her as his own daughter 
and íound for her five hundred companions, who were of her own age and from worthy 
íamilies. 

Sãmăvatĩ became Queen of King Udena 

One day when King Udena of Kosambĩ went round the City, he happened to see Sãmãvatĩ 
and her five hundred maid companions, romping (in the garden) and fell in love with her. 
On inquiring her parentage, he was told that she was the daughter of Ghosaka the 
householder. The King enquired whether she was married or not, and learning that she was 
not married, he sent his royal messengers to Ghosaka to ask for the hand of Sãmãvatĩ for 
marriage to him. Ghosaka thought to himselí: “Sãmãvatĩ is our only daughter. We cannot 
put her life at risk in the King’s court which is full of intriguing women.” So he bluntly 
reíused the King’s request. The King was íurious and ordered that Ghosaka and his wife be 
evicted from their house which was to be sealed off. 

When Sãmãvatĩ and her playmates returned and met her parents sitting miserably outside 
the house, she asked them what had happened. On hearing the story, she said to them: 
“Dear parents, why did you not tell the King’s men that your daughter would go and live at 
the palace on the condition that her five hundred maid-companions were allowed to remain 
with her there? Now, dear parents, give your reply to the King as I suggest.” Her parents 
said to her: “Very well, daughter, we did not know how you would take it (the King’s 
proposal).” 

King Udena was greatly pleased to hear the message from Ghosaka. He said: “Let all the 
maid-companions come and stay with Sãmãvatĩ, even if they number a thousand!” 
Afterwards, on an auspicious day, at the auspicious hour when the planets were íavourable, 
Sãmãvatĩ, together with her five hundred maid-companion, were conveyed to the palace of 
King Udena. The King appointed all the five hundred maids as ladies-in-waiting to his wife 
Sãmãvatĩ when he made her Queen with ceremonial anointing, and put her in a golden 
terraced mansion of her own, with full State of a Queen. 

About this time, Ghosaka and his two householder íriends, Kukkuta and Pãvãrika of 
Kosambĩ, learning the news of the appearance of the Buddha and His residence at Sãvatthi, 
went to Him. Aíter listening to a discourse by the Buddha, they were established in Stream- 
Entry Knowledge. Later, they returned to Kosambĩ after making great offering to the 
Buddha and His Sangha for fifteen days. They obtained the assurance from the Buddha that 
He would visit Kosambĩ when they would invite Him later. They built a monastery each 
and on completion of which, they sent messages to the Buddha, inviting Him to visit 
Kosambĩ. Hence, the Buddha began His journey to Kosambĩ but seeing the ripeness of past 
merit in a brahmin couple by the name of Mãgandiya, He made a detour to 
Kammãsadamma, a market town in the Province of Kuru, where He caused the 
Mãgandiyas to comprehend the Ariya Truth and then proceeded to Kosambĩ. 

Travelling by stages, He reached Kosambĩ and accepted the gift of three monasteries 
which were donated by three (Ariya) householders. When He entered the town on an alrns 
collecting round, He and His procession of bhikkhus were reviled by a gang of drunken 
men who were instigated by Queen Mãgandiya, who held a grudge against the Buddha. The 
Venerable Ãnanda suggested to the Buddha that they leave the town which appeared so 
inhospitable. Instead, the Buddha gave a discourse to the Venerable Ananda on the 
importance of taming oneselí, which was recorded in Attadanta vatthu in the Dhammapada 
verses 320, 321 & 322. The Buddha stayed on for some time in Kosambĩ in the three 
monasteries in towns. 

(For details of this episode, read Chapter 27.) 

Khujjuttarã attained Stream-Entry 
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The three householders of Kosambĩ attended on the Buddha and His Sangha in turns, 
making big offerings for a month. Then they extended the privileges of honouring the 
Buddha and His Sangha, in making great oííerings, to other people of Kosambĩ by 
organizing them into localities or association. 

One day, the Buddha and His company of large number of bhikkhus were at the house of 
a ílorist, to receive his offerings. At that time, Khujjuttarã, the personal attendant to Queen 
Sãmãvatĩ, went to buy flowers, which was her routine duty. The florist said to her: “Ah, 
dear Uttarã, I have no time to serve you this morning. I am busy attending on the Buddha 
and His Sangha. Will you lend a hand in our food offering? This good deed of yours will 
lead to your emancipation from bondage.” Khujjuttarã ate her portion of food given by the 
riorist and joined him and his people in serving food to the Buddha. She learnt by heart the 
Buddha’s discourse, which was preached to those who came near Him. At the end of the 
discourse, she was established in the Fruition of Stream-Entry. 

Sãmãvatĩ and Her Five Hundred Companions attained Stream-Entry Knowledge 

Khujjuttarã, in her daily purchase of flowers for Queen Sãmãvatĩ, usually bought only 
four ticals worth of flowers and pocketed four ticals out of the Queen’s daily allowance of 
eight ticals for flowers. But on the day she became an ariya (as Stream-Enterer), 
Khujjuttarã had no mind to steal the money entrusted to her, and bought eight ticals worth 
of flowers, which now íilled her basket. Queen Sãmãvatĩ, seeing an unusually large 
quantity of flowers in Khụjjuttarã’s basket, asked her: “Why dear Uttarã, you ha ve such a 
big basket of flowers today, unlike the previous days! Did the King increase my allowance 
for flowers?” 

Khujjuttarã, as an ariya , was now incapable of telling lies, and so confessed her previous 
misconduct. The Queen asked her: “Why, then, have you brought such a big quantity of 
flowers today?” And Khujjuttarã replied: “Because I do not steal the money today. I cannot 
do so because I have realized Nibbãna. I have comprehended the Deathlessness, aíter 
hearing the Buddha’s discourse.” 

Thereupon, Queen Sãmãvatĩ and her five hundred ladies-in-waiting spread out their hands 
and asked Khujjuttarã: “Dear Uttarã, give us a share of that Deathless Nibbãna!” 

“Dear íriends, Nibbãna is not something that can be apportioned to others. I will re-echo 

the words of the Buddha. If you are endowed with past merit you may gain Nibbãna, the 

Deathless, on hearing them.” 

“Dear Uttarã, do go ahead!” 

“But, I have to remain seated on a higher level than your seats be í o re I start making the 

discourse.” 

Queen Sãmãvatĩ arranged a higher Seat for Khujjuttarã and listened to the latter’s 
discourse, sitting at a lower level. Khụjjuttarã, exercising the Analytical Knowledge 
pertaining to an ariya , still teaching herselí for arahatship (i.e. sekkha), gave a discourse to 
Sãmãvatĩ and her five hundred ladies-in-waiting. At the end of which, all of them were 
established in the Fruition of Stream-Entry. From that time onvvards, Khujjuttarã was 
relieved of her all-round Service duties and was given the task of going to the Buddha’s 
monastery to hear His sermon and, in turn, to teach Queen Sãmãvatĩ and her ladies-in- 
vvaiting what she had learnt from the Buddha. In this way, Queen Sãmãvatĩ and her 
company of ladies-in-waiting were given regular discourses in the palace by Khụjjuttarã. 

Khujjuttarã’s Past Merit and Demerit 

Why was Khujjuttarã reborn into a slave íamily? It was due to her past evil deed. She 
had, during the time of Buddha Kassapa, made a íemale novice assist her in odd jobs (i.e. 
running errands for her). On account of that misdeed, she was reborn into a slave íamily 
for five hundred existences in succession. Why was she born with a hump-back? When she 
was a lady at the court of the King of Bãrãnasĩ beíore the advent of Buddha Gotama, she 
saw a Paccekabuddha with a hump-back who went to the palace to collect alms-food. Then 
she mimicked the Paccekabuddha in the presence of other court ladies. For that evil deed, 
she was born hump-back in the present existence which was her last existence. 
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What merit did she earn in the past to be endowed with inmate wisdom in her last 
existence? When she was a lady at the court of the King of Bãrãnasĩ beíore the advent of 
the Buddha, she saw eight Paccekabuddha carrying alms-bowls which were íilled with 
milk-rice and were piping hot. To relieve the heat on the hands of these revered ones, she 
removed eight gold bangles which she was wearing and oííered them for use as buííers 
underneath the alms-bowls. That thoughtíul deed was the merit she earned. 

Queen Mãgandĩ intrigued against Queen Sãmãvatĩ 

Although Queen Sãmãvatĩ and her five hundred ladies-in-waiting had become ariyas, they 
never had the opportunity of meeting the Buddha because King Udena was a non-believer. 
Since they were Stream-Enterers, they had a great longing to see the Buddha in person. All 
they could hope for was to get a glimpse of the Buddha whenever He was passing through 
the City. As there were no sufficient trellis windows to peep through, the ladies bore holes 
in the walls of their sleeping quarters, through which they peeped to gain precious glimpses 
of the Buddha. 

One day, as Queen Mãgandĩ was strolling outside when she noticed the small holes on the 
walls of the ladies-in-waiting of Queen Sãmãvatĩ and asked the maidens what the holes 
were for. They did not know that Queen Mãgandĩ was holding a grudge against the Buddha 
and honestly divulged their secret arrangement that had enabled them to watch the Buddha 
passing by and to honour Him by standing in their own rooms and peeping through the 
small holes on the wall. Queen Mãgandĩ thought to herselí, grinning, thus: “Now my time 
has come to avenge Samana Gotama. These girls followers of Gotama will also have their 
deserts!” 

Then, when Mãgandĩ was alone with King Udena, she said to him: “Great King, Queen 
Sãmãvatĩ and her ladies-in-waiting have given their hearts to someone else besides you. 
They are plotting against your life in a few days. They have no aííection for you. They 
have such great interest in Samana Gotama that they peep at him vvhenever He goes in the 
City. They have made holes in the wall of their rooms to get a view of Samana Gotama. 
The King did not believe her at íirst but Mãgandĩ repeated her story another time, yet the 
King still did not believe her. For the third time, she repeated it, and when the King reíused 
to believe her, she suggested that the King go to the private quarters of the ladies-in- 
vvaiting and inquired. The King did as she had suggested and saw small holes. He asked the 
ladies-in-waiting about the holes and they honestly and truly told him the purpose of holes. 
The King was not angry with them but merely ordered that the holes be closed. He let a 
trellis windows íixed on the upstairs of the ladies’ quarters. (This was the first malicious 
report on the part of Queen Mãgandĩ). 

Queen Mãgandĩ then hatched another plot. She said to the King: “Great King, let us put to 
the test the loyalty of Sãmãvatĩ and company towards you. Send them eight living hens and 
ask them to cook a meal with them for Your Majesty. “ The King did as Mãgandĩ advised. 
Queen Sãmãvatĩ, being an ariya disciple of the Buddha, was above killing and so replied to 
the King that it would not be proper to kill the hens. 

But Mãgandĩ was craíty enough. She said to the King: “Great King, say to Sãmãvatĩ to 
cook a meal with the hens for Samana Gotama.” The King did as he was told. This time, 
Mãgandĩ had the hens killed, on the way beíore they reached Queen Sãmãvatĩ, who, on 
receiving the liíeless hens, had no suspicions about them in her simple mind. She had them 
cooked and send the cooked dish to the Buddha. Queen Mãgandĩ then pointed the fact of 
Sãmãvatĩ’s behaviour to the King, saying: “Now, do you see where Sãmãvatĩ’s interest 
lies?” However, the King did not take offence against his beloved Sãmãvatĩ. (This was the 
second malicious plot on the part of Queen Mãgandĩ.) 

The Third Malicious Plot of Queen Mãgandĩ 

King Udena had three queens, viz., (1) Queen Sãmãvatĩ, (2) Queen Vãsuladattã, daughter 
of King Candapaccota of Ujjeni and (3) Queen Mãgandĩ. Each Queen had five hundred 
ladies-in-waiting. The King spent seven days with each of his three queens in turn, in their 
respective palatial mansions. Queen Mãgandĩ kept a small cobra by her side in a bamboo 
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Container which she stealthily transíerred into the King’s harp and sealed the small hole in 
it, when the King visited her. The King alvvays carried his harp wherever he went. He was 
so fond of it because its music could cast a spell on elephants which would becorne 
attracted to it player, the King. 

When the King was about to go to Queen Sãmãvatĩ, Queen Mãgandĩ said to him (as if she 
had real concern for the King’s saíety); “Great King, Sãmãvatĩ is a follower of Samana 
Gotama. She does not value your life as much as a blade of grass. She is always intent on 
doing harm to you. So, please beware.” 

Aíter the King had spent seven days with Queen Sãmãvatĩ, he went to stay with Queen 
Mãgandĩ for another seven days. She said to him: “How was it, Great King, did Sãmãvatĩ 
find no opportunity to harm you?” Then, taking the harp from the King’s hand, and 
shaking it, she exclaimed: “Why? There’s some living thing moving about inside the harp!” 
And after stealthily opened the small hole in the harp, she exclaimed: “O! death unto me! 
There is a snake in the harp!” She dropped the harp and ran away from it. The snake’s 
Corning out from the harp was enough to arouse the King’s anger. Like a bamboo íorest on 
fire, the King was hissing with fury. “Go and bring Sãmãvatĩ and all her ladies-in-waiting!” 
he shouted. The King’s men obeyed promptly. 

(A Maxim:) 

If you control yourselí, retaining righteousness and maintaining a loving heart, 
when someone get angry with you, how could you be the worse for it? 

Queen Sãmãvatĩ knew that the King was angry with them. She advised her ladies-in- 
waiting to diffuse loving-kindness towards the King for the whole day. When they were 
brought beíore the King, Sãmãvatĩ and her ladies-in-waiting were made to line up íacing 
the King who stood with bow and poisoned arrow. They remained diffusing loving- 
kindness tovvards the King, who íound himselí unable to shoot and at the same time unable 
to put down the bow and arrow. Perspiration flowed properly from his body which was 
trembling. His mouth was discharging saliva. He resembled a man who had suddenly lost 
his íaculties. 

Queen Sãmãvatĩ said to him: “Great King, are you íeeling exhausted?” 

The King replied: “My dear Queen, I do feel exhausted. Be my support.” 

“Very well, o King,” she said. “direct your arrow towards the ground.” 

The King did as he was told. Then Sãmãvatĩ wished: “May the arrow be released.” And 
the poisoned arrow were into the ground. 

At that moment, King Udena went and dipped himselí in water and in his wet cloths and 
hair, he fell at Sãmãvatĩ’s feet, saying: “Forgive me, my dear Queen. I had íoolishly acted 
under the instigation of Mãgandĩ.” 

“I íorgive you, o King,” said Sãmãvatĩ. 

“Very well, o Queen, you are full of íorgiveness towards me. From now on, you are free 
to make offerings to the Buddha. Do make offerings and do go to the Buddha’s monastery 
in the aíternoons and attend His sermons. From now on you shall be well protected.” 

Sãmãvatĩ, seizing the opportunity, made this request: “If so, Great King, would you ask 
the Buddha to arrange for a bhikkhu to come to the palace and teach us the Good Doctrine 
every day?” King Udena went to the Buddha and made the request, whereupon the Buddha 
assigned Venerable_ Ananda the task. From that time, Sãmãvatĩ and her ladies-in-waiting 
invited Venerable Ãnanda to the palace and made daily food oíTerings, after which, they 
learnt the Doctrine from him. 

(The Venerable Ãnanda had in one of his past existences oííered a needle and a 
small piece of robe material of a palm’s width to a Paccekabuddha. For that good 
deed, in his present existence, he was endowed with innate wisdom, and also 
received giíts of robe material on five hundred occasions.) 
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Sãmãvatĩ and Her Ladies-in-waiting were burnt to Death 

Mãgandĩ was at her wit’s end in her attempts to estrange King Udena and Sãmãvatĩ. She 
became desperate and made a desperate attempt. She persuaded the King to go on a picnic 
in the park. She detailed her uncle to commit arson at the palace during the absence of the 
King. Queen Sãmãvatĩ and her ladies-in-waiting were to be ordered to remain indoors, 
using the King’s authority. Then their mansion was to be burnt. Queen Mãgandĩ’s uncle, 
the íoolish brahmin, executed the plot successíully. 

As their past evil deed had now fructified, Sãmãvatl and her five hundred ladies-in- 
waiting could not dwell in the attainment of their Fruition of Stream-Entry on that íateíul 
day and lost their lives in the ílames, like lumps of bran in a storehouse. The guards, at 
Queen Sãmãvatĩ’s mansion reported the calamity to the King. 

The King made discreet inquiries into the prime mover in this horrible case of arson, and 
knew that it was none other than Mãgandĩ. However, he did not reveal his true intention. 
Instead, he sent for Queen Mãgandĩ and said to her: “Dear Mãgandĩ, you have done for me 
what I ought to have done by lĩiyseíí. You ha ve done away with Sãmãvatĩ who had made 
various attempts on my life. I adore you for this act. I am going to revvard you amply. 
Now, call your kinsmen.” 

Queen Mãgandĩ was delighted to hear the King’s words. She gathered all her relatives 
and also her íriends, whom were as if they were her relatives. When all of Mãgandĩ’s 
associates were gathered, the King had deep pits dug in the palace ground, where all the 
culprits were put with only their heads showing above the ground. Their heads were then 
severed and then iron plough shares were driven across their broken skulls. As for Queen 
Mãgandĩ, her body was cut into pieces and cooked in oil. 

The Past Evil Deeds of Sãmãvatĩ and Her Ladies-in-waiting 

The death of Sãmãvatl and her ladies-in-waiting by being burnt alive had its root in their 
past evil deeds. In one of their existences be í ore the advent of Buddha Gotama, the five 
hundred maidens were standing on the river bank at the Gangã aíter having a long 
írolicking bath. As they were shivering with cold, they saw a small thatched hut nearby, 
which was the dwelling of a Paccekabuddha. They rashly burnt it for warming themselves 
without í irst seeing whether there was any occupant inside or not. 

At that time, the Paccekabuddha was dwelling in the attainment of Cessation. Only when 
the little hut was reduced to ashes that they íound, to their horror, the sitting 
Paccekabuddha in a motionless State. Although in setting fire to the hut, they had no 
intention to kill the Paccekabuddha, the thought of killing him now entered their írightened 
mind because they recognized him as the Paccekabuddha who went to the King’s palace for 
daily alms-food. To avoid the King’s wrath, they must burnt the revered one and leave no 
trace of him. So, by way of cremation, they gathered more fuel and set fire to the sitting 
Paccekabuddha. This act being done with intention to kill, constituted a grave misdeed, 
carrying grave consequence. 

(When the fuel which the maidens put to the fire had exhausted, the 
Paccekabuddha rose from dvvelling in the attainment of Cessation, cleaned His 
robes of ashes and rising into the air, went away, even as they (maidens) were 
watching in great wonder. They suííered in niraya for that evil deed, and as a 
remaining resultant thereoí, they were burnt alive.) 

(c) Designating the Foremost Female Lay Disciple 

Aíter the utter destruction of Queen Sãmãvatl and her five hundred ladies-in-waiting, 
there arose words of praise among the four types of assembly, viz. (1) the assembly of 
bhikkhus, (2) that of bhikkhunĩs, (3) that of male lay disciples and (4) that of íemale lay 
disciples, such that: 

“Khụjjutarã was learned and although a woman, she could expound the Doctrine 
that resulted in five hundred ladies of the court attaining Stream-Entry.” 
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“Sãmãvatĩ was accomplished in the practice of dwelling in universal goodvvill that 
she was able to avert the arrow of King Udena through her diííusion of goodwill 
towards the King.” 

Later on, when the Buddha was staying at the Jetavana monastery and was naming íemale 
lay disciples, He declared, in respect of Khujjutarã: 

“ Bhikkhu , among My íemale lay-disciples who are learned, Khujjutarã is 
the íoremost.” 

(Khujjutarã earned the distinction because she was given by Queen Sãmãvatĩ and 
her ladies-in-waiting, after their attaining Stream-Entry, the task of learning íurther 
about the Buddha’s Doctrine by listening from Him, His sermons daily. This 
privilege of hers made her so immersed in the Doctrine that she learnt the Three 
Pitakas by heart. This was why the Buddha named her the “íoremost in learning.” 

As a sekkha, an ariya still learning by herselí for arahatship, Khujjutarã was 
endowed with the Four Analytical Knowledges pertaining to a sekkha which 
enabled her to bring Enlightenment to Sãmãvatĩ and her ladies-in-waiting. While 
the Buddha was staying in Kosambĩ, Khujjutarã went to the Buddha daily and 
listened to the sermons. On returning to the palace, she repeated what she had 
learnt to Sãmãvatĩ and her ladies-in-waiting. She would begin her discourses to 
them with these words: “Indeed had the Bhagavã said thus; I have heard the arahat 
say thus:” The 112 discourses she made to the ladies have been put on record by 
the elders at the Council as “the Buddha’s words,” under the title of Itivuttaka. (See 
Commentary on the Itivuttaka.) 

On that occasion, the Buddha said in respect of Sãmãvatĩ thus: 

“Bhikkhu, among My íemale lay-disciples who dwell in the jhãna of 
universal goodwill, Sãmãvatĩ is the íoremost.” 


5. UTTARA NANDAMATA 
(a) Her Past Aspiration 

The íuture Uttarã Nandamãtã was reborn into a rích í am i ly in the City of Hamsãvatĩ, 
during the time of Buddha Padumuttara. As she was listening to a sermon by the Buddha, 
she saw a female lay disciple being named as the íoremost among those who dwelt in 
jhãna. She had a strong desire for that distinction in some íuture existences. Aíter making a 
great oíTering, she expressed her aspiration to the Buddha who predicted that her aspiration 
would be íulíilled. 

(b) Her Last Existence as Uttarã, Daughter of Punnasĩha The Householder 

The íuture Uttarã, aíter passing away from that existence, was reborn either in the deva 
realm or the human realm for a hundred thousand world-cycles. During the time of Buddha 
Gotama, she was reborn as the daughter of Punnasĩha and his wife Uttara, who were 
household servants to Sumana the householder in Rãjagaha. 

Punnasĩha’s Ascendancy 

It was a íestive occasion in Rãjagaha on account of the auspicious day, according to the 
planets. Sumana the householder of Rãjagaha called to Punnasĩha and said: “O man, Punna, 
attending the íestivities on this auspicious day and keeping the Uposatha precepts are 
actually matters that should not concern poor íolks (like you). Yet, 1 am going to give you 
an allovvance for this íestive day, and you may either go and enjoy yourselí at the íestival 
or do your ploughing as usual. Just let me know whichever you choose.” 

Punnasĩha replied: “Master, let me íirst consult this matter with my wife.” 

At home, Punnasĩha told his wife Uttara about what his master had said to him. She said 
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to him: “Dear husband, the householder is our master. Whatever the master says to you is 
to be taken as justified. But I think you ought not to miss a day’s work for him.” 

And Punnasĩha, agreeing with his wife’s suggestion, yoked his oxen and went to the íield 
to do the ploughing. 

It so happened that on that great day for Punnasĩha, the Venerable Sãriputta, after rising 
from his absorption in the attainment of Cessation, reviewed the world as to who deserved 
his blessing. He saw the ripening of Punnasĩha’s past merit as sufficing condition for 
Enlightenment 3 and taking his alms-bowl and great robe at the time for alms-round, he 
went to the place where Punnasĩha was ploughing. He stood at a short distance where he 
could be seen by Punnasĩha, who, on seeing him, stopped ploughing and went near him and 
made his obeisance with fivefold contact. The Venerable Sãriputta, wishing to do good to 
the poor man, looked at him and asked him where some good water might be available. 
Punnasĩha thought that the Venerable wanted to wash his face, and so he made a tooth- 
brush out of a creeper nearby and gave it to him. While the Venerable was brushing his 
teeth, Punnasĩha took the alms-bowl and water-strainer and íetched a bowl full of fresh 
clear water, which was properly strained. 

Aíter washing his face, Venerable Sãriputta went on his way to collect alms-food. Then, 
it occurred to Punnasĩha thus: “The Venerable had never come this way beíore. He came 
today probably to bring beneíit to me. Oh, if my wife had brought my meal, how good it 
would be to offer it to the Venerable!” 

Punnasĩha’s wife remembered that it was an auspicious day according to the planets. She 
had cooked a meal early in the morning with the ration which she received and carried it to 
her husband. On the way, she saw Venerable Sãriputta and thought to herselí: “On the 
previous days, I did not ha ve anything to offer to the Venerable although I saw him, or 
when I had something to offer I did not meet him. Today, I have both the gift and the 
donee at hand. I will cook another meal for my husband and offer this meal to the 
Venerable now.” Thinking thus, she put her cooked rice into the Venerable Sãriputta’s 
alms-bowl and made her wish, saying: “May we be free from this life of poverty.” The 
Venerable responded: “May your wish be íulíilled,” showing appreciation and returned to 
the monastery. 

(Herein, it may be noted that in períorming a deed of merit there arise many 
impulsion thought processes of great merit, each consisting of seven meritorious 
‘impulsions’ or sub-moments of the thought process. If conditions are íavourable, 
the fữst of these seven impulsions brings immediate result even in the very present 
existence. 

Four present conditions must be there for such immediate resultant, namely, (a) the 
donee is an arahat or at least a Never-Returner, (b) the gift is something 
righteously obtained, (c) the donor has a strong will or volition in making the gift, 
i.e. his intention is intense beíore the act, during the act, and he íeels glad for it 
after the act, (d) the donee has just arisen from dvvelling in the attainment of 
Cessation. And above all, there must be sufficient past merit in the donor. In the 
case of Punnasĩha and his wife, all the required present and past conditions co- 
existed. His past merit to make him a rích man was ripe, so, on that very day, he 
reaped a harvest of solid lumps of gold from the íield he was ploughing. This 
elevated him to the status of the Rích Man as coníerred by the King.) 

Punnasĩha’s wife returned to her home (without proceeding to her husband) and cooked 


3. ‘Suííicing condition for Enlightenment’: 

For gaining magga-phala, one must be endowed with past merit, for present íavourable conditions 
by themselves cannot lead to one's Enlightenment. Likewise, an action that brings its result in the 
very present existence also need the support of suííicing past merit to íructiíy. Thereíore, being a 
virtuous person with the right reasoning, the íortunate present conditions need suííicing past merit 
for one to gain Enlightenment. (Sub-Commentary) 
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another meal for her husband, and brought it to him. Fearing that her husband might be 
angry, (and more so because his anger would nulliíy the good consequence of her good 
act), she began with some palliative words, saying: “Dear husband, I would request that 
you restrain yourselí from anger for today.” 

“Why?” asked her husband (wondering). 

“Dear husband, I met the Venerable Sãriputta on my way and offered him your meal; I 

had to go home and cook another meal for you. That is why I am rather late today.” 

Clods of Earth turn into Lumps of Gold 

Punnasĩha said to her: “Dear wife, you have done the most pleasing thing. I myselí had 
offered tooth-brush and íresh water for washing his face early this morning. So, for this 
day, every need of the Venerable has been supplied by us!” The couple was elated about 
their good deeds. 

Punnasĩha then had had his meal. Aíter that he took a nap with his head on his wife’s lap. 
On vvaking up, he saw all around him, where he had ploughed, a sea of yellow objects 
somewhat like the yellow flowers of the sponge gourd proíusely scattered about. Surprised, 
he asked to his wife: “Dear wife, what are those things?” Directing his íinger to those 
yellow objects (which were clods of earth): “Everywhere I had turned, the earth look like 
gold!” His wife said: “Dear husband, perhaps you are having a hallucination after your 
hard work.” But Punnasĩha insisted: “Look, look there yourselí!” And she looked and 
exclaimed: “Dear husband, what you said is true. Those things do look like gold!” 

Punnasĩha stood up and picking up a clod of the yellow earth, struck it against the shaft 
of his plough. It was a soft lump of gold and stuck to the shaft like a lump of molasses. He 
called and said to his wife, showing a sample of gold: “Dear wife, other people have to 
wait three or four months to reap what they sowed. For us, our meritorious deed, sown on 
the íertile soil, that is, the Venerable Sãriputta, had now brought us this harvest. 
Throughout this field of about one karisa (1 3/4 acres) there is not a piece of earth the size 
of a myrobalan fruit which has not turned into gold.” 

“What should we do about this?” his wife asked. 

“Dear wife,” Punnasĩha replied, “we cannot hide this amount of gold.” So saying, he 

picked up clods of earth, íilled the vessel, which was used to carry his meal, with lumps 

of gold. He went to the palace and showed it to the King. 

King: Where did you get these gold? 

Punnasĩha: Great King, the íield I ploughed today has been turned into clods of gold. 

May the King send his men to coníiscate them. 

King: What is your name? 

Punnasĩha: Great King, my name is Punna. 

Then the King ordered his men to yoke carts and go and collect the gold from 
Punnasĩha’s íield. 

The Family of Punnasĩha became A Rich Man Family and also attained Stream-Entry 

The King’s men collected the clods of gold, saying: “This is what the great past merit of 
the King has brought into being.” The gold clods instantly changed back into clods of 
earth! Not a piece of gold was collected by them. They reported the matter to the King. 
King Bimbisãra told them: “In that case, o men, say: ‘This is what Punna’ s great past 
merit has brought into being,’ when you pick up those clod.” The men went back, said the 
words as instructed by the King when collecting the gold and were successíully in 
obtaining the gold. 

The clods of gold, taken in many cartloads, were piled on the main square of the palace. 
It heaped to the height of that of a Palmyra tree. The King summoned merchants and 
asked: “Whose house in the City holds a pile of gold as big as this?” The merchants 
answered: “Great King, there is no house that holds this much gold.” The King íurther 
asked: “What should we do with Punna, who is the owner of this gold?” The merchant 
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unanimously replied: “Great King, that Punna should be given the title of Royal 
Treasurer.” The King agreed. And so Punnasĩha became the Royal Treasurer. All the gold 
gathered was handed over to him. On that same day, Punnasĩha’s inauguration as Royal 
Treasurer was held in high ceremonial State. 

Punnasĩha, now the Royal Treasurer, held a grand celebration on that auspicious 
acquisition of the royal title for seven days, when the Buddha and His Sangha were 
honoured with magniíicent oííerings. On the seventh day, aíter hearing the Buddha’s 
sermon in appreciation of his great charity, all the members of his íamily, i.e. Punnasĩha, 
his wife Uttara and their daughter Uttarã, were established in the Fruition of Stream-Entry. 

This is the story of Punnasĩha, one of the five great rich men within the dominion 
of King Bimbisãra who had inexhaustible resources. 

The Union of the Punạasĩha’s Family with The Sumana Family, who were Non-believers 

Sumana the householder of Rãjagaha, on learning that Punnasĩha had a grown-up 
daughter, sent messengers to ask for the hand of his daughter in marriage to his son. 
Punnasĩha gave a flat reíusal. Sumana was íurious. “That fellow who had been dependent 
on me now disdains me because he has become a great man,” he thought, conceited as he 
was of his own wealth. He sent this view of his to Purựiaslha through messengers. 
Punnasĩha was not to be outdone. He explained to Sumana’s messengers: “Your master is 
being arrogant. Even though what he says is a fact, he should remember that a man should 
not be expected to alvvays remain poor because he was born poor. Now, I am wealthy 
enough to buy householders like Sumana as my slaves. But, I do not say this in derogation 
of his lineage. I still honour him as a worthy householder. My point is, my daughter is a 
Stream-Enterer, an ariya in the Buddha’s Teaching. She spends one tical every day on 
flowers in her oííerings to the Triple Gem. I cannot send my daughter to the house of a 
non-believer like Sumana.” 

When Sumana learnt the adamant stand taken by Punnasĩha, he changed his tone. He sent 
words to Punnasĩha, saying: “I do not wish to break old ties of íriendship. I will see to it 
that my daughter-in-law gets flower worth of two ticals everyday.” Punnasĩha, being a man 
who knew the value of gratitude, agreed to Sumana’s proposition and sent his daughter in 
marriage to Sumana’s son. 

Uttarấs Great Faith in Religious Practice 

One day, Uttarã said to her husband: “Dear husband, in my parents’ house I observe 
uposatha precept eight days every month. If you may agree, I would do that here too.” 
Although she made her proposition in gentle words, her husband bluntly reíused it. She had 
to put up with the reíusal meekly. At the beginning of the rains-retreat period, she sought 
his permission again to keep the uposatha during the three-month period. Again she 
received the blunt reíusal. 

When two and a half month had gone by and only íiíteen days were left of the vassa 
(rain-retreat) period, Uttarã asked her parents to send her íiíteen thousand ticals of money, 
letting them know that in the coníines of wedlock, she had not had a day to observe the 
uposatha. She did not say how and why the money was needed. Her parents did not bother 
to ask why she needed the money but sent her the sum she asked, íirst. 

Uttarã then sent for Sirimã, a courtesan in Rặjagaha (who was the sister of Jĩvaka the 
physician) and said to her: “Dear Sirimã, as I intend to keep the uposatha for íiíteen days, I 
would request you to attend on my husband during these days for a fee of íiíteen thousand 
ticals.” Sirimã accepted her offer. Uttarã’s husband was only too happy about this 
arrangement and allowed her to keep the uposatha for íiíteen days. 

Having obtained her husband’s permission, Uttarã went about her meritorious deeds 
íreely. She prepared food offerings for the Buddha early in the morning, assisted by her 
servants. Aíter making oííerings to the Buddha, and when the Buddha returned to the 
monastery, she kept the uposatha and would stay upstairs alone, reHecting on her moral 
precepts. Fifteen days passed peaceíully. On the morning of the íirst waning of the last 
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month of the three-month period, the day on which her observance of the uposatha was to 
end, she was preparing gruel and other items of food for offering to the Buddha. She was 
busy with the job since early morning. 

(Moral: Such is the nature of sensual objects that, through their continued enjoyment, one 
tends to íorget that they belong to another, and is tempted into thinking that they 
are one’s own.) 

At that time, the householder’s son, having fun with Sirimã on the upper storey of the 
mansion, drew aside the lace curtain of the window and looked down into the inside of the 
house. At the sarne time, Uttarã happened to look up into the window and her eyes met 
those her husband. The husband smiled with the thought: “This Uttarã is looking like a 
being from niraya. How odd of her to deny herselí the luxury of her status and toil herselí 
unnecessarily (in the kitchen) mingling with the servants.” Uttarã also smiled with the 
thought: “This son of the householder, being íorgetíul, thinks that this life of ease and 
comíort is lasting.” 

Sirimã, who saw the couple smiled at each other, became íurious with jealousy. “This 
slave, Uttarã, is ílirting with my husband even in my presence,” she thought to herselí (for 
she had now an illusion that she and the householder’s son were real husband and wife). 
She ran down the stairs, íuming. Uttarã understood that Sirimã had, after half a month of 
dominion of the house, considered it her own. So, she entered into the jhãna of universal 
goodwill and stood sedately. Sirimã, rushing through the servants, took hold of a ladle, 
íilled it with boiling oil from a pot which was cooking over the fire, and suddenly poured it 
over Uttarã’s head. But, since Uttarã was dwelling in the jhãna of goodwill, and her whole 
body being diííused with loving-kindness, she did not feel the heat of the oil which flowed 
over her body like water onto a lotus leaf. 

At that moment, Uttarã’s servant accosted Sirimã with abusive words, saying: “You slave 
woman, you are a mere hireling of our Mistress. Yet aíter staying in this house for just 
íiíteen days you try to rival our Mistress.” These words awakened Sirimã to her true 
position. She realized she had gone too far. She went to Uttarã, fell on her feet, and 
apologised to her, saying: “Dear Madam, I had been reckless in my behaviour. Do íorgive 
me!” Uttarã replied: “Dear Sirimã, I cannot accept your apology now. I have my íather in 
the Buddha. You must íirst obtain íorgiveness from my íather. the Buddha, beíore I can 
íorgive you.” 

Just then, the Buddha and His company of bhikkhus arrived and sat in the seats prepared 
for them. Sirimã approached the Buddha and prostrating herselí at His feet, said: 
“Venerable Sừ, I have done some wrong against Uttarã. I apologised to her for it and she 
says that I must íirst obtain íorgiveness from the Bhavagã beíore she would íorgive me. 
May the Bhavagã íorgive me.” The Buddha said: “Sirimã, I íorgive you.” Then she went to 
Uttarã and made obeisance to her as a token of her apology. 

The Buddha, in His discourse in appreciation of the food oííering, uttered the following 
verse: 

“Conquer the angry one by loving-kindness; 

Conquer the wicked one by goodness; 

Conquer the stingy one by generosity; 

Conquer the liar by speaking the truth.” 

— Dhammapada, verse 223 — 

At the end of the discourse, Sirimã was established in the Fruition of Stream-Entry. Aíter 
the attainment of ariyahood, she invited the Buddha to her residence the next morning and 
she made great offerings to the Buddha and His Sangha. 

Thus goes the story of Uttarã the householder’s daughter, who also was known as 
Nanda’s mother aíter she gave birth to a son by the name of Nanda. 

(c) Uttarã as The Foremost Female Lay Disciple 

On one occasion, when the Buddha was residing at the Jetavana monastery naming 
distinguished íemale lay-disciples, He declared: 
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“ Bhìkkhus , among My íemale lay-disciple who dwell in jhana, Uttara, the 
mother of Nanda, is the íoremost.” 

6. PRINCESS SUPPAVÃSA The Koliyan 

(a) Her Past Aspiration 

The íuture Suppavãsã was reborn into a worthy íamily in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. While she was listening to a sermon by the Buddha, she 
saw a certain íemale lay disciple being named by Him as the íoremost in offering superior 
articles. She thus had a strong desire to become such a disciple in the íuture. Aíter making 
extraordinary offerings, she aspired to that distinction in íront of the Buddha, who 
predicted that her aspiration would be íulíilled in her íuture existence. 

(b) As Princess Suppavãsã, The Koliyan, in Her Last Existence 

The íuture Suppavãsã, after being reborn in either deva realm or human realm for a 
hundred thousand world-cycles, was reborn as a princess of the Sakyan clan, in the City of 
Koliya. She was named Suppavãsã. When she was of marriageable age, she was given in 
marriage to a Sakyan prince. As the housewife in the household of the prince, she had the 
occasion to listen to a discourse by the Buddha which resulted in her attaining Stream- 
Entry. Later, she gave birth to a son, named Sĩvali. (Details of the episode of the birth of 
Sĩvali has been described in Chapter 43: Sĩvali Mahãthera.) 

(c) Princess Suppavãsã as The Foremost Female Lay Disciple 

At one time, Princess Suppavãsã, the mother of the Venerable Sĩvali, oííered choicest 
food to the Buddha and His Sangha. Aíter íinishing the meal the Buddha preached a 
discourse in appreciation of the special offering, He said: 

“My íemale lay disciple Suppavãsã, in making this food offering, has in effect made five 
kinds of offering, namely, life, good appearance, happiness, strength and intelligence. 
Offering of life leads to longevity, either in the deva realm or in the human realm. 
Oííering of good appearance, happiness, strength and intelligence leads to the blessing of 
good appearance, happiness, strength and intelligence (respectively) either in the deva 
realm or in the human realm.” This was the occasion that became the ground for the 
Buddha’s naming of íoremost female lay disciple on Suppavãsã. 

On another occasion, when the Buddha was residing in the Jetavana monastery in 
Sãvatthi, and was naming distinguished female lay disciple, He declared: 

“ Bhikkhus , among My ícmale lay disciple who make gifts of the choicest 
quality, Suppavãsã, the Koliyan Princess, is the íoremost.” 


7. SUPPIYA 
(a) Her Past Aspừation 

The íuture Suppiyã was reborn into a worthy íamily in the City of Hamsãvati, during the 
time of Buddha Padumuttara. On one occasion, while listening to a sermon by the Buddha, 
she saw a certain íemale lay disciple being named as the íoremost in looking after a sick 
bhikkhu in an exceptional way. She had a strong desire to become such a disciple in her 
íuture existence. Aíter making a great offering, she made her wish in íront of the Buddha 
who predicted that her wish would be íulíilled in her future existence. 

(b) As Suppiyã in Her Last Existence 

Aíter íaring for a hundred thousand world-cycles in the deva realm or the human realrn, 
she was reborn into the íamily of a rích householder in the City of Bãrãnasĩ, during the 
time of Buddha Gotama. She was named Suppiyã. When she was of marriageable age she 
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became the wife of a son of a householder. 

It was then that the Buddha visited Bãrãnasĩ in the company of many bhikkhus and was 
staying in the monastery at Isipatana Migadãvana. Suppiyã, the householder’s wife, visited 
the Buddha and after listening to His discourse on her first visit, she was established in the 
Fruition of Stream-Entry. 

Suppiyã’s Astoimding Zeal in Giving 

One day, aíter listening to the Buddha’s sermon, Suppiyã made a round of the monastic 
dwelling at Migadãvana to see to the needs of their residents. She came across a wan, 
eníeebled bhikkhu who had taken some purgative. She asked him what sort of food or 
medicine would do him good. He replied: “Lay íemale supporter, meat Soup would do me 
good.” Suppiyã said: “So be it, Venerable Sir, I will send some meat Soup to you,” and she 
left after making obeisance to the bhikkhu. On the next day, she sent her servant to buy 
some meat in the bazaar, hoping to get sorne meat for sales to unspeciíied buyers. The 
servant could not find such meat and reported to her. 

Suppiyã thought to herselí: “I have promised to the sick bhikkhu to send meat Soup. If I 
do not make good my word, he would feel ill at ease because he is not likely to get meat 
Soup from anywhere else. So, I must see that he gets the meat Soup somehow.” She went 
into her bedroom and cut a piece of flesh from her thigh, which she gave to her house- 
maid to cook some Soup using the usual ingredient (such as chilli, onion and other 
condiments) and said: “Take this Soup to the sick bhikkhu and offer it to him. If he asks 
about me, tell him that I am taken ill.” The house-maid did as she was told. 

The Buddha learned about the matter. On the next morning, at the time of making the 
daily alms-collecting, He went to Suppiyã’s house (being invited by her husband) in the 
company of many bhikkhus. Aíter having seated at the special Seat prepared for Him, the 
Buddha asked the householder: “Where is Suppiyã?” 

“She is unwell, Venerable Sir,” answered the householder. 

“Let her come to Me, even though she is unvvell.” 

“She is unable to walk, Venerable Sir.” 

“Then carry her.” 

The householder went and carried his wife, Suppiyã, when, to her surprise, at the instant 
she looked at the Buddha, her big wound on her thigh suddenly disappeared and was 
restored to its normal flesh with body hair. Thereupon, the householder and his wife, 
Suppiyã, exclaimed: “Marvellous it is! Astounding it is! Friend, great is the power of the 
Bhagavã. At the very instant of seeing the Bhavagã, such a deep wound is restored to 
natural ílesh!” Feeling elated, they served the Buddha and His Sangha with choicest food, 
specially prepared for oíTcring. 

Aíter íinishing the meal and preaching a discourse to the donor, the Buddha returned to 
the monastery. Then, at the congregation of bhikkhus, the Buddha asked: 

“Bhikkhus , who asked for meat from Suppiyã the householder’s wife?” 

“I did, Venerable Sir,” answered the sick bhikkhu. 

“Did she send the rneal (i.e. meat Soup)? Did you enjoy it?” 

“Yes, Venerable Sir, I did.” 

“Did you ask what meat it is?” 

“No, Venerable Sir, I did not.” 

The Buddha reprimanded the bhikkhu showing many reasons and laid this rule of conduct 
for bhikkhus : 

“Bhikkhus , lay supporters, who have conviction in the Triple Gem, even 
give up their own flesh to the Sangha. Bhikkhus, human ílesh should not 
be consumed. Any bhikkhu who consumes human ílesh is liable to a 
breach of the Thullasaya Rule. Bhikkhus, it is improper for a bhikkhu to 
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consume meat without inquiring about it. He who does so withoi. 1 t 
inquiring about it incurs a breach of the Dukkata rule.” 

(For details, reíer to Vinaya Mahãvagga.) 

Thus took place the event leading to Suppiyã earning the title of íoremost íemale lay- 
disciple. 

(c) Suppiyã as The Foremost Female Lay Disciple 

On one occasion, when the Buddha was residing in the Jetavana monastery naming 
distinguished íemale lay disciples, He declared: 

“Bhikkhus, among My íemale lay disciples who look after the sick 
bhikkhus, Suppiyã is the íoremost.” 


8. KATIYANI 
(a) Her Past Aspứation 

The íuture Kãtiyãni was born into a rích man’s family in the City of Hamsãvatĩ, during 
the time of Buddha Padumuttara. She saw a certain íemale lay disciple being named as the 
íoremost in unshakable conviction in the Teaching. She emulated that íemale lay disciple. 
Aíter making extraordinary oííerings, she aspired to that recognition in íront of the 
Buddha, who predicted that her aspiration would be íulíilled in her íuture existence. 

(b) Her Last Existence as Kãtiyãni The Householder 

The íuture Kãtiyãni, for a hundred thousand world-cycle was reborn either in the deva 
realm or human realm, beíore she was reborn into the íamily of a householder in the town 
of Kuraraghara, during the time of Buddha Gotama. She was name Kãtiyãni by her parents. 
When she came of age, she became a close íriend of Kãlĩ the householder’s wife who was 
the mother of the Venerable Sona Kutikanna (reíer to the Chapter 43: So na Kutikanna 
Mahãthera). 

The Unshakable Conviction of Kãtiyãni 

On one occasion, the Venerable So na Kutikanna, on his return from the Buddha’s 
monastery, was requested by his mother to reproduce the Buddha’s words for her beneíit. 
In compliance, he delivered a discourse in the community hall for Dhamma lectures at the 
Town Square. As he was starting his discourse from the raised platíorm, with his mother as 
the chieí listener, Kãtiyãni the householder, in the company of her friend KãỊĩ, arrived and 
was reverentially listening to the discourse among the audience. 

At that time a band of five hundred robbers who had dug a tunnel from the outskirts of 
the town to the house of Kãtiyãni according to their secret markings made in the day, had 
reached the house. Their leader did not join them but was making personal inquữies into 
the activities of the townsfolk. He stood behind Kãtiyãni in the assembly where the 
Venerable Sona Kutikanna was preaching a discourse on the Dhamma. 

Kãtiyãni said to her ícmale assistance: “Go, girl, get some oil from my house for the 
lamps. Let us light up the lamps at this meeting hall. (According to the Sinhalese version: 
“We shall share the merit of our íriend Kãlĩ in this way.”) The servant went to the house 
but on noticing the robbers who were lurking in the tunnel, she was scared and retumed to 
the assembly hall without bringing the oil. She reported the matter to her mistress, saying: 
“Madam, there is a tunnel dug in our compound by robbers!” The robber chieí heard the 
girl’s urgent report to Kãtiyãni and thought to himselí: “If Kãtiyãni were to go home in 
response to her maid’s report, I will cut her head immediately. lf, on the other hand, she 
were to keep on listening to the discourse with attention, I will return her all the property 
which my men would have looted from her house.” 

Kãtiyãni said to her maid (in whispers): “Hush! The robbers will take only what they find 
in the house. I am listening to the Dhamma which is hard to be heard. Don’t disturb and 
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spoil it!” When the robber chieí heard Kãtiyãni’s words he pondered: “What a devout lady 
she is! If I were to take the property looted from the house of such a meritorious lady, we 
would be devoured alive by the great earth.” He hurried to Kãtiyãni’s residence, ordered 
his followers to return everything they had looted and went back with them to the assembly 
hall to listen to the discourse, taking their seats at the end of the audience. 

Kãtiyãni was established in the Fruition of Stream-Entry at the end of the discourse by 
the Venerable Sona Kutikanna. When dawn came, the robber chief went to Kãtiyãni and 
prostrating at her feet, said: “Dear Madame, kindly íorgive us for our íault.” Kãtiyãni 
asked: “What wrong have you done to me?” The robber chieí admitted all their plot to her. 
“I íorgive you all,” she said. 

“Madam, your forgiveness does not exonerate us yet. As a matter of fact, we would 
request that your son, the Venerable Sona Kutikanna, admit all the five hundred of us into 
the Order as novices.” Kãtiyãni took the gang to the Venerable Sona Kutikanna, and herselí 
bore all the responsibilities regarding the four requisites for them. They were admitted into 
the order as novices by the Venerable Sona Kutikanna. They strove to gain the Path- 
Knowledge and ultimately becarne arahats. 

This is the story of Kãtiyãni the householder whose conviction in the Triple Gem was 
unshakable. 

(c) Kãtiyãni as The Foremost Female Lay Disciple 

On a later occasion, during the Buddha’s residence at the Jetavana monastery, when He 
was naming distinguished íernale lay disciples according to their respective merits, He 
declared: 

“ Bhikkhus , among My female lay disciples who have unshakable 
conviction in the Teaching, Kãtiyãni is the foremost.” 


9. NAKULAMATU 

The story of Nakulamãtu is already been told, when dealing with the story of Nakulapitu. 
(Reíer to Chapter 54: Nakulapitu the Householder.) Here we need only pay our attention 
mainly on Nakulamãtu. 

Nakulapitu and Nakulamãtu were of the sarne aspiration in the time of Buddha 
Padumuttara. When the íuture Nakulapitu was a lay disciple, he witnessed a lay disciple 
being designated as the íoremost among lay disciples who were close to the Buddha. He 
made great oííering and aspired to that designation. Likewise, when the íuture Nakulamãtu 
witnessed a íemale lay disciple being designated as the íoremost among íemale lay-disciple 
who were close to the Buddha, she made great oííerings and aspired to that title. (Since 
both stories are identical, the Commentary does not give a separate account of 
Nakulamãtu.) 

Nakulamãtu, like Nakulapitu, was declared by the Buddha: 

“ Bhikkhus , among the íeniale lay disciples who are close to Me, 
Nakulamãtu is the íoremost.” 


10. KÃLĨ, The Female Disciple of Kararaghara 
(a) Her Past Aspứation 

The íuture Kãlĩ was reborn into the íamily of a Rích Man in the City of Hamsãvathĩ, 
during the time of Buddha Padumuttara. While listening to a sermon by the Buddha, she 
saw a ícmale lay disciple being named by Him as the íoreinost in devotion to the Buddhas, 
even beíore meeting the Buddha. She strongly aspired to be such a person in her íuture 
existence. Aíter making great oíTerings to the Buddha, she made her aspiration in íront of 
Him. The Buddha predicted that her aspiration would be íulíilled in her íuture life. 
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(b) Her Last Existence as Kãlĩ, Daughter of A Householder 

The íuture Kãlĩ, after being reborn in either the deva realm or human realm for a 
hundred thousand world-cycles, was reborn as a daughter of a householder in Rặjagaha, 
during the time of Buddha Gotama. She was named Kãlĩ by her parents. 

When she came of marriageable age, she was given in marriage to a son of a householder 
of Kuraraghara, which was a market town in Avanti Province (Southern India) and had to 
go and live with her parent-in-law in that town. After a time, she became pregnant from 
her wedlock. 

When her pregnancy advanced, Kãlĩ considered it unwise to have the child born at a 
place away from her own parents’ home, and thus she went back to Rặjagaha. Then, on one 
night (the full moon of AsãỊhã (July), 103 Great Era, the day the Dhammacakka Sutta was 
taught), at midnight, she happened to overhear the devas, Sãtãgira and Hemavata, 
discussing the salutary effects of the Triple Gems above her mansion, in mid-air. She was 
instilled with devotion for the Buddha so much so that even without having met Him, she 
was established in the Fruition of Stream-Entry. (For details, refer to Chapter 10.) 

Kãlĩ was the íirst among the íemales who attained sotãpatti-magga and became an ariya 
disciple so that she was the eldest among the Buddha’s íemale disciples. That very night, 
she gave birth to a child (the íuture Venerable Sona Kutikanna) and aíter staying at her 
parents’ house for as long as she liked, she returned to Kuraraghara. 

(c) Kãlĩ The Foremost Female Lay Disciple 

On one occasion, when the Buddha sat in glory at the congregation of bhikkhus, in the 
Jetavana monastery and naming distinguished íemale lay disciples, He declared: 

“ Bhikkhus, among My íemale lay disciples who are devoted to Me, even 
without having met Me, Kãlĩ of Kuraraghara is the loremost.” 
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LITE STORIES OF RICH MEN WITHINEXHAUSTIBLE RESOURCES 


(Supplementary Notes.) 

1. JOTIKA The Rích Householder 
His Past Existence as A Sugar Cane Planter 

I n times past, (prior to the time of Buddha Vipassĩ who appeared ninety-one world-cycles 
previous to the present world-cycle) there lived in the City of Bãrãnasĩ two rích brothers 
who were sugar cane planters and who had a number of workers in the plantation. One day, 
the younger brother went to the plantation and cut up two stems of cane, one for himselí 
and the other for his brother. He careíully wrapped the ends with leaves so as to contain 
the juice. 

(In those times, sugar-cane did not need to be crushed for its juice but by merely 
cutting up the stem and hanging it up on one end to let the juice flow down freely.) 

On his way home, he met a Paccekabuddha who had just arisen from dwelling in the 
attainment of Cessation and who, on reviewing the world, saw the younger of the two 
brothers as the person deserving His blessing since he was in a position to make a 
meritorious gift. Accordingly, He stood in íront of the sugar-cane planter, aíter having left 
His Gandmãdãna abode by travelling through the air carrying His alms-bowl and great 
robe. The householder was delighted to see the Paccekabuddha and had great devotion to 
Him. He asked the revered One to wait a moment on his shawl which he placed careíully 
on a high spot. Then he requested Him to tilt the alms-bowl to receive the sugar-cane juice 
which he released by unwrapping the stem of the cane. The juice from one stem íilled the 
alms-bowl. 

The Paccekabuddha drank the sugar-cane juice. The householder, having enjoyed much 
satisíaction in his gift of the juice to the Paccekabuddha, now thought of making a second 
gift of the cane which he had carried for his elder brother. “I might pay its price to him, or 
if he reíuses payment, perhaps I will share the merit with him,” he thought to himseir. He 
said to the Paccekabuddha: “Venerable Sir, kindly tilt the alms-bowl to receive the juice 
from another cane.” He íilled the alms-bowl with the juice by unwrapping the second cane. 
(Herein, the younger brother was carrying the cane for his elder brother who did not know 
about it. By using it as he liked (i.e. by giving it to the Paccekabuddha), it never occurred 
to him that his elder brother might cut another stem for himselí. Such was his honest, 
simple nature.) 

The Paccekabuddha, having taken the juice from the íirst cane, reserved that from the 
second one for His other fellow Paccekabuddha. As He remained still seated, the younger 
brother knew that the Paccekabuddha was not going to take another drink. He made 
obeisance to Him and said: “Venerable Sừ, for this offering of sugar cane juice, may I 
enjoy sensual pleasure in the deva-world and the human world and ultimately realize the 
Dhamma that you have realized.” The Paccekabuddha said: “May your wish be íulíilled.” 
Aíter saying words of appreciation for the oíìering in two stanzas beginning with these 
words, He rose into air in the presence of the householder and returned to the 
Gandamãdãna Mountain where He oíTcred the sugar-cane juice to the five hundred 
Paccekabuddhas. He willed that this good deed be seen by the donor. 

Aíter vvitnessing the miraculous power of the Paccekabuddha, the younger brother went 
to his elder brother who asked him where he had been. He told him that he had been 
inspecting the plantation. The elder brother said: “What use of your going on inspection 
(since you do not even bother to bring some sample.)” The younger brother replied: “Yes, 
brother, I did bring a cane for you but I met a Paccekabuddha on my way home and 
offered one cane, that is, the juice from it, to the Paccekabuddha. Aíter that I had an urge 
to make a íurther offering with the other cane, which was meant for you. I thought that I 
would pay you the cost of it, or else I would share the merit with you and made another 
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offering of the juice out of the other cane to the Paccekabuddha. Now, brother, what do 
you say, would you take the cost of the cane meant for you, or would you share the merit?" 

“What did the Paccekabuddha do with your offering?” 

“He drank the first offering on the spot, and brought back the second one, which He 
offered to the five hundred Paccekabuddhas at the Gandamãdãna Monastery where He 
returned by His psychic power.” 

The elder brother was thrilled to hear the meritorious deed of his younger brother. He 
said: “May my good deed, through my brother, results in the realization of the Dhamma 
which the Paccekabuddha had realized.” And thus while the younger brother aspired to 
glorious existence in the deva-world and the human world, and then the realization of 
Nibbãna, the elder brother aspired to arahatta-phala straight away. These were the past 
aspirations of the two brothers. 

Another Round of Existence as Householder Brothers. 

The two brothers lived to the full life span of the times. Aíter passing away from that 
existence they were reborn in the deva realm during the interim period of innumerable 
years, i.e. an iníinite world-cycle between the time of Buddha Phussa and that of Buddha 
Vipassĩ. While they were still living in the deva realm, Buddha Vipassĩ appeared in the 
world. They passed away from that deva existence and were reborn as two brothers in the 
íamily of a householder in Bandumatĩ. The elder brother was reborn as the elder one and 
the younger as the younger again. The elder brother was named Sena, the younger, 
Aparãjita, by their parents. 

When they came of age, they succeeded to their íamily estate. As they were managing the 
íamily affairs, there arose a clangour of noises throughout the City of Bandumatĩ such as: 
“O virtuous persons, the Buddha, the Dhamma and the Sangha have appeared in the world, 
like the sun and the moon! Give in charity! Períorm deeds of merit! Today is the eighth 
day of the month, an uposatha day. Today is the fourteenth day of the month, an uposatha 
day. Today is the fifteen day of the month, an uposatha day. Keep the uposatha precepts. 
Listen to the expositions on the Dhamma.” These exhortations were ringing through the 
City on the appropriate days. They were made by devout disciples of the Buddha. And the 
people would piously respond. In the morning, they would make alms-giving and in the 
aíternoon they would go to the Buddha’s monastery to listen His sermons. Sena joined the 
devotees in going to the Buddha’s monastery to listen to His sermon. He sat at the end of 
the audience. 

Buddha Vipassĩ knew the devout tendency of Sena the householder and taught a discourse 
in the (usual) graduated levels beginning from the merit in giving, the merit in morality, 
and so on. At the end of that discourse, Sena was so enthusiastic about taking up a religious 
life that he requested the Buddha to admit him into the Order, The Buddha said to him: 
“Lay supporter, are there relatives whose permission you need to obtained?” 

“Yes, Venerable Sir, I have,” replied Sena. 

“If so, íirst get their permission.” 

Then, Sena went to his younger brother Aparãjita and said: “Younger brother, you 
become the sole successor to our íamily estate from now.” 

“But what are you going to do?” Aparặjita queried. 

“I am going to become a bhikkhu under the Buddha.” 

“Dear brother, since the death of our mother, I have regarded you as my mother; since 

the death of our íather, I have regarded you as my íather. Our íamily estate is a vast one. 

You can do meritorious deeds living in the house. Do not go away (as a bhikkhu ).” 

“I have heard the Buddha’s sermon. It is not possible to practice the Doctrine as a 
householder, I must be a bhikkhu now. Stay back, dear brother,” Sena did not allow any 
íurther protestations and, leaving behind Aparãjita, he went to Buddha Vipassĩ and was 
admitted into the Order, first as a novice, and later as a full-fledged bhikkhu. With 
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diligence in the bhikkhu practice, he soon attained arahatship. 

Donation of A Private Chamber for Buddha Vipassĩ 

Aparãjita the householder celebrated his elder brother's going forth into bhikkhuhood 
with big offerings to the Buddha and His Sangha for seven days. Then making obeisance to 
his elder brother, he said: “Venerable Sir, you ha ve renounced the world for the sake of 
liberation from the repeated existence. As for me, I have not been able to break the bonds 
of sense pleasures. Advise me as to what sort of meritorious deed should be pcríormed in a 
big way.” 

“Good, good, you wise man,” said the Venerable, “Build a private chamber for the 

Buddha.” 

“Very well, Venerable Sừ,” responded Aparãjita. 

He procured various kinds of choicest timber, from which he made posts for the building 
and seven kinds of precious metals were used to embellish each post for building. The 
rooíing also was embellished with the seven kinds of precious metals. 

Portico to The Buddha's Private Chamber donated by Aparãjita, Junior 

During the construction of the private chamber for the Buddha, Aparãjita, Junior, nephew 
of Aparãjita the householder, asked his uncle to allow him to participate in the construction 
so as to have a share of merit. Uncle Aparặjita reíused, saying that he could not share the 
merit with anyone. 

Aparãjita Junior, being repeatedly reíused by his uncle to participate in the construction 
of the brick monastery, built a separate portico in íront of the main building. That 
Aparãjita, Junior, was reborn as Mendaka the householder during the time of Buddha 
Gotama. (This story will be told íully later.) 

The Grandeur of The Buddha's Private Chamber and The Landscape Gardening around It 

Special íeatures of the brick monastery for use as the Buddha’s private chamber included 
three big windows ornately íinished with seven precious stones. Directly against each of 
them, Aparặjita the householder dug three square lotus ponds of concrete beds which were 
íilled with scented waters, and planted with five kinds of lotus. The idea being to let the 
íragrant pollen from the lotus flowers to be constantly wafted through the air towards the 
Buddha. 

The pinnacles were plated with gold sheets and its peak was íinished in coral. Its rooíing 
was of emerald glass tiles. The pinnacle had the appearance of a dancing peacock with its 
íeathers in full display. The compound of the monastery was íilled with seven precious 
stones to a thickness of knee-deep, some wrought as ornaments, some in their natural State. 

Donating The Monastery to The Buddha 

When the brick monastery was completed in all its grandeur, Aparãjita the householder 
said to his elder brother, the Venerable Sena: “Venerable Sir, the brick monastery is 
íinished. I would like to see it occupied by the Buddha as his private chamber. That would, 
I understand, bring me much merit.” The Venerable Sena iníormed the Buddha about the 
wish of his younger brother. 

Buddha Vipassĩ rose from His Seat, went to the newly built monastery, and seeing the 
whole compound filled with precious stones up to knee-deep, stood at the entrance. 
Aparãjita the householder invited the Buddha to enter the monastic compound but the 
Buddha did not move and remained standing at the entrance. Thrice, the householder 
requested the Buddha to go in, bnt to no avail. On the third time the Buddha glanced at the 
Venerable Sena. The Venerable Sena knew from that glance the Buddha’ s wish. So he said 
to his younger brother: “Go to the Buddha and say to the Buddha: ‘Venerable Sừ, these 
precious stones will be solely my responsibility. May the Bhagavã reside here without 
bothering about them.’ ” Hence, Aparặjita the householder went to the Buddha, made 
obeisance to him, in fivefold contact, and said: “Venerable Sir, just as men would leave the 
shade of the tree unconcernedly, or íerry across a river without thinking about the ferry- 
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boat they have used, so also, may the Bhagavã enter and stay in the monastery unconcerned 
about these precious stones.” 

(The Buddha reíused to enter the monastic compound because of the precious 
stones. The Buddha’s monastery was open door to all visitors, Corning in the 
mornings as well as in the aíternoon. The Buddha could not keep watch and ward 
over the precious stones. Hence the Buddha considered: “If visitors take them away 
and the Householder Aparặjita might put the blame on me for the loss he would be 
incurring grave consequences leading to the four miserable States (apãya), These 
considerations made the Buddha rctuse to enter.) 

When Aparặjita made it clear that precious stones should not bother the Buddha for they 
were the sole responsibility of the donor (Aparặjita) only, the Buddha agreed and entered 
the monastery. The donor placed some watchmen at the monastic compound with the 
words: “O men, if visitors were to collect these precious stones inside pockets or baskets, 
or sacks, you must prevent them form doing so but, if they were to grab them in their 
hands only, let them do so.” 

Aparãjita let every household in the City know that he had strewn about precious jewels 
up to knee-deep inside the monastic compound of the Buddha’s Private Chamber, and 
invited all and sundry who had listened to the Buddha’s sermon to take them. The poor 
were expected to take two fist-full while the rích should take only one fistful. The 
householder's idea was to give incentive to those who had no natural inclữiation to go to 
the Buddha's monastery and attend the sermons and thus help them towards emancipation. 
He had also the good will to extend his gift to the naturally inclined devotees. 

The people abided by the donor's stipulation about the giíts at the Buddha’s monastery: 
The poor enjoying two fistfuls of the treasures, the rích only one fistful. When the precious 
stones were exhausted, a second round up to knee-deep, were strewn about. And when the 
second was exhausted, the third round followed. 

An important event then occurred. Aparãjita had a strong idea: he wanted visitors to the 
Buddha to take delight in vvatching the golden rays emitted by the Buddha, side by side 
with the glow emitted by a ruby of priceless quality, of the size of a bitter cucumber which 
he had placed at the Buddha’s feet. The people enjoyed the wondrous sight of the two kinds 
of rays as desired by the householder. 

The Ruby is stolen by A Brahmin amidst Everyone Present 

One day, a brahmin, who was a non-believer in the Buddha, went beíore the Buddha with 
the intention of stealing the ruby. From the time he went close to the Buddha, past the 
audience, Aparãjita had an inkling of the brahmin's evil intent. “O, how good it would be if 
this brahmin would not snatch away my ruby!” he thought to himseir. 

The brahmin pretended to make obeisance to the Buddha, stretching out his hands 
towards the Buddha's feet and suddenly snatched the ruby, hid it in the fold of his lower 
garment, and left. Aparãjita the donor of the great monastery, could not stand the 
brazenness of the brahmin. When the Buddha had ended His discourse, he approached Him 
and said: “Venerable Sừ, I had strewn the monastic compound with precious stones up to 
knee-depth for three times, and had no grudge against those people who took them away. 
In fact, I was pleased with my own gift-making. But today I had íorebodings about the 
brahmin's visit to the Bhagavã and had wished that he would not steal the ruby. My 
íoreboding ha ve been proved correct. I cannot keep my mind calm and clear.” 

Aparãjita's Aspiration as suggested by The Buddha 

Buddha Vipassĩ said to Aparặjita: “Lay Supporter, it is possible for one to prevent 
pilíerage of one's property, is it not?” Catching the meaning of the Buddha’s broad hint, the 
householder made obeisance to the Buddha and made his aspiration in these terms: 

“Venerable Sir, from today onwards, let no one, be they a hundred kings or 
robbers, be able to rob me, or in any way dispossess me of any of my property, be 
it as triíling as a strand of thread. Let no fire burn my property. Let no ílood wash 
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away my property.” 

And the Buddha said: “May all your wishes be fulfilled.” Aparãjita held great 
celebrations to mark the donation of the grand monastery. For nine whole months he 
offered food to 6.8 million bhikkhus at the monastery. On the day of libation, he donated a 
set of three robes to each of the bhikkhus. The junior-most bhikkhu received, on that 
occasion, the robe-material worth a hundred thousand. 

His Last Existence as Jotika The Householder 

When Aparãjita passed away afterlife time of meritorious deeds, he was reborn as a deva. 
And for ninety-one world-cycles he was never reborn in the four miserable States. Dnring 
the time of Buddha Gotama, he was reborn in the family of a rich householder. Aíter nine 
and a half months of conception in his mother's womb, on the day he was born, all 
weaponry in Rặịagaha blazed like ílames, and all jewellery worn on the person of the 
citizens gleamed like the glow of the sun, so that the whole City was glowing. 

The householder, who was the íather of the boy, went to see the King. King Bimbisãra 
asked him: 

“Householder, today all weaponry are blazing and the whole City is glowing. Do you 
know what has caused this.” 

“Yes, I do, Great King,” replied the householder. 

“What is it?” 

“A new Royal servant of your Majesty was born in my house. It is due to the great past 
merit of my iníant son that this strange phenomenon has happened.” 

“How is it, householder? Is your son going to become a robber?” 

“No, Great King, he will not become a robber. He is endovved with vast past merit.” 

“In that case, bring him up with care. Let him have a thousand ticals of money for his 
nursing.” 

From then onwards, the King gave a thousand ticals every day tovvards the boy's upkeep. 
On the day of the boy's naming, he was given the name ‘Jotika (the Luminous Boy)’, 
signiíying the glow that marked his birth. 

Sakka's Creation of Jotika's House 

When Jotika came of age, his parents cleared a site for building a house for him, At that 
moment, Sakka's crystal Seat warmed up by way of signalling some event that called for his 
attention. He reviewed the world and saw that people were marking out a site for building a 
house for Jotika. Sakka thought to himselí: “This man Jotika is no ordinary man who has to 
live in a house built by human hands. I must see to his proper residence,” and he descended 
to the human world in the guise of a carpenter. He asked the men at the site: “O men, what 
is this all about?” 

“We are pegging out the house to be built for Jotika's residence.” 

“Then, make way o men, Jotika is not the kind of man who has to live in a house built by 
human hands.” 

So saying, he intently looked at a stretch of land that was sixteen karisas wide. (One 
karisa = 1 3/4 acre.) 

(1) The land became Hat and smooth like a piece of meditation device for meditating on 
the Earth Element. 

(2) Then, Sakka, looking intently at the chosen site, vvilled in his mind: “Let there arise, 
opening up the earth, a seven-tiered mansion íinished with seven kinds of precious 
stones,” and instantly a seven-tiered mansion complete with seven kinds of precious 
stones arose opening up the earth. 

(3) Next, Sakka, looking intently at the mansion, vvilled in his mind: “Let there appear 
seven walls íinished with seven kinds of precious stones around the mansion,” and 
instantly the seven walls appeared around the mansion. 
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(4) Next, Sakka, looking intently at the walls, vvilled in his mind: “Let there appear 
wishing trees inside each of the seven walls,” and instantly there appeared vvishing 
trees inside each of the seven walls 

(5) Next, Sakka, looking intently at the mansion, vvilled in his mind: “Let there appear four 
gold jars full of precious stones at each of the four corners of the mansion,” and his 
wish materialized. (In this connection, Jotika's four treasure jars are diííerent from the 
treasure jars that usually appeared for Bodhisattas, in that in the latter case, the four 
jars were of various sizes at their mouths varying from one yojana in diameter, three 
gãvutas (i.e. 3/4 yọịana), two gãvutas (i.e. 1/2 yọịana), and one gãvuta (i.e. 1/4 yọịana); 
they had their bottoms reaching down to the base of the great earth. In the íormer case, 
the size of the mouths of the jars is not mentioned in the old Commentaries, but they 
contained jewels about the size of Palmyra íruits whose íaces were cut off.) 

(6) At the four corners of the great mansion, four sugar cane plants of solid gold 
appeared, each with a stem the thickness of a Palmyra tree. The leaves of the trees 
were emerald. These trees bore witness to Jotika’s immense past merit. 

The seven entrances to the seven walls were guarded by seven yakkha generals with their 
armies, namely, (i) at the íirst gate, Yãma KoỊĩ was in charge with one thousand yakkhas 
under him; (ii) at the second gate, Uppala was in charge with two thousand yakkhas under 
him; (iii) at the third gate, Vajira was in charge with three thousand yakkhas under him, (iv) 
at the íourth gate, Vajirabãhu was in charge with four thousand yakkhas under him; (v) at 
the fifth gate, Kasakanda was in charge with five thousand yakkhas under him; (vi) at the 
sixth gate, Katattha was in charge with six thousand yakkhas under him and (vii) at the 
seventh gate, Disãmukha was in charge with seven thousand yakkhas under him. 

King Bimbisãra makes Jotika Royal Treasurer 

When King Bimbisãra heard the news of the Jotika phenomenon comprising the arising 
through the earth of the bejewelled seven-storied mansion, the seven walls and its great 
gates, and the appearance of the four great gold jars, etc. he made him the Royal Treasurer, 
with all the paraphernalia of the office such as, the white Umbrella, etc. sent to him. From 
that time, Jotika was widely known as the Royal Treasurer. 

Devas send Sakulakãyĩ of The Northern Island Continent as A Bride for Jotika 

The lady who had been Jotika’s partner in doing meritorious deeds in the past now 
happened to be reborn in the Northern Island Continent. The devas took the lady, named 
Sakulakãyĩ, from her native Island Continent and installed her at Jotika's seven-stories 
mansion. She brought with her a small measure of rice and three crystals with heat 
potential in them. This quantity of rice and the three stones provided all the cooked food 
throughout their lives. The small vessel that contained original rice could contain any 
quantity of íresh rice, even as much as a hundred cart-loads of them could be poured into 
it! 

When the rice was to be cooked, it was put into a cooking pot and placed on the three 
crystals, which served as a fireplace and which glowed with heat until the rice became 
properly cooked and then the glow íaded out. When curries and other dishes were cooked, 
the three crystals worked on the same purpose. Thus the Jotika couple never had the use of 
fire for cooking. For lighting as well, they never used fire because they had emerald and 
rubies that glowed and gave suííicient light. 

The great opulence of lotika became well-known throughout the whole of the Southern 
Island Continent and people thronged to his mansion to admire it. Some came from afar 
using carts and other vehicles. Jotika entertained them to the special quality rice that grew 
only in the Northern Island Continent which was cooked on the three crystals. He also 
asked his visitors to take away whatever they íancied at the Wishing Trees. Further, he 
would ask them to take away gold, silver and jewels from the gold jar whose mouth was 
one quarter of a yọịana wide. All visitors from the Southern Island Continent enjoyed 
Jotika muniíicence. It is especially remarkable that the gold jar never deplete even for an 
inch but always remained full to its brim. This wonderful phenomenon was the result of 
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Jotika’s muniíicence in his past life as Aparãjita (during the time of Buddha Vipassĩ) when 
he let the visitors to the Buddha’s monastery to take away seven types of precious metals 
and precious stones strewn about the precincts of the monastery at knee-depth repeatedly 
for three times. 

King Bimbisãra visited Jotika's Mansion 

King Bimbisãra wanted to go and see Jotika's mansion but, during the earlier period, 
when there were many visitors making their visits and enjoying the muniíicence of Jotika, 
the King did not go there. Only when most people had been there and there were only a 
few visitors, the King gave word to Jotika's íather that he would pay a visit to Jotika's 
mansion. The householder told his son about the King's intention, and Jotika said the King 
would be welcome. King Bimbisãra went to Jotika's mansion with a big retinue. When he 
met a maid-servant who was a sweeper and refuse-thrower (scavenger) at the first entrance, 
she extended her hand to the King as a welcoming gesture, but the King mistook her to be 
the wife of the Treasurer Jotika and out of shyness did not hold her hand. At the later 
entrances too, although the maid-servants extended their hands to the King, the King did 
not hold their hands for the same reason. (Thus it is to be seen that at Jotika's residence 
even maid-servants had the appearance of the wives of the Treasurer.) 

Jotika welcomed the King and aíter saluting him, followed him. The King dared not step 
on the emerald ílooring which seemed to him like a deep chasm. He had doubts about 
Jotika’s loyalty, for he thought that his Treasurer was plotting against him by digging a 
great pit. Jotika had to prove his innocence by saying: “Great King, this is no pit. Let me 
go ahead and would your Majesty come after me?” Then only the King found that 
everything was well. He inspected the mansion, from the emerald ílooring upwards at the 
great mansion. 

(Prince Ajãtasattu's neíarious thoughts: At that time, the princeling Ajãtasattu was 
by his father's side, holding to his hand. It occurred to young Ajãtasattu thus: “How 
íoolish my íather is! For he lets his subject enjoy greater style of life than himselí. 

The man of iníerior caste is living in a bejewelled mansion while the king himselí 
lives in a palace built of timber. If I were king, I would never, for a day, allow this 
rich man to live in this mansion.”) 

Even while the King was inspecting the grandeur of the upper stories, his meal time 
arrived. He said to Jotika: “Treasurer, we shall have our morning meal here.” Jotika 
replied: “I know Great King, I have made arrangements for it.” 

Then King Bimbisãra took a bath with sixteen potíulls of scented water. He sat on the 
Seat usually used by Jotika. He was oííered some water to wash his hands. Then a bowl of 
thick milk-rice was placed beíore him in a golden bowl, which was worth a hundred 
thousand ticals. The King thought it to be a course of his meal and prepared to take it. 
Jotika said to him: “Great King, this is not for eating. It is placed here to warm the rice that 
is to come.” The attendants of Jotika brought the rice cooked from the special rice from the 
Northern Island Continent in another golden bowl, which was worth a hundred thousand 
ticals. They put the rice bowl above the bowl of milk-rice which provided constant steamy 
heat to the rice, thereby making it palatable throughout the meal. 

The King relished the delicious rice brought from the Northern Island Continent so much 
so that he did not know when to stop eating. Jotika said to him aíter saluting him: “Great 
King, that should be enough. If you eat more you will not be able to digest it.” The King 
said: “Are you making much of your rice?” Jotika replied: “Not at all, Great King. For I 
am íeeding the same rice to all members of your retinue. I only fear disrepute.” 

“What kind of disrepute?” 

“If due to much eating of this food, which is especially nutritious, Your Majesty would 

feel lethargic on the next day, then people might say that I had fed you with this food and 

that I might ha ve drugged you in the food.” 

“In that case, clear the table. Give me the drinking water.” 

Aíter the King had íinished his meal, all the members his retinue were fed with the same 
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rice. 

Sakulakãyĩ attended on The King 

Then, a íriendly exchange of pleasantries took place between the host and his King, 
whereupon the latter inquired after the wife of the host. 

“Don't you have a wife in your household?” 

“Yes, Your Majesty, there is my wife.” 

“Where is she now?” 

“She is sitting in our private chamber. She does not come out because she does not know 
that Your Majesty has corne.” (This was a fact.) 

Jotika thought it only proper that his wife should come and meet the King and went to his 
wife, saying: “The King is paying us a visit. Ought you not see him?” 

Sakulakãyĩ in her reclining posture in their private chamber, replied: “My Lord, what sort 
of person is a king?” 

“The King is the person who rules over us.” Sakulakãyĩ was not pleased to learn that and 
did not want to hide her displeasure. So she said: “We had done meritorious deeds in the 
past in a wrong way. That is why we are being ruled over by someone. Our volition in the 
past in doing good deeds was not genuine so that although we are wealthy we are born as 
subjects to someone. Our gifts must have been made without conviction about the law of 
action and its resultant. Our present State of being subjects of some ruler is the result of our 
practice of charity in a sham conviction. But now, what is expected of me?” 

Said Jotika: “Bring the palm-leaf fan and fan the King.” 

Sakulakãyĩ obediently did as she was told. As she sat íanning the King, the odour that 
wafted from the King's head-dress hurt her eyes and tears flowed from them. The King, 
seeing her tears, said to Jotika: “Treasurer, womenfolk are short of wisdom. She is weeping 
probably because she thinks the King was going to confiscate your property. Tell your wife 
that I have no design on your property. Let her mind be set at ease.” 

Jotika made A Gift of A Big Ruby to The King 

Jotika said to the King: “Great King, my wife is not weeping.” 

“But, why, then do those tears flow from her eyes?” 

“Great King, the odour Corning from your Majesty's head-dress hurts her eyes, and so the 
tears corne out. She has a most delicate constitution. She has never used fire in her 
everyday existence. She gets heat and light from crystals and gems. As for Your Majesty, 
you are used to the light of oil lamps, I presume.” 

“That's true, Treasurer.” 

“In that case, Great King, from now on, may Your Majesty live by the light of a ruby.” 
And he presented the King with a priceless gem, the size of a bitter cucumber. King 
Bimbisãra studies Jotika’s mansion closely and, uttering his sincere comment: “Great 
indeed is Jotika's wealth,” and he departed. 

Jotika's Emotional Religious Avvakening and Arahatship 

Later on, Prince Ajãtasattu, ttnder the evil iníluence of Devadattha, imprisoned his own 
father, King Bimbisãra, and made him unable to walk inside his cell by cutting open his 
soles and exposing the wounds to burning charcoals, and starved him to death. This, he did 
to usurp the throne. No sooner had he ascended the throne, he took his big army to 
coníiscate Jotika’s mansion by íorce. But, as his army got in íront of the jewelled wall, the 
reílection of his own íorces on the wall looked as if the guards of Jotika were about to 
attack him, and he dared not go near the wall. 

Jotika was observing the uposatha that day. He had íinished his meal early in the 
morning and gone to the Buddha’s monastery where he listened to the Buddha’s serrnon. 
Thus, while Ajãtasattu was burning with greed, Jotika was enjoying the serenity of the 
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Buddha’s company. 

Moral: 

“Just as íoolish ones, ruffians blinded by inordinate greed, fret and fume and 
torment themselves, the wise one, cherishing the Dhamma, find mental happiness 
and physical ease.” 

When King Ajãtasattu's army approached the first wall of Jotika's mansion, YamakoỊĩ, the 
guardian deva of the gate raised a íierce alarm: “Now, where will you escape?” and routed 
the King's army which fled in coníusion in every direction. Ajãtasattu ran towards the 
Buddha’s monastery in a haphazard manner. 

When Jotika saw the King, he rose and went to him and asked: “Great King, what's up?” 
The King said íuriously: “You detailed your men to fight me while you come here and 
pretend to be attending to the Buddha’s sermon. How is that?” 

“Great King, did you go to my place to coníiscate it by force?” inquired Jotika. 

“Yes, I did,” said the King angrily. 

Jotika coolly said to him: “Great King, (not to speak of yourselí alone) a thousand 

monarchs will find it impossible to take my place by íorce without my consent.” 

“Are you going to be the king?” He felt greatly insulted by Jotika’s remarks. 

But Jotika replied coolly: “No, no, Great King. No one can take any of my property, not 

even a strand of thread, without my consent. And that includes kings.” 

“I am the King. I can take whatever you possess whether you consent or not.” 

“In that case, Great King, here are twenty rings around my íingers. I do not give them to 

you. Now, try and take them.” 

Ajãtasattu was a man of great physical prowess. He could leap up, while sitting, to a 
height of eighteen cubits and while standing, up to a height of eighty cubits. He attempted 
to remove the rings from Jotika’s íingers but was unable even to get one. His kingly 
dignity was thus gravely impaired. Jotika now said to him: “Great King, if you would 
spread out your dress, I will show you.” And he straightened his íingers towards the King's 
dress, which was spread in íront of him, and all the twenty rings readily dropped onto it. 
He said: “Great King, you have seen for yourselí that Your Majesty cannot coníiscate my 
property against my wish.” He was greatly ediíied by the encounter with the King. An 
emotional avvakening arose in him and he said to the King: “May Your Majesty allow me 
to become a bhikkhu.” 

The King thought that if he renounced his home life and become a bhikkhu, his great 
mansion would easily fall to his hand; so he allowed the request promptly. Jotika was 
admitted into the Order at the feet of the Buddha. Not long afterwards, with due diligence, 
he became an arahat and became known as Thera Jotika. At the instant of his attaining 
arahatship, all his great mansion and other items of wealth suddenly disappeared. His wife 
Sakulakãyĩ was sent back by the deva to her native place, the Northern Island Continent. 

One day, some bhikkhus asked the Venerable Jotika: “Friend, do you have attachment to 
the great mansion and Sakulakãyĩ?” The Venerable replied: “No, íriend, I do not have any 
attachment.” The bhikkhus went to the Buddha and said: “Venerable Sir, Bhikkhu Jotika 
íalsely claims arahatship.” 

Then, the Buddha said: “ Bhikkhus, it is true that there is no attachment to the great 
mansion and his wife in the mental State of Bhikkhu Jotika, an arahat.” Further the Buddha 
spoke this verse: 

“He, who in this world has given up craving (that arises at the six sense doors) and 
has renounced the home-life to become a bhikkhu, who has exhausted craving for 
existence, and made an end of all íorms of existence, him I call a brãhmana (one 
who has rid himselí of all evil). 

By the end of this discourse a large multitude of people attained Path-Knowledge at the 
various levels. 
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2. MENDAKA The Householder 
His Past Aspứation 

The future Mendaka was a nephew of Aparãjita the householder, who lived in the days of 
Buddha Vipassĩ, ninety-one world-cycles previous to the present world-cycle. His name 
also was Aparặjita. His uncle Aparãjita started construction of a brick monastery as a 
private chamber for the Buddha. Then, Aparặjita, Junior, went to his Uncle Aparãjita and 
asked that he be allowed as co-builder of the monastery. The uncle would not accept the 
idea, for he did not want to share the merit with anyone. Aparặjita, Junior, then thought of 
building a portico in front of his uncle's main building. He put up the portico with timber. 
The post for the building were each íinished in silver, in gold, in rubies, and in the seven 
kinds of precious stones. Likewise, the beams, raíters, roof-trusses, purlim, trellis-work, 
door-leaves and rooíing tiles were finished in gold and silver and precious stones. He 
planned the portico to be used by the Buddha. 

On the top of the portico were pinnacles made with gold sheet rooíing and coral. (1) The 
centre portico was occupied by an assembly hall with a raised platíorm for the Buddha 
which had a íloor frame and legs of solid gold. (2) The base of the legs were sculpted in 
the form of golden goats. (3) The leg-rest had, at its base, a pair of golden goats. (4) And 
there were also six golden goats placed around the assembly hall. (5) The Hooring for the 
seating of the orator was woven with cotton thread at the base, golden thread in the middle, 
and íinished with beads of pearl. (6) The back of the orator's Seat was of solid sandalwood. 

When the construction of the portico and all the appointments in it were íinished to the 
satisíaction of the donor (Aparãjita, Junior) a four month long ceremony, marking the 
donation was held, where the Buddha and 6.8 million bhikkhus were offered with alms- 
food. On the last day, sets of three robes were donated to the Sangha. The junior-most 
bhikkhu received robes worth a hundred thousand ticals. (The Sinhalese version says a 
thousand ticals.) 

In His Past Existence as The Rích Man of Bãrãnasĩ. 

Having pcrlormed those meritorious deeds during the time of Buddha Vipassĩ, the íuture 
Mendaka was reborn in the present world-cycle as a rích man's son in Bãrãnasĩ. He 
succeeded to his father's estate as the ‘Rích Man of Inexhaustible Resources’. One day, as 
he was going be lo re the King at his audience, he discoursed astronomical readings with the 
King's Chieí Counsellor. He asked the Purohita: 

“How is it, Teacher, have you been studying the planets (recently)?” 

“Of course, I have, what other pursuit do I have than a constant study of the planets?” 

“If so, what do the planets presage about the general populace?” 

“Some catastrophes is going to happen.” 

“What sort of catastrophes?” 

“There will be íamine.” 

“When is it going to happen?” 

“Three years hence.” 

The ‘Rích Man of Inexhaustible Resources’ then expanded his cultivation. He invested all 
his wealth in rice grains which he stored in 1250 storehouses. The excess of his collection 
of rice were put in big jars, and then the excess were buried in the ground. The last portion 
of the excess were mixed with mud which was plastered onto the walls of his house. (A 
remarkably prudent way of íorestalling íamine). 

When the íamine broke out (as predicted by the Purohita), the Rích Man's household 
subsisted for some time on the hoarded grains of rice. When the granaries and the storage 
in big jars were exhausted, the Rích Man was períorce to send away his servants to go into 
the íorest at the end of the mountains and find things to eat for their survival until such 
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time as things became normal, in which case, they might or might not choose to come back 
to him as they wished. They wailed and after seven days depending on their master, were 
obliged to leave. 

There was only one servant, named Punna, who personally attended on the members of 
the Rich Man's íamily, comprising the Rich Man and his wife, their son, and their 
daughter-in-law. The five members of the household next subsisted on the rice grains 
which were buried in the ground. When that store was used up, they scraped off the mud 
plastered in the walls of the house, salvaged the few grains from it and managed to survive. 
But, the íamine raged on. At last, the only source of seed grain was extracted from the base 
of the walls where the mud plaster held a few precious grains. The mud yield half measure 
of rice grain, which, when the husks were pounded off, a quarter measure of eatable grains 
was obtained. Being aíraid of robbers who might loot whatever eatable available at their 
house, the íamily prudently hid the last meagre store of the grains in the ground, careíully 
shut up in a small pot. 

One day, the Rich Man who had come home from attending on the King said to his wife: 
“Dear wife, I feel hungry. Is there anything to eat?” The wife did not say: “No,” but 
answered: “My lord, we have a quarter measure of rice grain, (the last we have).” 

“Where it it?” 

“I have hidden it in the ground for fear of thieves.” 

“If so, cook that little rice.” 

“My lord, if I were to cook it into rice it would provide us a meal. If I were to make 

gruel, it would provide us with two meals. What shall I do with it?” 

“Dear wife, this is our only and last source of food. Let us eat to the full and face death. 

Cook it into rice.” 

The Rích Man's wife obediently cooked the rice, and making five portions of the cooked 
rice, placed one in íront of her husband. At that moment, a Paccekabuddha, who had just 
risen from dwelling in the attainment of Cessation at the Gandamãdãna mountain, reviewed 
the world with His divine power of sight and saw that the Southern Island Continent was 
reeling under a grave and prolonged íamine. 

(An arahat, or a Paccekabuddha in this case, does not feel hunger during the 
(seven-day) dvvelling in the attainment of Cessation. On rising from that State, the 
pang of hunger is felt inside the stomach. So the Paccekabuddha reviews the world, 
as is the natural thing, for a prospect of getting alms-food. A donor of some gift to 
a Paccekabuddha at that time (on that day) is usually rewarded by his or her own 
merit. If he were to wish for the post of Commander-in-Chief, he would get it.) 

The Paccekabuddha knew that the Rích Man of Bãrãnasĩ had a quarter measure of rice 
grain which had been cooked to provide a meal for five persons. He also knew that the five 
persons in the rích man’s household had sufficient conviction in the law of kamma to offer 
him the cooked rice. So he took His alms-bowl and great robe and stood at the Rích Man's 
door. 

The Rích Man was intensely glad to see the Paccekabuddha who had come to his door for 
alms-food. He thought to himselí: “In the past I had íailed to make offering to alms- 
seekers, as the result of which I am íalling under this catastrophe. If I were to eat my 
portion of rice I would live for one day. If I were to offer it to this Venerable One, it 
would lead to my welfare for millions of world-cycles.” Thinking thus, he had the rice- 
vessel in íront of him withdrawn, and, approaching the Paccekabuddha, and making 
obeisance to Him with fivefold contact, he invited Him to the house. Aíter showing Him 
the Seat, he washed the Paccekabuddha’s feet, and wiped off the water. Then, letting the 
Paccekabuddha sít on a raised platíorm with golden legs; he put his rice into the 
Paccekabuddha’s alms-bowl. 

The Paccekabuddha closed the lid of His alms-bowl when the donor's vessel was left with 
half of its contents. But the donor said: “Venerable Sir, this rice is just one-fifth of a 
quarter measure of rice grain and can serve as only one meal for a person. It cannot be 
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divided into two for two persons. Do not consider my welfare for this present world but 
consider my welfare in the hereaíter. I wish to offer the whole lot to your reverence.” Then 
he aspired thus: “Venerable Sir, may I never, in my íaring in sarhsãra, meet with íamine 
like this. From now on, may I be the provider of food and seed grains to all the population 
of the Southern Island Continent. May I be free from manual labour to earn my bread. May 
I have 1250 store-houses for storing rice grain, in which superior red rice grains íalling 
from the sky, get íilled up the moment 1 look up skyward as I sít there with my head 
washed. 

“In all my íuture existences, may I have my present wife as my wife, my present son as 
my son, my present daughter-in-law as my daughter-in-law, and my present servant as my 
servant.” 

The Deep Conviction of The Other Members of The Householder 

The wife of the rích man thought to herselí: “I cannot eat when my husband starves,” and 
oííered her share of the rice to the Paccekabuddha. She made her wish thus: “Venerable 
Sừ, may I never, in my íaring in sarhsãra, meet with starvation. May I ha ve a vessel of 
cooked rice which never gets depleted however much is taken from it by the populace of 
the Southern Island Continent, while I sít distributing the rice. In all my íuture existences, 
may I have my present husband as my husband, my present son as my son, and my present 
daughter-in-law as my daughter-in-law, and my present servant as rny servant.” 

The Rích Man's son also oíTcred his share of the rice to the Paccekabuddha, and made his 
wish: “May I never, in my íaring in sarhsãra , meet with starvation. May I have a bag of 
silver coins containing a thousand pieces out of which I may distribute the silver to 
everyone in the Southern Island Continent, and may the bag remain as full as ever. In all 
my íuture existences, may my present parents be my parents, may my wife be my wife, 
and may our present servant be our servant.” 

The Rích Man's daughter-in-law also offered her share of the rice to the Paccekabuddha 
and made her wish thus: “May I never, in my íaring in sarhsăra, meet with starvation. May 
I have a basket of rice grain, out of which I may distribute the rice to all the populace of 
the Southern Island Continent, and may that basket never get depleted. In all my íuture 
existences, may my present parents-in-law be my parents-in-law, may my present husband 
be my husband, and may our present servant be our servant.” 

The servant Punna also offered his share of the rice to the Paccekabuddha and made his 
wish thus: 

“May I never, in my íaring in sarhsãra, meet with starvation. In all my íuture existences, 
may all the present members of my master's íamily be my master. When I plough a íield, 
may there appear three extra furrows on the left and three extra furrows on the right of the 
main furrow in the middle, thereby accomplishing my work seveníold, making a seed bed 
for sowing four baskets of seed grains.” 

(Punna could ha ve wished for and become Commander-in-Chief if he so aspired to 
it. However, his personal ties with the Rích Man's íamily were so strong that he 
wished that in all his íuture existences his present masters be his masters.) 

When the five donors had made their respective wishes the Paccekabuddha said: 

“May your wishes be fulfilled quickly. May all your aspirations come to full 
realisation like the full moon. 

“May your wishes be íulíilled in every respect. May all your aspirations come to 
full realisation like the wish-giving gem.” 

Having expressed His appreciation of the offerings, He made a wish that His donors, for 
enhancement of their convictions, see Him and His íurther actions, then He rose into the 
air and to the Gandamãdãna mountain, and shared the alms-food He had collected with the 
five hundred Paccekabuddhas. The rice that was meant for the consumption of five persons 
were oííered and satisíied the five hundred Paccekabuddhas, thanks to the supernormal 
powers of the original offeree. This was vvitnessed by the five donors whose devotion 
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The Result was experienced The Same Day 

The remarkable thing now happened. At noon, the Rich Man's wife washed her cooking 
pot and put the lid on it. The Rich Man who was under the pang of hunger dozed off. 
When he woke up in the evening, he said to his wife: “Dear wife, I am starving. See if you 
could scrape out some bits of cooked rice from the pot.” The wife was certain that not a 
tiny bit of cooked rice clung to the pot which she had washed clean. But she did not say so; 
instead, she thought of opening the lid of the pot t irst beíore reporting to her husband. 

As soon as she removed the lid of the rice pot, she íoitnd the rice pot was íilled with 
íinely cooked rice, like a cluster of jasmine buds, that íilled the pot to its brim and even 
causing the lid to rise. With joyous astonishment she breathlessly reported the strange 
phenomenon to her husband: “Look, my Lord, I had washed the rice pot clean and covered 
its lid. But now it is brimíul with cooked rice, like a cluster of jasmine buds. Meritorious 
deeds are indeed worthwhile doing! Alms-giving is indeed worthwhile doing! Now, my 
lord, get up and eat it in joy.” 

The Rích Man's wife first served the rice to her husband and her son. When they had 
íinished eating, she and her daughter-in-law ate it. Then she gave it to their servant Punna. 
The rice pot did not get decreased any íurther than the íirst spooníul taken out. On that 
very day, all the granaries and jars were íilled with rice grain again. The Rích Man 
announced to all the citizens of Bãrãnasĩ that his house had suííicient rice grain and cooked 
rice for anyone to come and take them. And the people came and took them joyfully. The 
populace of the Southern Island Continent were saved from íamine on account of the Rích 
Man. 

His Last Existence as Mendaka The Rich Man 

Aíter passing away from that existence, he was reborn in the deva realm. From then 
onvvards, he íared in the deva-world or the human world until the time of Buddha Gotama 
when he was born into the íamily of a rich man in Bhaddiya. He married the daughter of 
another rich man. 

How The Name Mendaka was given to Him 

As the result of his having donated statues of golden goats to Buddha Vipassĩ, the rích 
man’s compound behind the house, about eight karisas in area, was tightly occupied by 
solid gold statues of the goat which rose up from the ground. The mouths of the statues of 
the goat were adorned with small cotton balls the size of marbles in five colours. By 
removing these ornamental stoppers at the mouth, one could take out from the goat any 
article one wished, such as clothes or gold or silver, etc. A single goat statue could yield all 
the needs of the whole population of the Southern Island Continent such as ghee, oil, 
honey, molasses, clothing, gold, silver, etc. As possessor of these miraculous goat statues, 
the rích man came to be called Mendaka, "Owner of the Golden Goat". 

Their son was the son in their previous existence (That son was Dhanancaya who became 
the íather of Visãkhã). Their daughter-in-law was the daughter-in-law in their previous 
existence. (The wife of Mendaka was named Candapadumã, the daughter-in-law, wife of 
Dhanancaya, was named Sumanadevĩ, their servant was named Puụụa.) 

(Reíerence may be made to the Chapter on the lives of Female Lay Disciples, on 
Visãkhã, concerning the details about the Mendaka’s household up to the point 
where Mendaka gained Stream-Entry.) 

It is important to note here that Mendaka the Rích Man, aíter attaining Stream-Entry, 
consequent to his listening a discourse by the Buddha, told the Buddha how he had been 
dissuaded by the ascetics of other íaiths from visiting Him, and how they denigrated Him. 
Thereupon the Buddha said: 

“Rích Man, it is the nature of people not to see their own íaults but to íabricate 
other peoples íaults and spread them about like a winnower winnowing chaff.” 

Further, the Buddha spoke this verse: 


1492 



Chapter 45 

“(Householder), it is easy to see the faults of others, but difficult to see one's own. 
Like the winnower winnowing chaff in the wind, one spreads the íaults of others 
but hides his own íaults like a craíty fowler covers himselí.” 

— Dhammapada, verse 252 — 

By the end of this discourse a large multitude of people gained Enlightenment at the 
various levels. 


3. JATILA The Rich Man 
His Past Aspứation 

The íuture Jail was a goldsmith during the time of Buddha Kassapa. After the passing 
away of the Buddha, when a shrine to store the relics of the Buddha was being built, an 
arahat, who went to supervise the construction asked the workers: “O men, why is the 
northern entrance not completed?” And the men replied: “Venerable sir, there is a lack of 
gold to complete it.” 

“I will go to the town to find donors of gold. Meantime, you will do your work 
sincerely.” The arahat then went about the town and called for donors of gold, making 
them realize that their contributions were needed to complete the northern entrance to the 
big shrine they were building. 

When he visited the house of the goldsmith, it so happened that the man was having a 
quarrel with his wife. The arahat said to the goldsmith: “Lay supporter, the big shrine that 
you have undertaken to build cannot be completed at its northern entrance due to a shortage 
of gold. So it would be well if you could contribute some gold.” The goldsmith who was 
angry with his wife said to the arahat : “Go and throw away your Buddha (image) into the 
water!” Thereupon his wife scolded him: “You ha ve done a great wrong. If you are angry, 
you should have abused me, or beaten me as you please. Why do you viliíy the Buddhas of 
the past, the íuture and the present?” 

The goldsmith suddenly saw his mistake and emotional avvakening having arisen in him, 
he apologised to the arahat: “Venerable Sừ, pardon me my fault.” The arahat said: “You 
have not wronged me in any way. You have wronged the Buddha. So you ought to make 
restitution in front of the Buddha.” 

“How should I do it, Venerable Sir?” 

“Make three flower vessels of gold, enshrine them in the relic chamber of the great 

shrine, wet your clothes and your hair, and atone for your mistake.” 

“Very well, Venerable Sir,” the goldsmith said and he started to make the gold flowers. 
He called his eldest son and said to him: “Come, son, I have viliíied the Buddha, for which 
I am going to make restitution by making three bunches of gold flowers which are to be 
enshrined in the relic chamber of the great shrine. I would ask you to be a partner in this 
good work.” The eldest son replied: “I did not ask you to viliíy the Buddha. You did it on 
your own accord. So you go alone.” The goldsmith then called his middle son and asked 
for his co-operation, who gave the same reply as the eldest brother. The goldsmith called 
his youngest son and sought his help. The youngest son said: “Whatever business is there to 
be discharged by you, it is my duty to help.” And so he helped his íather in making the 
gold flowers. 

The goldsmith made three gold flower vessels, about half a cubit high, put gold flowers 
in them, and enshrined them in the relic chamber of the great shrine. Then (as advised by 
the arahat ,) he wetted his clothes and hair, and atoned for his grave blunder. (This is how 
the íuture Jail períormed a meritorious deed.) 

His Last Existence as Jail, The Rich Man 

For his improper remarks concerning the Buddha, the goldsmith was sent adriít in the 
river for seven existences. As his last existence, during the time of Buddha Gotama, he was 
reborn to the daughter of a rich man in Bãrãnasĩ under strange circumstances. The rich 
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man's daughter was extremely beautiíul when she was about íiíteen or sixteen years old. 
Her parents put her on the seventh floor of their house with a governess. They lived there 
alone in the private chamber. One day, as the girl was looking out through the window, a 
person with super-normal power ( vịịịãdhara ), travelling in the air happened to see her. He 
was deeply enamoured of her and came in through the window. The two fell in love with 
each other. 

She becarne pregnant by the man. Her governess asked her how she became pregnant. She 
coníided in her about her secret affair but íorbade her to tell it to anyone. The governess 
dared not disclose the secret to anyone. On the tenth month of pregnancy, the child, a boy, 
was born. The young mother had the baby put inside an earthen pot, had its lid covered, 
and placing garlands and bunches of flowers over it, she detailed the governess to carry it 
on her head and sent it adriít in the river Gangã. If anybody were to inquire about her 
action, the governess was to say that she was making a sacriíicial offering for her mistress. 
This scheme was carried out successíully. 

At that time, two ladies, who were bathing downstream, noticed the earthen pot Hoating 
down. One of them said: “That pot belongs to me!” The other said: “The contents of that 
pot belong to me!” So, they took the pot from the water, placed it on dry ground and 
opened it. On íinding a baby in it, the íirst lady, who said the pot belonged to her, claimed 
the child as hers. The second lady, who said the contents of the pot belonged to her, also 
claimed the child as hers. They brought the dispute to the court of justice which was at a 
loss to give a judgment. They reíerred it to the King who decided that the child belonged to 
the second lady. 

The lady who won the claim over the child was a íemale lay supporter who was a close 
attendant of the Venerable Mahãkaccãyana. She brought up the child with the intention of 
sending him to the Venerable, to be admitted as a novice. Since the child at birth was not 
bathed, his hair was tangled with dried dirty matter from his mother’s womb and on that 
account, he was given the name Jatila (knotted hair). 

When Jatila was a toddler, Venerable Mahãkaccãyana went to the lady’s house for alms- 
food. She offered alms-food to the Venerable, who saw the boy and asked her: “Female lay 
supporter, does this boy belong to you?” And she replied: “Yes, Venerable Sir. I intend to 
send him to your reverence to be admitted into the order. May your reverence admit him as 
a novice.” 

The Venerable Mahãkaccãyana said: “Very well,” and took the boy with him. He 
reviewed the íortunes of the boy and saw by his supernormal knowledge that the boy had 
great past merit and was destined to enjoy a high status in life. And considering his tender 
age, he thought that the boy was too young for admission into the order and his íaculties 
were not mature enough. So he took the boy to the house of a lay supporter in Taxila. 

The lay supporter of Taxila, aíter making obeisance to the Venerable Mahãkaccãyana, 
asked him: “Venerable Sir, does this boy belong to you?” And the Venerable answered: 
“Yes, lay supporter. He will become a bhikkhu. But he is still too young. Let him stay 
under your care.” The lay supporter said: “Very well, Venerable Sir,” and he adopted the 
boy as his son. 

The lay supporter of Taxila was a merchant. It so happened that he had a considerable 
quantity of merchandise, which he found no buyers for twelve years. One day, as he was 
going on a journey, he entrusted these unsold merchandise to the boy, to be sold at certain 
prices. 

Jatila sold The Unsold Twelve Years Old Merchandise in A Single Day 

On the day when Jatila was in charge of the shop, the guardian spirits of the town 
exercised their power over the townsfolk, directing them to Jatila’s shop for whatever needs 
they had, even as triíling as condiments. He was able to sell the unsalable twelve years old 
merchandise in a single day. When the merchant returned home and saw none of his 
unsalable goods, he asked the boy: “Son, have you destroyed all those goods?” Jatila 
replied: “No, I did not destroy them. I have sold them at the prices you stated. Here are the 
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accounts, and here is the money.” His adoptive íather was highly pleased. “This boy has 
the making of a successíul man. He is an invaluable asset of a man,” thus reílected the 
merchant. Accordingly, he married his grown up daughter to Jatila. Then, he had a big 
house built for the couple. When the construction of the house was completed, he presented 
it to the couple for their residence. 

Jatila, Lord of the Golden Hill 

When Jatila took occupancy of his house, as soon as he put his foot at the threshold of 
the house, a golden hill eighty cubits high suddenly appeared through the earth at the back 
of the house. On learning the news of Jatila's immense íortune, the King coníerred him the 
Royal Treasurer, sending him the white umbrella and the paraphernalia of Treasurer's 
office. From then onwards, Jatila was known as Jatila, the Treasurer. 

Jatila made Inquừies about The Existence of His Peers in The Southern Island Continent 

Jatila had three sons. When they had grown up to adulthood, he had a desire to become a 
bhikkhu. But he also had the duty to the King as Treasurer. If there were to exist in the 
Southern Island Continent another Rích Man who was equal in wealth to him, he might be 
released by the King so that he could join the order. Otherwise, he had no chance to 
become a bhikkhu. So, he had a gold brick, a gold goad and a pair of gold slippers made, 
which he entrusted to his men, saying: “My men, go around the Southern Island Continent 
taking these articles with you and enquire about the existence or otherwise of a rích man 
whose wealth is equal to mine.” 

Jatila’s men went around the country and reached the town of Bhaddiya where they met 
Mendaka the rích man who asked them: “O men, what is your business in touring this 
place?” 

“We are touring the country to find something,” said Jatila's men. Mendaka, seeing the 
gold brick, the gold goad and the pair of gold slippers which the visitors were carrying 
with them, rightly surmised that the men were making enquires about the wealth of the 
country. So he said to them: “O men, go and see at the back of my house.” 

Jatila's men saw at the back of Mendaka’s house an area of about íourteen acres (8 
karisas) packed with golden goat statues of the sizes of a bull or a horse or an elephant. 
Having inspected all those gold statues, they came out of Mendaka's compound. “Have you 
found the things you were looking for?” asked Mendaka, and they said to him: “Yes, Rich 
Man, we have.” “Then you may go,” said Mendaka. 

Jatila's men retiưned to their horne town and reported to their master about the immense 
wealth of Mendaka of Bhaddiya. “Rich Man, what is your wealth when compared to 
Medaka’s?” they said to Jatila and they gave the details of what they had seen at the 
backyard of Mendaka’s house. Jatila was happy about the discovery. “We have found one 
type of rich man. Perhaps another type also exists,” he thought to himselí This time he 
entrusted his men with a piece of velvet, which was worth a hundred thousand ticals, and 
sent them around in search of another type of rich man. 

The men went to Rãjagaha and stationed themselves at a place not far from Jotika’s great 
mansion. They collected some firewood and were making a fire when they were asked by 
the people what they were going to do with the fire. They answered: “We have a valuable 
piece of velvet cloth for sale. We find no one who can afford the price. We are returning 
to our hometown. This piece of velvet cloth would attract robbers on the way. So we are 
going to destroy it by burning it.” This was, of course, said as a pretence to probe the 
mettle of the people, 

Jotika noticed the men and enquired what was afoot. On being told about the men's tall 
story, he called them up and asked: “How much is your cloth worth?” They answered: 
“Rich man, it is worth a hundred thousand.” Jotika ordered his men to pay the price of a 
hundred thousand to the sellers and said to them: “O men, give it to my maid-servant who 
is scavenging at my gate,” entrusting the cloth to them. 

The scavenger came to Jotika murmuring (in the presence of Jatila's men): “O Rích Man, 
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how is it? If I am at fault, you could chastise me by beating. But sending such a coarse 
piece of cloth to me is too much. How could I use it on my person?” Jotika said to her: 
“My dear girl, I did not send it for vvearing. I meant it to be used as your foot rug. You 
could fold it up under your bed and when you go to bed you could use it for wiping your 
feet after washing them in scented water, couldn't you?” 

“That I could do,” said the maid servant. 

Jatila's men reported back their experiences in Rặjagaha and told their master: “O Rich 
man, what is your wealth when compared to that of Jotika?” They said thus to Jatila, and 
they described the marvellous grandeur of Jotika’s mansion, his vast wealth, and his maid- 
servants remarks about the velvet piece. 

Jatila tested The Past Merits of His Three Sons 

Jatila was overjoyed to learn about the presence, in the country, of two great Rich Men. 
“Now I shall get the King’s permission to enter the Order,” he thought and went to see the 
King about it. 

(Herein, the Commentary does not speciíy the name of the King. However, in the 
Commentary on the Dhammapada, in the story of Visãkhã, it has been said: “It is 
important to remember that within the domain of King Bimbisãra, there were five 
Rich men of inexhaustible resources, namely, Jotika, Jatila, Mendaka, Punnaka and 
KãỊavaỊiya.” Hence the King here should he understood to mean Bimbisãra.) 

The King said to Jatila: “Very well, Rich Man, you may go íorth into bhikkhuhood.” 
Jatila went home, called his three sons, and handing over a pick-axe with a gold handle and 
diamond bit, said to them: “Sons, go and get me a lump of gold from the golden hill behind 
our house.” The eldest son took the pick-axe and struck at the golden hill. He felt he was 
striking at granite. Jatila than took the pick-axe from him and gave it to the middle son to 
try at it; and he met with the same experience. 

When the third son was given the pick-axe to do the job, he íound the golden hill as if it 
were mound of soft clay. Gold came off it in layers and lumps at his easy strokes. Jatila 
said to his youngest son: “That will do, son.” Then he said the two elder sons: “Sons, this 
golden hill does not appear on account of your past merit. It is the result of the past merit 
of myselí and your youngest brother. Thereíore, be United with your youngest brother and 
enjoy the wealth peaceíully together.” 

(Herein, we should remember the past existence of Jatila as the goldsmith. At that 
existence, he had angrily said to an arahat: “Go and throw away your Buddha 
(image) into the water!” For that verbal misconduct, he was sent adriít in the river 
at birth for seven successive existences. At his last existence also he met the with 
the same fate. 

When the goldsmith was making golden flowers to offer to the Buddha at the 
shrine, which was built in honour of the deceased Buddha Kassapa, to atone for his 
verbal misconduct, only his youngest son joined in the effort. As the result of their 
good deed, the íather, Jatila and his youngest son alone had the beneíit of the 
golden hill that appeared.) 

Aíter admonishing his sons, Jatila the Rich Man went to the Buddha and entered 
bhikkhuhood. With due diligence in bhikkhu practice, he attained arahatship in two or three 
days. 

Later on, the Buddha went on the alms-round with five hundred bhikkhus and arrived at 
the house of Jatila's three sons. The sons made food offerings to the Buddha and His 
Sangha for fifteen days. 

At the congregation of bhikkhus in the assembly hall, bhikkhus asked Bhikkhu Jatila: 
“Friend Jatila, do you still have attachment today to the golden hill of eighty cubits in 
height and your three sons?” 

Bhikkhu Jatila, an arahat, replied: “Friend, I have no attachment to the golden hill and 
my three sons.” 
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The bhikkhus said: “This Bhikkhu Jatila claims arahatship íalsely.” When the Buddha 
heard the accusations of these bhikkhus, He said: “ Bhikkhus there is no attachment 
whatever in the mental State of Bhikkhu Jatila to that golden hill and his sons.” Further, the 
Buddha spoke this verse: 

“He, who in the world has given up craving (that arises at the six sense-doors) and 
has renounced the home life to become a bhikkhu, who has exhausted craving for 
existence, and made an end of all íorms of existence, him I call a brãhmana (one 
who has rid himselí of all evil.)” — Dhammapada, V-4 16. 

By the end of discourse many persons attained Path-Knowledge such as sotãpatti-phaìa. 

(This account is extracted from the Commentary on the Dhammapada, Book Two.) 

4. KÃLAVALIYA The Rich Man 

A brieí account of KãỊavaỊiya, the Rích Man, is íound in Commentary on the 
Uparipannãsa which is reproduced here. 

During the time of Buddha Gotama, there lived in Rãjagaha a poor man by the name of 
KãỊavaỊiya. One day, his wife had cooked a meal of sour gruel mixed with some edible 
leaves, (for rice was not within their means). On that day, the Venerable Mahã Kassapa, 
rising from dwelling in the attainment of Cessation, reviewed the world, contemplating on 
whom he should bring his blessing. He saw KãỊavaỊiya in his supernormal Vision and went 
to his door for alms-food. 

KãỊavaỊiya's wife took the alms-bowl of Venerable Mahã Kassapa and emptied her 
cooking pot into it. She offered her poor meal of sour gruel mixed with edible leaves to the 
Venerable, without keeping back anything for themselves - an olTering at one's own 
sacriíice ( niravasesa dãna). The Venerable Mahã Kassapa went back to the monastery and 
offered the gruel to the Buddha. The Buddha accepted just a portion of it, with which to 
satisíy himselí and gave the remainder to the five hundred bhikkhus who had enough to eat 
for that meal. KãỊavaỊiya happened to be at the Buddha's monastery to beg for the gruel. 

The Venerable Mahã Kassapa asked the Buddha as to the beneíit that would result to 
KãỊavaỊiya on account of the brave deed of sacriíicing the food completely. And the 
Buddha said: “Seven days hence KãỊavaỊiya will get the white umbrella of the Treasurer's 
office, i.e. he will be made a Royal Treasurer by the King.” KãỊavaỊiya heard these words 
of the Buddha and hastened home to tell his wife about it. 

At that time, King Bimbisãra was on his inspection round and he saw a criminal tied on a 
stake outside the City. The man impudently said to the King in a loud voice: “Great King, I 
would request that a meal, which was prepared for Your Majesty, be sent to me.” The King 
replied: “Ah, yes, I would.” When dinner was being brought to to the King, he 
remembered his promise to the criminal on the stake and ordered the oííicials concerned to 
find someone who would send his dinner to the criminal on the stake outside the City. 

The outside of the City of Rãjagaha was infested with demons so that very few people 
dared to go out of the City by night. The oíTicials went around the City announcing that a 
thousand ticals would be awarded on the spot to anyone who would take the King’s meal to 
a criminal on the stake outside the City. No one came out at the íirst round of 
announcement (with the beating of the gong); and the second round also was íruitless. But 
at the third round, KãỊavaỊiya's wife accepted the offer of a thousand ticals. 

She was brought beíore the King as the person undertaking the King's mission. She 
disguised herselí as a man and wielded five kinds of weapons. As she íearlessly went out 
of the City carrying the King's rneal, she was accosted by the Dĩghatãla, guardian spirit of a 
palm tree who said: “Stop there, stop! You are now my food.” But KãỊavaỊiya's wife was 
not aíraid and said: “I am not your food. I am the King's messenger.” 

“Where are you going?” 

“I am going to the criminal on the stake.” 
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“Could you convey a message for me?” 

“Yes, I could.” 

“If so, cry aloud all along your way this message: ‘KãỊĩ, daughter of Sumana, the chief of 
celestial devas, wife of Dĩghatãla, has given birth to a son!’ There are seven pots full of 
gold at the root of this Palmyra tree. Take them as your fee.” 

The brave woman went her way crying aloud the message: “Kãlĩ, daughter of Sumana, 
the chief of celestial devas, wife of Dĩghatãla, has given birth to a son!” Sumana, the chief 
of celestial devas heard her cry while presiding over a meeting of celestial devas and said 
to his assistants: “There is a human being bringing happy tiding. Bring him here.” And so 
she was brought beíore Sumana who thanked her and said: '‘There are pots full of gold 
underneath the shade (at noon) of the big tree. I give them all to you.” 

She went to the criminal on the stake, who had to be fed with her hand. After taking his 
meal, when his mouth was wiped clean by the woman, he felt the íeminine touch and bit 
her knotted hair so as not to let her go. The woman being courageous, had presence of 
mind, she cut the hair-knot with her sword and freed herselí. 

She reported to the King that she had fulfilled her task. “What proof can you show that 
you have actually fed that man?” asked the King. “My hair-knot in the mouth of that villain 
should be sufficient proof. But I have íurther proof too,” replied KãỊavaỊiya's wife and 
related her meeting with Dĩghatãla and Sumana. The King ordered the pots of gold 
described by her to be dug up. All were found. KãỊavaỊiya couple became very rich at once. 
“Is there anyone as wealthy as KãỊavaỊiya?” inquired the King. The ministers said: ‘‘There 
is none, great King.” So the King appointed him as Treasurer of Sãvatthi and gave him all 
the paraphernalia, Seal and title of office. 

Here ends The Great Chronicle of the Buddhas. 

Dated: the 13th waxing day of the lst Wazo, 1331 M.E. (1969 A.D) 

Completed at 11:00 am 


u Vicittasarabhivamsa 
Dhammanãda Monastery Mingun Hill 
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Nine Pali stanzas and their Myanmar translations: 

(1 & 2) On Saturday, the thirteenth vvaxing day of the first Wazo, 1331 Myanmar Era, 
the 2513th year of the Sãsana, the month when the Alexandrian laurel 
Calaphyllum blooms íorth in the lorest and the traditional íestival of admitting 
new entrants into the Order is being held throughout the land, at eleven a.m. 

(3) This work entitled ‘The Great Chronicle of Buddhas’, the tome that came into 
being under the sponsorship of the State Sãsana Council as a sequel to the Sixth 
Buddhist Council, portraying the life story of the Buddhas (and especially), that 
of Buddha Gotama from the íulíilling of the Períections to the day-to-day 
events relating to Him, was completed for the ediíication of the followers of the 
Buddha who uphold righteousness - a most auspicious achievement indeed. 

(4) The Buddha, the Conqueror of the Five Mãras or Evils, endowed with great 
diligence, who occupied Himselí' by day and by night with the five íunctions of 
the Buddha, lived for forty-five vassa (years) during which He íerried the 
multitudes of deva and humans across to the yonder shores of Nibbãna by 
means of the ship of the Eightíold Ariya Path. 

(5) To the Buddha, the Conqueror of the five Mãras, I, acclaimed as the great, 
distinguished Thera who has memorized the Three Pitakas, who, thanks to past 
merit, has been íortunate enough to live a life devoted to Buddhistic studies 
since his novicehood, pay homage behumbling myselí in body, speech and 
mind, with this tome entitled ‘The Great Chronicle of The Buddhas’, arranged in 
forty-five chapters in respectíul memory of the forty-five years of the Buddha’s 
Noble mission, an exegetical work embodying erudite judgements on readings in 
the Text and the Commentaries. 

(6) As the result of this work of great merit done by me with diligence, knowledge 
and conviction, may all sentient beings beneíit from it: may they clearly 
understand (through learning, reílecting and cultivation) the Dhamma, the Good 
Doctrine expounded by the Supreme Lord of Righteousness for the welfare of 
the multitudes, for their happiness pertaining to the human world and the deva- 
world, and the Peace of Nibbãna. 

(7) May the multitudes, by following the Middle Way (of eight constituents) which 
is puriíied by shunning the two extremes of self-indulgence and self- 
mortiíication, which brings happiness by clearing away the hindrances to Path- 
Knowledge and its Fruition, realize with íacility (through the ten stages of 
Insight), the supreme Peace of Nibbãna that liberates one from craving for all 
íorms of existence, that is free from all sorrow (caused by five kinds of loss) 
and grieí (that gnaws at the hearts of worldlings). 

(8) May the Buddha’s Teaching (that consists of learning, training and penetration) 
last for five thousand years, shining íorth like the sun, overriding the corroding 
iníluence of sophists or captious contenders. May all beings in all the human 
world, the deva-world and the Brahmã-world have firm conviction in, and deep 
respect for the Dhamma expounded by the Buddha. May the Rain God, 
beneíactor of the human world, bless the earth with his bounteous showers at 
the proper time (i.e. at night, for íields of poor fertility once in five days, for 
íields of medium fertility once in ten days, and for íields of good íertility once 
in fifteen days). 

(9) May the rulers of the country give protection to the people like the good kings 
of yore. May they work for the welfare of the people just as they would for 
their own children, on the example of those benevolent rulers who extended 
their loving care to their subjects by upholding the ten principles of rulership. 



THE GREAT CHRONICLE OF BUDDHAS 

The Venerable Buddhaghosa, the famous Commentator, in his Epilogue to the Atthasãlinĩ 
(an exegesis on the Abhidhamma) and the Paũcapakarana made his wish in four stanzas 
beginning with: “Yarh pattharh kusalarh tassa. ” We have adopted them here, respectíully 
endorsing his sentiments therein. (Stanzas 6 to 9 above). 

In doing so, we are also endorsing the view of the Sub-Commentator, the Venerable 
Samgharakkhitamahãsãmi, author of the Sãratthavilãsinĩ, wherein it has been said: “For one 
who does not work for the beneíit of others, no real beneíit accrues to him. That is true. 
And true indeed it is a statement fit to be proclaimed with one's right arm raised.” 

Such being the words of the wise, may all right-minded persons make a point of directing 
their cíTorts towards the good of others and thereby do good to themselves as well. 

Here comes the completion of “The Great Chronicle Of Buddhas”. 

May I be endowed with the three know!edges ( vijjã ). 
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On The Great Chronicle of Buddhas 
Foreword 

The word, “ anudĩpant ’ is purely Pãli, “ anu ” meaning “íurther” and “dĩpanf\ 
“explanation”; hence “íurther explanation” of what is not explicit in the original vvriting is 
called “anudĩpanf\ After the Venerable Ledi Sayadavv had written an exegetical work, 
Paramatthadĩpanĩ on the Abhidhammatthasangaha, he composed another work, entitled, 
“Anudĩpanĩ”, to explain again what is vague in the Paramatthadĩpanĩ. 

Similarly, an expository work under the title of “Anudĩpam on some words or passages 
of the Great Chronicle which deserve elaboration or explication, is written here separately 
as a supplement. Had the expositions been included in the original work, readers would 
find the textual expressions and their meanings coníusing. This would be a distraction for 
readers. Thereíore, it is deemed necessary to compile comprehensive notes on important 
points and topics in the Text as a supplement ( anudĩpanĩ ), for the beneíit of serious 
students of the Great Chronicle. 

It is hoped that, by going through the anudĩpanĩ, diíTicult subjects in the Chronicle would 
become more easily understandable and proíound meanings of some usages would becorne 
clearer. Thereíore, it is suggested that after reading the Chronicle, readers should study the 
Anudĩpanĩ with greater interest. May they understand easily the deep and important 
meaning, which might otherwise remain unrevealed or overlooked. 

Chapter I - in Anudĩpanĩ on words and phrases 

Definition of Pãramĩ 

The set of ten virtues including dãna (alms-giving), sĩla (morality), etc. is called Pãramĩ 
(Períection). 

A Bodhisatta (íuture Buddha), being endovved with these ten vừtues, such as dãna, sĩla, 
etc. is known as a Parama or Extraordinary Personality. On this basis, thereíore, the 
etymology of Pãramĩ is: Paramãnam bhãvo (State of Extraordinary Personalities), which is 
derived from two things: the knowledge of those who see and know them as such and the 
saying of those who see and know them that they really are. An alternative etymology is 
Paramanam kamman (work of Extraordinary Personalities); hence their course of conduct, 
consisting of dãna, sTÌa, etc. is called Pãramĩ. 

The order of the ten Períections should be known by the following verse: 

Dãnarh sĩỉan ca nekkhammam 
paiĩnã vĩriyena pancamam 
khantĩ saccam adhitthãnarh 
mett ’ upekkhã ti te dasa. 

Alms-giving, Morality, Renunciation, 

Wisdom, Energy as the fifth. 

Forbearance, Truthíulness, Resolution, 

Loving-kindness and Equanimity; 
all these make ten (Períections). 

[Each períection is of three categories, namely, Pãramĩ (Ordinary Períection), Upa- 
Pãraml (Higher Períection) and Paramattha-Pãramĩ (Highest Períection). For instance, 
dãna is of three categories: (1) Dãna-pãramĩ (Ordinary Períection of Alms-giving), (2) 
Dana upa-pãramĩ (Higher Períection of Alms-giving) and Dana paramattha-pãramĩ 
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(Highest Períection of Alms-giving). Likewise for the Sĩla and each of the remaining 
virtues.] Thus there are thirty kinds of Períection in its detailed enumeration. 

Difference between Pãramĩ, upa-pãramĩ and Paramattha-pãramĩ 

With regard to these three categories, (1) properties, such as one’s own gold, silver, etc. 
and íamily members, such as one’s own children and wife, (2) limbs, big and small, such as 
one’s own hands, legs, etc. and (3) one’s own life, should be noted first. Then reíerring to 
dãna, (1) Giữ of properties is Dãna-pãramĩ, (2) Gift of limbs, big and small, is Dãna-upa- 
pãramĩ and (3) Gift of life is Dãna-paramattha-pãramĩ. 

Similarly, (1) observance of morality at the sacriíice of properties, (2) observance of 
morality at the sacriíice of limbs, big and small and (3) observance of morality at the 
sacriíice of life, are to be understood as Sĩla-pãramĩ, Sĩla-upa-pãramĩ and Sĩìa-paramattha- 
pãramĩ respectively. Likewise, for the remaining eight períection, the same way of 
classiíication should be applied. 

Diííerent views held by diííerent commentators may be looked up in the exposition of 
the word, “/co vibhago ” in the Pakinnaka Kathã of the Cariyã Pitaka Commentary. 

Adhimuttimarana 

Voluntary passing away by self-determination is called “Adhimuttimarana”. It is the kind 
of death that takes place as soon as one resolves: “May death come unto me”. Such a death 
could happen only to future Buddhas and not to others 

Sometimes a íuture Buddha is reborn in a deva or a Brahmã-world where the span of life 
is extremely long. He is aware of the fact that, living in a celestial world, he has no chance 
whatsoever to fulfil and cultivate Perfections, Sacriíices and Practices and, thereíore, he 
íeels such a lengthy life in that celestial abode is boredom. Then, aíter entering his 
mansion, he shuts his eyes and no sooner has he resolved: “May my life-faculty ceases to 
be”, then he experiences the impact of death and passes away from that divine realm. His 
resolution materialises partly because he has little attachment to his body, as he has 
particularly conditioned the continuity of his body by attaining higher knovvledge and 
partly because his resolution based on overwhelming compassion for beings is intense and 
pure. 

As he has control of his mind, so has he control of his deeds. Accordingly, when he dies 
such voluntary death, he is reborn in the human world as a prince, a brahmin, etc. so that 
he can fulfil any Períections he wishes to. That is why, though our future Buddha Gotama 
had lived in many existence in the Brahmã abode without losing his attainment of jhãna , he 
existed only for a short time in that Brahmã-world as he died voluntarily. He passed away 
from the Brahmã existence into the human existence and build up elements of Períections. 

Kappa or Aeon 

What is called Kambhã in Myanmar is Kappa in Pãli. Thereíore, it is said in the text of 
the Buddhavamsa: “ kappe ca satasahasse, caturo ca asankhiye ” etc. 

The duration of a kappa cannot be calculated by the number of years. It is known only by 
iníerence. Suppose there is a big granary which is one yọịana each in length, breath and 
height and which is full of tiny mustard seeds. You throw out just one seed each century. 
When all the mustard seeds have been thrown out, the period called kappa have not come 
to an end yet. (From this, it is to be iníerred that the word kappa in Pãli or the word 
kambhã in Myanmar is an extremely long time. But, nowadays, the word kambhã exactly 
means such a period is íorgotten, and the word is used in the sense of the mass of the earth 
as in the expression kambã-mye-pyin (earth suríace), kambã-mye-lone (the globe), etc. 

Divisions of kappa 

It should thereíore be noted that kambhã and kappa are the same. The kappa is of six 
divisions: (1) Mahã-kappa, (2) Asankhyeyya-kappa, (3) Antara-kappa, (4) Ãyu-kappa, (5) 
Hãyana-kappa and (6) vâddhana-kappa. 

One Mahã-kappa is made up of four Asaủkhyeyya-kappas, namely, (a) the kappa in the 
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process of dissolution ( Samvatta-kappa), (b) the kappa in the State of dissolution 
(Samvattatthãyi-kappa). (c) the kappa in the process of evolution (Vivatta-kappa) and (d) 
the kappa in the State of evolution (Vivattatthãyi-kappa). That is to say, these four 

Asankhyeyya-kappas called Samvatta Asankhyeyya-kappa, Samvattatthãyi Asankhyeyya- 
kappa, Vivatta Asankhyeyya-kappa and Vivattatthãyi Asankhyeyya-kappa make one Mahã- 
kappa). 

Of these four Asankhyeyya-kappas, the Samvatta-kappa is the period beginning from the 
íalling of the great rain, which heralds the dissolution of kappa till the extinction of ílames, 
if the kappa is to be dissolved by fire; or till the receding of floods, if the kappa is to be 
dissolved by water; or till the cessation of storms, if the kappa is to be dissolved by the air 
element. 

The Samvattatthãyi-kappa is the period beginning from the moment of dissolution of the 
world by fire, water or the air element till the íalling of the great rain which heralds the 
evolution of a new world. 

The Vivatta-kappa is the period beginning from the íalling of the great rain which heralds 
the evolution of the new world till the appearance of the sun, the moon, and the stars and 
planets. 

The Vivattatthãyi-kappa is the period beginning from the appearance of the sun, the 
moon and the stars and planets to the íalling of the great rain which heralds the dissolution 
of the world. 

Thus there are two kinds of /ca/;/;a-dissoíving rain: The first kind is the great rain which 
falls in any kappa when it is nearing it dissolution either by fire, or by water, or by the air 
element. First, there is a great downpour of rain all over the universe which is to be 
dissolved. Then, taking advantage of the rain, people start cultivation. When plants, which 
are big enough for cattle to feed on, appear, the rain ceases completely. It is rain which 
heralds the dissolution of a kappa. 

The second kind is also a great downpour but it falls when a kappa is to be dissolved by 
water. It is not an ordinary rain-fall, but a very unusual one, for it has the power to smash 
even a rocky mountain into smithereens. 

(An elaborate description of the dissolution of a kappa by fire, water or the air element is 
given in the chapter on the Pubbenivãsãnussati Abhiníĩã of the Visuddhimagga translation.) 
The above-mentioned four Asankhyeyya-kappas are of the same duration, which cannot be 
reckoned in terms of years. That is why they are known as Asankhyeyya-kappas (Aeons of 
Incalculable Length). 

These four Asaủkhyeyya-kappas constitute one Mahã-kappa (Great Aeon). The Myanmar 
word ‘kambhã’ is (sometimes) used in the sense of the Pãli Mahã-kappa. The Myanmar 
language has no separate word for Asankhyeyya-kappa, but it adopts Asankhyeyya-kap as a 
derivative from Pãli. 

Antara-kappa, etc 

At the beginning of the Vỉvattatthãyi Asarikhyeyya-kappa (i.e. the beginning of the world) 
people live for incalculable ( asankhyeyya ) years. As time goes on, they are overcome by 
such mental deíilement as lobha (greed), dosa (anger), etc. and consequently their life span 
gradually decreases until it becomes only ten years. Such a period of decrease is called 
Hãyana-kappa in Pãli or hsuk-kap or chuk-kap (aeon of decrease) in Myanmar. 

On the contrary, owing to the occurrence and upliít of such wholesome principles as 
sublime States of mind, namely, mettã (loving-kindness), etc. the life span of generations of 
their descendents doubles up gradually until it becomes incalculable years. Such a period of 
increase in life span from ten years to incalculable years is called Vaddhanap-kappa in Pãli 
or tat-kap (aeon of increase) in Myanmar. (For íurther details of these two periods of 
increase and decrease in the human life span, reíer to Cakkavatti Sutta of the Pãthika 
Vagga in the Dĩgha Nikãya.) 

Thus, the life span of human beings goes up and down between ten years and incalculable 
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as they develop meritoriousness or are overcome by their demeritoriousness. A pair of life 
span, an increasing one and a decreasing one is called an Antara-kappa. 

Three Kinds of Antara-kappa 

At the beginning of the world, when people’s life span declines from incalculable years 
to ten years, a change of kappa takes place. If the decline is due to the particularly 
overpowering State of greed, then there occurs scarcity of food and all evil persons perish 
during the last seven days of kappa. Such a round of time is called Dubbhikkhantara-kappa 
or the aeon of íamine. 

If the decline is due to the particularly overpowering State of bewilderment, then there 
occurs an epidemic of diseases and all evil persons perish during the last seven days of the 
kappa. Such a round of time is called Rogantara-kappa or the aeon of diseases. 

If the decline of life span is due to the particularly overpowering State of hatred, then 
there occur killings of one another with arms and all evil persons perish during the last 
seven days of the kappa. Such a round of time is called Satthantara-kappa or the aeon of 
vveapons. 

(According to the Visuddhi-magga Mahatika, however, the Rogantam-kappa is brought 
about by the particularly overpowering State of greed, the Satthantara-kappa by the 
particularly overpowering State of hatred and the Dubbhikkhantara-kappa by the 
particularly overpowering State of bewilderment; then evil persons perish.) 

The naming of each pair of life spans — one increasing and the other decreasing as 
Antara-kappa may be explained thus: beíore all is dissolved either by fire, water or the air 
element at the end of Vivattatthặyi-Asarikhyeyya-kappa and whenever the life span becomes 
ten years, all evil persons are perished with íaniine. diseases or weapons. In accordance 
with this statement, here it reíers to the intermediate period of decrease between one period 
of total destruction and another. 

Aíter the calamity that beíalls during the íinal seven days of each Antara-kappa, the 
name Rogantara-kappa, Satthcintara-kappci or Dubbhikkhantara-kappa is given to the 
period of misíortune which befalls beíore the ten years life span (not in the whole world 
but) in a limited region such as a town or a village. If there appears an epidemic of 
diseases, we say there is Rogcmtara-kappa in that region; if there is an outbreak of war, we 
say there is Satthantara-kappa in that region; if there occurs starvation, we say there is 
Dubbhikkhantara-kappa in that region. Such a saying is just íigurative because the regional 
incident is similar to the cosmic. When in prayers, one mentions “three kappas” from 
which one wishes to be free, one usually reíers to these three great disasters. 

At the completion of 64 Antara-kappas (each Antara-kappa consisting of a pair of 
increasing and decreasing aeons), a Vivattatthăyi Asankhyeyya-kappa comes to an end. 
Since there are no living beings (in human and celestial realms) during the Sarhvatta 
Asarikhyeyya-kappa, Samvattatthặyi Asankhyeyya-kappa and Vivattatthãyi Asankhyeyya- 
kappa, these kappas are not reckoned in terms of Antara-kappa, which consists of a set of 
increasing and decreasing aeons. But it should be noted that each of these Asarikhyeyya- 
kappas, lasting as long as 64 Antara-kappas, are of the same duration as a Vivattatthặyi 
Asankhyeyya-kappa. 

Ẫyu kappa 

Ãyu-kappa means a period which is reckoned in accordance with the span of life (ãyu) of 
that period. If the life span is one hundred, a century is an Ẫyu-kappa; if it is one thousand, 
a millennium is an Ayu-kappa. 

When the Buddha said: “Ãnanda, I have developed the four Iddhipadas (bases of psychic 
power). If I so desire, I can live eithera whole kappa or a little more than a kappa the 
kappa therein should be taken as an Ayii-kappa, which is the duration of life of people 
living in that period. It is explained in the Atthaka Nipãta of the Anguttara Commentary 
that the Buddha made such a declaration meaning to say that He could live one hundred 
years on a little more if He so desired. 
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Mahãsiva Thera, however, said: “The Ayu-kappa here is to be taken as the Mahã-kappa 
called Bhaddaka.” (He said so because he held that the kamma, that causes rebirth in the 
final existence of a Buddha, has the power of prolonging His life span for incalculable 
years and because it is mentioned in the Pãli Texts that Ayupãìakaphaìasamãpatti, the 
Ịrưition-attainment that conditions and Controls the life-sustaining mental process called 
Ayusankhara, can ward off all its dangers.) But the Thera’s view is not accepted by 
commentators. 

The Sanghabhedakkakkhandhaka of the Vinaya CũỊavagga States: “He who causes a 
schism of the Sangha is reborn in Niraya, realms of continuous suffering, and sulTers there 
for a whole kappa .” “That kappa is the life span of Avĩci, the lowest realm of continuous 
suffering,” explains the Commentary. The life span of Avlci inmates is equal to one 
eightieth of a Mahã-kappa, according to the Terasakanda-Tika, a voluminous Sub- 
Commentary on the Vinaya. In the same work, it is particularly mentioned that one 
eightieth of that duration should be reckoned as an Antara-kappa (of Avlci inmates). It, 
thereíore, follows that one Mahã-kappa is made up of 80 Antara-kappas according to the 
reckoning of Avlci inmates. 

It may be clariíied that, as mentioned above, one Mahã-kappa has four Asarìkhyeyya- 
kappas, and one Asaúkhyeyya-kappa has 64 Antara-kappa. Therefore, one Mahã-kappa is 
equivalent to 256 Antara-kappa by human calculations. 

If 256 is divided by 80, the remainder is 3(1/5) or 3.2. Thereíore, 3(1/5) Antara-kappa of 
human beings make one Antara-kappa Avĩci inmates. (In Avĩci there is no evolving and 
dissolving kappas as in the human world. Since it is the place that knows suííering at all 
times, the end of each dissolving kappa is not marked with the three periods of misíortune. 
One eightieth of a Mahã-kappa which is the life span of Avĩci inmates is their Antara- 
kappa. Thereíore by one Antara-kappa of Avĩci is meant 3(1/5) Antara-kappa human 
beings.) 

In this way, it may be assumed that one Asarikhyeyya-kappa is equal to 64 Antam-kappas 
of human beings and 20 Antara-kappas of Avĩci inmates. Thereíore, when some Pãli Text 
(such as the Visuddhi-magga Mahã-Tĩka, the Abhidhammattha-vibhãvanĩ Tĩka, etc.) say 
that one Asankhyeyya-kappa contains either 64 or 20 Antara-kappas, the íigures do not 
contradict each other. The diíTerence between the numbers (64 and 20) lies only in the 
manner of calculation. It should be noted that the two are of the same length of time. 

A particularly noteworthy thing is a statement in the Sammohavinodanĩ, the Commentary 
on the Abhidhamma Vibhanga. In the exposition Nãna-vibhanga, it is said: “Only 
Sanghabhedaka-kamma (the act of causing schism in the Sangha) results in suííering a 
whole kappa. Should a man, owing to his such act, be reborn in Avĩci at the beginning or 
in the middle of the kappa, he would gain release only when the kappa dissolves. If he 
were reborn in that realm of suííering today and if the kappa dissolves tomorrow, he 
should then suffer just one day and would be free tomorrow. (But) there is no such 
possibility.” 

On account of this statement, there are some who opine that “The Sanghabhedaka-kamma 
leads to Niraya for the whole aeon (in the sense of Mahã-kappà)\ he who commits this 
kamma gains íreedom only when the kappa dissolves. As a matter of fact, the expression 
“kappatthitiyo” (lasting for the whole kappa) is explained in the Vibhanga Commentary 
only in a general manner; it does not emphatically mention the word Maha-kappatthitiyo 
(lasting for the whole Mahã-kappà). The expression kappatthitiyo is based on a verse in the 
Vinaya Cũlavagga which reads to the effect that “having destroyed the unity of the Sangha, 
one suííers in Niraya for the whole kappa Thereíore, the kappa here should be taken 
only as Ẫyu-kappa but not Mahã-kappci. In the 13 th chapter of the Kathvatthu Commentary, 
it is said in dealing with kappa that the verse has been composed with reíerence to Ayu- 
kappa (of Avlci inmates) which is only one eightieth of Mahã-kappa. 

Divisions of Mahã-kappa 

Mahã-kappa is divided into two classes: (1) Sunna-kappa or Empty Aeon and (2) Asunna- 
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kappa or Non-empty Aeon. 

Of these two, the aeon in which Buddhas do not appear is Suũũa-kappa or Empty Aeon; 
it means the aeon which is void of a Buddha. 

The aeon in which Buddhas appear is Asunna-kappa or Non-empty aeon; it means the 
aeon which is not void of a Buddha. 

Though Buddhas do not appear in an Empty Aeon, that there can be appearance of 
Private Buddhas and Universal Monarchs, may be iníerred from the Upãli Thera Sutta in 
the first Vagga of the Apădãna. 

In the Upãli Thera Sutta and its Commentary, it is said two aeons prior to this one, Prince 
Khattiya, son of King Aụjasa, on his departure from a park, committed an offence against 
Paccekabuddha Devĩla. No text mentions the appearance of a Buddha in that aeon. In the 
Commentary on the Bhaddaji Thera Sutta of the Apãdãna, too, it is stated that the Thera 
had given alms-food to five hundred Paccekabuddhas in a Sunna-kappa. It is clear from 
these texts that Paccekabuddhas appear in Sunna-kappa. Again the Kusumãsaniya Thera 
Sutta of the Apãdãna mentions that “íuture Kusumãsaniya was reborn as Universal 
Monarch Varadassĩ in the aeon that immediately followed.” The Tinasanthara Thera Sutta 
of the same work also says that “íuture Tinasanthara Thera was reborn as Universal 
Monarch Migasammata in the second aeon prior to the present one” suggesting that there is 
the possibility of the appearance of Universal Monarchs in any empty aeon. 

The Non-Empty Aeon in which Buddhas appear is divided into five classes: 

(a) the aeon in which a single Buddha appears is known as Sãra-kappa, 

(b) the aeon in which two Buddhas appear is known as Manda-kappa, 

(c) the aeon in which three Buddhas appear is known as Vara-kappa, 

(d) the aeon in which four Buddhas appear is known as Sãramanda-kappa, and 

(e) the aeon in which five Buddhas appear is known as Bhaddha-kappa. 

The aeon that witnessed the existence of Sumedha, as mentioned in the Chapter on 
Sumedha the brahmin, is Sãramanda-kappa because there appear four Buddhas in that aeon. 
The City of Amaravati came into existence aíter the appearance of three Buddhas, namely, 
Tankankara, Medhahkara, and Saranankara, and beíore the appearance of Dĩpankarã. 

The Name Amaravatĩ 

Amarã means “God” (immortal being) and vatĩ means “possession”; hence, the great City 
which gods possess. 

It is stated in the Bhesajjakkhandhaka of the Vinaya Mahãvagga and other places that, as 
soon as the Brahmins Sunidha and Vassakãra planned to íound the City of Pãtaliputta, gods 
arrived fữst and distributed among themselves plots of land. These plots of land occupied 
by gods of great power became residences of princes, ministers and wealthy persons of 
high rank; these plots of land occupies by gods of medium power became residences of 
people of medium rank and these plots of land occupied by gods of little power became 
residences of people of low rank. 

From this statement it may be supposed that gods arrived in hosts to take up residences 
for themselves and occupied them where a great royal City was to be established. 
Amaravatĩ was so named to denote the presence of gods who marked out their own 
locations in the City and protected them for their habitation. 

The Pãli word ‘vatf signiíies possession in abundance. In this world, those who have just 
little wealth are not called wealthy men but those who possess wealth much more than 
others are called so. Thereíore, the name Amaravatĩ indicates that, as it was a great royal 
residential City, it was occupied and protected by a large number of highly powerful gods. 

Ten Sounds 

The Buddhavamsa enumerates only six sounds, not all ten. The Mahãparinibbãna Sutta of 
the Mahãvagga of the Dĩgha Nikãya and the Buddhavamsa Commentary enumerates all ten. 
(This is followed by a comprehensive and critical survey of the ten sounds ( dasasadda ), 

1506 




THE ANUDIPANI 


which come differently in different texts, namely, the Buddhavamsa, the Mahãparinibbãna 
Sutta of the Dĩgha Nikãya, Buddhavamsa Commentary, the Myanmar and Sri Lankan 
versions of the Jãtaka Commentary, and the Mũla-Tĩkã, for the beneíit of Pãli scholars. We 
have left them out from our translation.) 

Chapter IV. The Renunciation of Sumedha 
The Five Deíects of A Walkway 

(1) A walkway that is rough and rugged hurts the feet of one who walks on it; blisters 
appear. Consequently, meditation cannot be practised with full mental concentration. 
On the other hand, comíort and ease provided by a soft and even-surfaced walkway is 
helpíul to complete practice of meditation. Roughness and ruggedness thereíore is the 
íirst deíect of a walkway. 

(2) If there is a tree inside or in the middle or by the side of a walkway, one who walks 
without due care on that walkway can get hurt on the íorehead or on the head by 
hitting himselí against the tree. The presence of a tree is thereíore the second deíect of 
a walkway. 

(3) If a walkway is covered by shrubs and bushes, one who walks on it in the dark can 
tread on reptiles, etc. and kill them (although unintentionally). The presence of shrubs 
and bushes, thereíore, is the third deíect of a walkway. 

(4) In making a walkway, it is important that it has three lanes. The middle and main one 
is straight and of 60 cubits in length and one and a half cubit in breath. On either side 
of it are two smaller lanes, each a cubit wide. Should the middle lane be too narrow, 
say, only a cubit or half a cubit, there is the possibilities of hurting one’s legs or hands 
through an accident. Being too narrovv, thereíore, is the íourth deíect of a walkway. 

(5) Walking on a walkway which is too wide, one may get distracted; one’s mind is not 
composed then. Being too wide, thereíore, is the fifth deíect of a walkway. 

(Here follows the explanation of the Pãli word ‘pancadoscC as contained in the 
Buddhavamsa Commentary. This is left out from our translation.) 

The Eight Comíorts of A Recluse 

The eight comíorts of a recluse (samanasukha), mentioned here are described as the eight 
blessings of a recluse ( samanabhadra) in the Sonaka Jãtaka of the Satthi Nipãta. The 
following is the Jãtaka story in brieí: 

Once upon a time, the Bodhisatta was reborn as Arindama, son of King Magadha of 
Rặjagaha. On the same day was born Sonaka, son of the King’s chief adviser. 

The two boys were brought up together and when they came of age, they went to Taxila 
to study. Aíter íinishing their education, they left Taxila together and went on a long tour 
to acquữe a wider and practical knowledge of various arts and craíts and local customs. In 
due course, they arrived at the royal garden of the King of Bãrãnasĩ and entered the City the 
following day. 

On that very day, the íestival of Veda recitations known as Brãhmanavãcaka was to be 
held and milk-rice was prepared and seats were arranged for the occasion. On entering the 
City, Prince Arindama and his íriend were invited into a house and given seats. Seeing that 
the Seat for the prince was covered with a white cloth while that for him was covered with 
red cloth, Sonaka knew from that omen that “Today, my íriend Arindama will become 
King of Bãrãnasĩ and I will be appointed general.” 

Aíter the meal, the two íriends went back to the royal garden. It was the seventh day 
aíter the King’s demise, and ministers were looking for a person who was worthy of 
kingship by sending the State chariot in search of him. The chariot left the City, made its 
way to the garden and stopped at the entrance. At that moment, Prince Arindama was lying 
asleep on an auspicious stone couch with his head covered and Sonaka was sitting near 
him. As soon as Sonaka heard the sound of music, he thought to himselí: “The State chariot 
has come for Arindama. Today, he will become King and give me the post of his 
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Commander-in-Chief. I do not really want to have such a position. When Arindama leaves 
the garden, I will renounce the world to become an ascetic,” and he went to a corner and 
hid himselí. 

The chief adviser and ministers of Bãrãnasĩ anointed Prince Arindama, King, even on the 
very stone couch and with great ceremonial pomp and grandeur took him into the City. 
Thus Prince Arindama became King of Bãrãnasĩ. Lost in the sudden turn of events and 
attended upon by a large numbers of courtiers and retinue, he totally íorgot his íriend 
Sonaka. 

When King Arindama had left for the City, Sonaka appeared from his hiding place and 
sat on the stone couch. At that time, he saw a dry leaf of sãìa (shores robusta) íalling right 
in front of him and he contemplated: “Like this sãìa leaf, my body will certainly decay and 
oppressed by old age, I will deíinitely die and fall to the ground.” With his religious 
emotion thus aroused, he at once engaged himselí in Vipassanã meditation, and, at the very 
sitting, there arose in him the enlightenment of a Paccekabuddha, and he became a 
Paccekabuddha himselí. His lay appearance vanished and he assumed a new appearance of 
an ascetic. Making an utterance of joy: “Now I have no more rebirth!” he went to the cave 
of Nandamũlaka. 

Prince Arindama, on the other hand, remained intoxicated with kingly pleasures. Only 
after some íorty years, he suddenly remembered his childhood íriend. Then, he yearned to 
see him and wondering where he would be staying then. But, receiving no news or clues 
about his friend’s whereabouts, he uttered repeatedly the following verse: 

“Whom shall I give a hundred coins for hearing and bringing me good news about 
Sonaka? Whom shall I give a thousand coins for seeing Sonaka in person and 
telling me how to meet him? Who, whether young or old, would come and iníorm 
me of my íriend Sonaka, my playmate with whom I had played in the dust?” 

People heard the song and everybody sang the same, believing it to be his íavourite. 

Aíter 50 years, a number of children had been bom to the King, the eldest one being 
Dĩghãvu. At that time, Paccekabuddha Sonaka thought to himselí thus: “King Arindama is 
wanting to see me. I will go to him and shower upon him the gift of thought-provoking 
sermons on the disadvantages of sensuality and the advantages of renunciation so that he 
would incline to lead an ascetic life.” Accordingly, He by His psychic power, appeared in 
the royal gardens. Having heard a boy singing repeatedly the aforementioned song of King 
Arindama while chopping wood, the Paccekabuddha taught him a verse in response to the 
King’s. 

The boy went to the King and recited the responding song, which gave the clue of his 
friend’s whereabouts. Then, the King marched in military procession to the garden and 
paid respect to the Paccekabuddha. But, being a man of worldly pleasures, the King looked 
down upon Him and said: “What a destitute you are, living a wretched lonely life as this.” 
The Paccekabuddha rejected the King’s censure by replying: “Never is he a destitute who 
enjoys the bliss of the Dhamma! Only he who dissociates himselí from the Dhamma and 
practises what is not righteous is a destitute! Besides, he is evil himselí and íorms a reíuge 
for other evil person.” 

Then he iníormed the Paccekabuddha that his name was Arindama and that he was 
known by all as a King of Bãrãnasĩ, and asked if the holy man was living a happy life. 

Then the Paccekabuddha uttered the eight verses in praise of the eight blessings of a 
recluse (samanabhadra)'. 

(1) Great King, a recluse, who has gone íorth from a household life to a homeless State 
and who is free of the worries of wealth, íeels happy at all places and at all times 
(not only in your gardens and at this moment). Great King, such a recluse does not 
ha ve to keep grain in Stores or in jars (unlike lay people who do the hoarding and 
whose greed grows for a long time). A recluse lives on food prepared in donor’s 
homes and obtained by going on alms-round; he partakes of such food with due 
contemplation. (By this is explained the comíort that comes from non-hoarding of 
wealth and grain.) 
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(2) [There are two kinds of blameworthy food ( savajapinda ). As mentioned in the 
Vinaya, the íirst kind is the food obtained by one of the improper means, such as by 
healing the sick and so on, or by one of the five wrong manners of livelihood. The 
other blameworthy kind is food taken without due contemplation although the food 
may have been properly obtained.] 

Great King, a noble recluse duly contemplates while eating the food that has been 
obtained blamelessly. He who has thus blamelessly eaten his blameless food is not 
oppressed by any form of sensuality. Freedom from oppression by sensuality is the 
second blessing of a recluse who has neither wants nor worries. (By this is explained 
the comíort that comes from seeking and taking of blameless food.) 

(3) (The food that has been sought properly and eaten with due contemplation by a 
worldling may be called “peaceíul food” ( nibbutapinda ), that is to say, the food that 
does not incite craving. In reality, however, only an arahat’s food is “peaceíul” i.e. it 
does not incite craving.) 

Great King, a noble recluse takes peaceíul food only. He is thus not oppressed by 
any form of sensuality. Freedom from oppression by sensuality is the third blessing 
of a recluse who has no wants nor worries. (By this is explained the comíort that 
comes from taking peaceíully food only.) 

(4) Great King, a noble recluse, who goes on alms-round in towns or villages without 
attachment to donors of requisites, does not adhere to greed and hatred. (Clinging 
wrongly to sense object in the manner of a thorn is called dosasanga, íaulty 
adherence.) Freedom from such clinging is the íourth blessing of a recluse who has 
no wants nor worries. (By this is explained the eomíort that cornes from non- 
attachment to male or íemale donor and from non-association with them.) 

(5) Great King, a recluse, who has extra requisites which are not used by him, entrust 
them to a donor for security. Eater on when he hears such (and such) a donor’s 
house has been gutted by fire, he is greatly distressed and has no peace of mind. On 
the other hand, another recluse has only those requisites that are on his body or that 
he carries along with him, just like the wings of a bird that go with it wherever it 
ílies. He suííers no loss when a town or a village is destroyed by fire. Immunity 
from loss of requisites through fire is the fifth blessing of a recluse. (By this is 
explained the comíort that comes from not being victimised by fire.) 

(6) Great King, when a town or a village is plundered by robbers, a recluse, who like Me 
wears or carries along his requisites, loses nothing (while others who have extra 
requisites suffer loss through plundering by robbers and know no peace of mind). 
Freedom from the trouble of looking aíter one’s possessions is the sixth blessing of a 
recluse. (By this is explained the comíort that comes from feeling secure against 
robbers.) 

(7) Great King, a recluse, who has only the eight requisites as his possession, moves 
íreely without being stopped, interrogated or arrested on the road where robbers 
waylay or security oííicers patrol. This is the seventh blessing of a recluse. (By this 
is explained the comíort that comes from harmless travelling on the road vvhere 
robbers or security men are waiting.) 

(8) Great King, a recluse, who has only the eight requisites as his possession, can go 
wherever he likes without taking a long look back (at his old place). Such possibility 
of moving is the eighth blessing of a recluse who has no possessions. (By this is 
explained the comíort that comes from iTeely going about without yearning for his 
old place.) 

King Arindama interrupted Paccekabuddha Sonaka’s sermon on the blessings of a recluse 
and asked: “Though you are speaking in praise of the blessings of a recluse, I cannot 
appreciate them as I am alvvays in pursuit of pleasures. Sensual pleasures, both human and 
divine, I cherish. In what way can I gain human and divine existence?” Paccekabuddha 
Sonaka replied that those who relish sensuality are destined to be reborn in unhappy 
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abodes, and only those who abandon it are not destined to be reborn there. By way of an 
illustration, He told the story of a crow that joyously rode on a dead elephant íloating into 
the ocean and lost its life. Paccekabuddha then spoke of the blemishes of sensual pleasures 
and departed, travelling through space. 

Being immensely moved by religious emotion as a result of the Paccekabuddha’s 
exhortation, King Arindama handed over kingship to his son Dighavu and left for the 
Himalayas. Aíter becoming a recluse, living on fruit and cultivating and developing jhãna 
through meditation on the four sublime modes of living (Brahmavihãra-mettã, karunã, 
muditã and upekkhđ) he was reborn in the Brahmã realm. 


They are: 

( 1 ) 

( 2 ) 

( 3 ) 

(4) 

( 5 ) 

(6) 

( 7 ) 

( 8 ) 
( 9 ) 


The Nine Disadvantages of A Layman’s Dress 

Costliness of the garment. 

Availability only through connection with its maker. 

Getting soiled easily when used. 

Getting worn out and tattered easily owing to írequent washing and dyeing. 
Diííicult in seeking a replacement for the old one. 

Being unsuitable for a recluse. 

Having to guard against loss through theít. 

Appearing to be ostentatious when put on. 

When taken along without being worn, it is burdensome and makes one 
appear to be avaricious. 


The Twelve Advantages of The Fibre-robe 

They are: 

(1) Being inexpensive but of fine quality. 

(2) Possibility of making it by oneseir. 

(3) Not getting easily soiled when used and being easily cleaned. 

(4) Easily discarded, when worn out without a need for stitching and mending. 

(5) Having no difficulty in seeking a replacement for the old one. 

(6) Being suitable for a recluse. 

(7) Not having to guard against loss through theít. 

(8) Not appearing to be ostentatious when put on. 

(9) Not burdensome when taken along or put on. 

(10) Forming no attachment to the robe as a requisite for the User. 

(11) Made just by beating the bark from a tree; thus it is righteously and 
íaultlessly gained. 

(12) Not being worthy of regret over its loss or destruction. 


The Fibre-robe 

The fibre-robe means the robe made of fibre, which is obtained from a kind of grass and 
íastened together. (This is described in the Atthasãlinĩ.) 

According to the Hsutaunggan Pyo, íastening the íibres together itselí is not the complete 
making of such garment. It must be beaten so as to make it soft and smooth. That is why it 
is called “beaten íibre” in Myanmar. 

The “fibre-robe” has the name vãkacĩra, vakkaìa, and tirĩtaka in Pãli. 
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Vakacim literally means “a robe made of grass”, and, thereíore, it should actually be 
translated “grass-robe”. But traditional teachers translate the word as “fibre-robe”. 

The remaining two names, vakkaỉa and tirĩtaka, reíer to a robe made of íibres that come 
from the bark of a tree. Though the word vakka of vakkaìa means “bark of a tree”, it does 
not denote pure, thick, outer crust of the bark, but the inner layers made up of íibres 
covering the wood-core. It should be noted that, because such fibres are taken off, fastened 
and beaten for soítness and smoothness, the robe made thus is called fibre-robe. Though 
vãkacĩra has the meaning of “grass-robe”, the process of making the robe out of íibres 
taken off from trees is more common than that of making it out of grass and the name 
“fibre-robe” is better known that “grass-robes”. That is why the word “fibre-robe” is 
adopted in the Hsutaunggan Pyo. 

The Wooden Tripođ 

The wooden tripod (tidanda or tayosũlĩ) is a requisite of a hermit. It is a stand with three 
legs, on which is placed a water jug or pot. 

The Water Jug and The Yoke 

The water jug (kuụậikẩ) is another requisite of a hermit. Khãríkậịa meaning a yoke, is 
taken by traditional teachers as a combination of khãri and kãja, both meaning the same: a 
pole which is curved. According to some, Khãri means a hermit’s set of requisites, which 
consists of a ílint, a needle, a fan, etc. Taking these interpretations together, khărikặịa may 
be taken as the pole on which are hung various requisites of a hermit. 

The Hide of A Black Antelope (Ajinacamma) 

The hide of a black antelope, complete with hooís, called ạịinacamma is also one of the 
requisites of a hermit, which may be elaborated somewhat as follows: 

The Pãli ạịinacamma has been unanimously translated “the hide of a black antelope” by 
ancient scholars. It is generally thought, thereíore, that a beast which is black all over its 
body is called a “black antelope”. In the Amarakosa Abhidhãna (section 17 V, 47) the word, 
“Ạịina ’ is explained as “hide” synonymous with camma. This explanation of the 
Amarakosa is worthy of note. 

In the Atthasãlinĩ and other commentaries, there is an expression meaning “the hide, 
complete with hooís, of a black antelope, which was like a bed of punnãga flowers”. The 
phrase “complete with hooís” {sakhurarh) indicates that it is the hide of a hooíed animal. 
When it is said to be “like a bed of punnãga flowers”, we have to decide whether the 
likeness to a bed of punnãga flowers reíers to its colour or to its soítness. That the 
punnăga flowers is not particularly soíter than other flowers is known to many. Thereíore, 
it should be decided that the likeness reíers to its colour. This suggests then that the hide 
could not be that of a black antelope. 

Though aịina is translated “black leopard” by scholars of old, that it actually means an 
animaTs coat and is synonymous with camma is evident from such statement as “ ạịinamhi 
hannate dĩpi (“a leopard is killed for its coat,”) in the Janaka and Suvannasãma Jãtakas. 
The Commentary on the Janaka also explains ạịina to be a synonym of camma by saying 
“ạịinamhĩti cammatthaya cammkaranã — for its coat mean for obtaining its hide”). There 
are only two words, dĩpi and saddũla, in Pãli meaning leopard. Ạịina in not íound in that 
sense. 

The Buddhavarhsa Text also says, “kese muncitvã’ham tattha vãkacĩran ca cammakam”. 
When Sumedha lay prostrate beíore Buddha Dĩpankarã, offering himselí as a bridge, he 
loosened his hair-knot and spread his fibre-robe and the animal hide on the bog. The Pãli 
word used here is cammaka which is the same as ajinacamma discussed above. 

All these point to the fact that ajinacamma is not the coat of a beast with claws like a 
tiger, a leopard or a cat and the adjectival phrase “complete with hooís” shows that it is 
the coat of an animal with hooís like that of cattle or horses. The coat has the colour of a 
bed of punnãga flowers as mentioned in the Atthasãlinĩ. It is also very soft to the touch. 
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Such animals like enĩ are íound in the neighbourhood of the Himalayas. Because its coat is 
smooth and very beautiíul and not easily available, people treasure it as a Symbol of 
auspiciousness. 

When Bodhisatta Siddhattha was born, the Cãtumahãrãjika devas of the four quarters, 
received him from the hands of the saintly Brahmãs of the Suddhãvãsa abode with a coat of 
this particular animal, i.e. the coat having a soft fur and commonly regarded to be 
auspicious. This is mentioned in the introduction of the Jãtakã Commentary and in the 

Buddhavamsa Commentary as well. 

(The author then acknowledges that all that has been discussed regarding the 
translation of ạịinacamma as the hide of a black antelope is the view of the great 
scholar u Lin, the previous compiler of The Great Chronicle of Buddhas.) 

Matted Haữ (Jatã) and Round Head-dress made of Haữ Ợatãmandala) 

The difference between the matted hair and the round head-dress made of hair should be 
understood. The matted hair is something that is a part of the hermit. In order to save the 
trouble of keeping it well groomed, the hermit knotted his hair firmly and tightly. This is 
what is meant by “matted hair”. 

One of the requisites created and left in the hut by Visukamma as mentioned in the 
Atthasãlinĩ is the round head-dress made of hair called jatamandala. This is a thing 
separate from the hermit’s person. It is not a part of him. From the sentence: “He put the 
head-dress on his topknot and íastened it with an ivory hairpin”, it is clear that the head- 
dress is a thing separate from Sumedha’s hair-knot. It evolved into a hermiTs head-dress of 
later times and protects the hair from dust and litter. 

(The author here mentions the opinions of the Monyway Zetawun Sayadaw and 
Mahãsilavamsa who stated that the “matted hair” and “head-dress” are the sarne 
thing. But the author concludes his discussion by quoting the Catudhammasãra 
(Kogan) Pyo, Magadha Abhidhãna, and certain Jãtaka stories which say that they 
are two diííerent things. By quoting the Catudhammasãra Pyo and the Maghadeva 
Lanka. the author íinally says that just as a snare is used to catch a bird, so also the 
matted hair in the form of a snare is worn by a hermit to catch the great bird of 
“the Eightíold Noble Path” as soon as it alights in the íorest that is “his mind”. 

Eight Kinds of Hermits 

(The author íirst explains the derivation of the Myanmar word (hermit) from Pãli and 
Sanskrit.) 

The word “hermit” refers to those who are outside the Buddha’s Teaching. Nevertheless, 
they should be regarded as holy persons of the time. 

The commentary on the Ambattha Sutta of the Sĩlakkhanda Vagga enumerates eight kinds 
of hermits as follow: 

(1) Saputtabhariya. A hermit who piles up wealth and lives a house-holder’s life. (Here the 
author mentions Keniya of the Buddha’s liíetime as an example.) 

(2) Uụchãcariya. A hermit who does not pile up wealth and who does not live a 
householder’s life, but who collects unhusked grain from lay people at threshing 
grounds and cook his own food. 

(3) Anaggipakkika. A hermit who collects husked grain from lay men in villages and 
cooks his own food. He thinks husking grain by pounding is not worthy of one who 
lives a hermit’s life. 

(4) Asãmapãka. A hermit who enters a village and collects cooked rice. He thinks cooking 
is not worthy of one who lives a hermit’s life. 

(5) Ayamutthika (Asmamutthika). A hermit who takes off the bark of a tree for food by 
means of a metal or stone implement. He thinks to collect food each day is wearisome. 

(6) Dantavakkalika. A hermit who takes off the bark of a tree with his teeth for food. He 
thinks to carry metal or stone implements is wearisome. 
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(7) Pavattaphalabhojana. A hermit who lives on the íruits that fall by throwing stone or a 
stick at them. He thinks to remove the bark is wearisome. 

(8) Pandupalasika. A hermit who lives only on leaves, flowers and íruits that fall naturally 
from trees. 

The Pandupalãsika are divided into three types: 

(1) Ukkattha-pandupalãsika, he who remains seated without arising and who lives on 
leaves, flowers and íruits that fall within his reach. 

(2) Majjhum-pandupalãsika, he who moves from tree to tree and subsists only on 
leaves, flowers and íruits that fall from a single tree. 

(3) Mudum-pandupalãsika, he who moves from tree to tree in search of leaves, 
flowers and íruits that fall naturally from trees, to maintain himselí. 

This is the enumeration of the eight kinds of hermits as given in the commentary on the 
Ambattha Sutta. 

In addition, the author gives a somewhat diíTerent enumeration that is mentioned in the 
commentary on the Hirĩ Sutta of the Sutta Nipãta: 

(1) Saputtabhariya. A hermit who leads a householder’s life earning his living by íarming, 
trading, etc., like Keniya and others. 

(2) Uụchãcarika. A hermit who, living near a City gate and teaching children of Khattiya 
and brahmin íamilies, accepts only grain and crops but not gold and silver. 

(3) Sampattakãlika. A hermit who lives only on food that is obtained at the meal time. 

(4) Anaggipakka. A hermit who lives only on uncooked íruits and vegetables. 

(5) Ayamutthika. A hermit who wanders from place to place with metal or stone 
implements in hand to remove the bark from trees for food whenever he íeels hungry 
and who observes precepts, and cultivating meditation on the four sublime illimitables. 

(6) Dantalũyyaka. A hermit who wanders from place to place without metal or stone 
implements in hand and who removes the bark from trees with his teeth whenever he 
íeels hungry and who observes precepts and cultivating meditation on the four sublime 
illimitables. 

(7) Pavattaphalika. A hermit who lives depending upon a natural pond or a íorest and 
who, going nowhere else, subsists on the lotus stems and stalks from the pond or on 
the íruits and flowers from the íorest grove or even on the bark of trees (when other 
kinds of sustenance are not available) and who observes precepts and cultivating 
meditation on the four sublime illimitables. 

(8) Vantamuttika. A hermit who subsists on leaves that fall naturally and observes precepts 
and cultivating meditation on the four sublime illimitables. 

In these two lists of eight kinds of hermits, each type is nobler than the preceding type. 
Again in these lists, excepting the fữst type, namely, Saputtabhariya, all are holy persons, 
observing precepts and cultivating meditation on the four sublime illimitables. 

Sumedha came under the íourth category (of the list given in the Sĩlakkhanda 
Commentary), namely, Asamapaka, for one day, i.e. a hermit who collects and lives only 
on cooked food; for the following days, he remained as a hermit of the eighth type, 
namely, Pandupalãsika, one who lives only on leaves, flowers and íruits that fall naturally 
from trees. According to the list given in the Sutta Nipãta Commentary, he came under the 
eight category, namely, Vantamuttika, i.e. a hermit who subsists only on leaves that fall 
naturally from trees and who observes precepts and cultivating meditation on the four 
sublime illimitables. 

Three Kinds of Persons addressed as “Shin 1 ” in Myanmar 
The Pãli “pabbajjã” has been translated “going forth as a recluse” by teachers of old. 


1. A respectíul religious titỉe, more or less equivalent to Pali Sami. 
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That is to say “giving up a worldly life”, which is of three kinds: 

(1) Isi-pabbajjã, giving up of worldly life and becoming an isi (hermit). 

(2) Samana-pabbajjã, giving up of worldly life and becoming a samana (monk). 

(3) Sãmanera-pabbajjã, giving up of worldly life and becoming a sãmanera (novice). 

Accordingly, there are three kinds of persons worthy of veneration and addressed as 

“shin” in Myanmar. They are isi (hermit), samana (monk) and sãmanera (novices). 

The Eight Disadvantage of A Leaf-hut 

(1) The hut requires the dvveller to make efforts to acquire timber and other materials for 
its construction. 

(2) It requires the dweller to take constant care and to provide maintenance or 
reconstruction when the grass roof and mud of the walls decay and fall into ruins. 

( 3 ) It requires the dweller to make room at any time for a visiting senior elder, who is 
entitled to suitable accommodation, so that he íails to get concentration of mind. 

(4) Being sheltered from sun and rain under its cover, the dweller tends to become soft 
and feeble. 

(5) With a roof and surrounding walls to provide privacy, it serves the dweller as a hiding 
place for committing blameworthy, evil deeds. 

(6) It creates attachment for the dweller, who then thinks: “It is my dwelling place.” 

(7) Settling down in it makes the dweller appear to be living a householder’s life with 
íamily. 

(8) It requires the dweller to deal with nuisance created by domestic pests, such as fleas, 
bugs, lizards, etc. 

These are the disadvantages of a leaf-hut which Sumedha discerned and which prompted 

him to abandon the hut. 

The Ten Advantages of The Foot of A Tree 

(1) The foot of a tree does not require the dweller to acquire building materials because it 
is already a dvvelling place provided by nature. 

(2) It does not require the dweller to take constant care and to provide maintenance. 

( 3 ) It does not require the dweller to make room for visiting senior elders. 

(4) It does not provide privacy nor serves the dweller as a hiding place for committing evil 
deeds. 

(5) Its dweller is free from stiffness of limbs unlike those dvvelling in the open space who 
suííers from such a discomíort. 

(6) The dweller does not have to take possession of it as his own property. 

(7) The dweller is able to abandon it without an attachment saying: “It is my dwelling 
place.” 

(8) The dvveller does not have to request others to vacate the place for purpose of 
cleaning. 

(9) It makes a pleasant place for the dweller. 

(10) Since the dweller can easily íinds similar dwelling places wherever he goes, he does 
not cling to it as “my dwelling place”. 

(Then the author quotes the Hsutaunggan Pyo which gives the same list of disadvantages 

in verse.) 

Chapter V. The Prophecy 

As has been said, Sumedha reílected: “What is the use of selíishly escaping the cycle of 

births alone,” and this is mentioned in the Buddhavaihsa Text: “Kim me ekena tinnena”. 

Quoting this Pãli sentence people are fond of saying with a tinge of contempt: “One 
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should not be selíish in this world. A selíish one is a person who seeks only his good. One 
who seeks only his welfare is a useless person.” 

But, if one continues to read the same sentence, one would come across “purisena 
thamadassina”, implying, “in spite of the fact that I am a superior person, fully aware of 
my prowess of wisdom, faith and energy”, which explicitly qualiíies the íbregoing 
sentence. All this indicates that only those who, despite their ability, are selíish and not 
vvilling to work for others should be blamed. And those, who have no such ability but who 
say: “I will work for others” and are not true to their words, should be despised, for they 
do not know the limits of their own capability. 

As a matter of fact, those, who have no ability to work for others, should look after their 
own interest. That is why it is taught in the atta-vagga, the twentieth chapter of the 

Dhammapada: 


Attadattharíi paratthena bahuna’pi na hapaye 
attadattham abhinnặya sadatthapasuto siyã. 

Let him not sacriíice his own interest 
by vvilling to work much for others. 

Knowing full well his own limited ability 
he should work for his own welfare. 

This teaching of the Dhammapada means: “He, who is incompetent to work for others 
but speaks as though he were competent, cannot do good for other, nor can he do for 
himselí; thus he suííers a double loss. Thereíore, he, who is incompetent to work for 
others, should seek his own good and work only for himselí. He, who knows the true 
extent of his own capability and vvorks only for himselí (should not be blamed as a selíish 
person but), should be spoken of as a good person who works within the limits of his 
capability. On the contrary, he, who is qualiíied like Sumedha to render Service to others, 
runs only after his own interest, ignoring others’ should truly be censure as a purely selíish 
person. 

In short, let him work for others, if he is competent. If not, let him look aíter himselí so 
that he may not miss his interest. He, who seeks his own interest but pretends to be 
working for others’ welfare, is surely a dishonest, cunning, evil person.” 

Neranjarã 

Neraặịarã, as the name of a river, is derived from nelạịala, ‘neìa ’ meaning ‘íaultless’ and 
‘jala\ ‘water’; hence ‘the river with pure clean water’. 

Another derivation is from ‘nĩỉajala’, ‘nĩla’ meaning ‘blue’ and ‘ịaUí, ‘water\ ‘Blue 
water’ signiíies ‘clear water\ Hence, ‘the river with clear blue water’. 

Yet another derivation is from ‘nari jarã’ meaning a kind of musical instrument which 
produces the sound similar to that of the flowing vvaters in a stream. 

Notes on Prophecy 

Under the heading, the author discusses not only the Myanmar word for prophecy but 
also other Myanmar words or phrases. The word prophecy in Myanmar language, is 
commonly held to be derived from the so called Pãli word ‘byãdita’. But there is no such 
word as ‘ byãdita ’ in Pãli. It appears to have been íormed by ancient scholars in imitation of 
the Pãli words, ‘byãkarana’ or ‘byãkata’, says the author. 

With reíerence to the phrases ‘stepping out with his right foot’ and ‘honouring him with 
eight handíuls of flowers’, the author has the following to say: 

‘Stepping out with his right foot’ is the translation of the Pãli phrase dakkhinam pãdam 
uddhari. Buddha Dĩpankarã departed not only stepping out with his right foot íirst but also 
keeping Sumedha on his right. This mode of departure from the presence of an honourable 
person is a very ancient Indian custom of showing high esteem. 
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“Honouring him with eight handíuls of flowers” in Pãli is attahi pupphamuttĩhi pujetvã 
which occurs in the Jãtaka Commentary and the Buddhavamsa Commentary. Over this 
phrase there has been a controversy whether a living Buddha should pay respect to a 
Bodhisatta who would become a Buddha only many aeons later. Even if one argues that 
Buddha Dĩpankarã was paying homage not to the person of Sumedha the Hermit but only 
to the Sabbannuta-nãna (Supreme Wisdom), that he would attain, this argument also is 
unacceptable as it is inappropriate that the present possessor of Omniscience should pay 
respect to the Omniscience yet to be attained by a Bodhisatta. 

The whole controversy rests on the translation of the word pụịetvã which is connected 
with pũjã. The Khuddaka-pãtha Commentary explains that pũjã means sakkãra (treating 
well), mãnana (holding in esteem) and vandanã (salutation, homage, or obeisance). The 
author gives his view that in honouring Hermit Sumedha with eight handíuls of flowers, 
the Buddha was not saluting or paying homage or obeisance (vandanđ), but He was merely 
giving good treatment ( sakkãra ) to Sumedha and showing the high esteem ( mãnana) in 
which He held him. 

The text mentions the prophetic phenomenon which took place on the day the planet 
Visãkhã conjoined with the full moon. That day is reckoned in the Myanmar Calendar as 
full-moon day of Kason (April-May). The day is regarded usually to be auspicious being 
the full-moon day of the first month of the year. 

All the previous Buddhas received their prophecies of becoming a Buddha on the full- 
moon day of Kason. So when Sumedha received the prophecy on the same auspicious day, 
devas and Brahmas were quite positive in their proclamation that Sumedha would deíinitely 
become a Buddha. 

The author íurther mentions that, the full-moon day of Kason is not only the day on 
which the prophecy was received but also the day on which Bodhisattas took their last birth 
in the human world; it is also the day on which they attained Períect Self-Enlightenment 
and the day on which they passed away into Nibbãna. 

The full-moon of Kason is so auspicious in the traditional customs of Myanmar that 
kings of the past have had themselves anointed and crowned on this particular day. 

Devas proclaimed 32 Prophetic Phenomena 

These thirty-two prophetic phenomena occurred on the day Sumedha received the 
Prophecy. These phenomena were different from those that took place on the days of 
Buddha’s Conception, Birth, Enlightenment and Teaching the First Serrnon. They will be 
dealt with in the chapter on Gotama Buddhavamsa. 

Notes on Prophetic Phenomena 

‘Prophetic phenomena’ is the rendering into English of the Pãli word nimitta, ‘nimit’ in 
Myanmar which means a phenomenon íoretelling a good or evil event that is likely to take 
place. 

The author then gives a mine of iníormation on the Myanmar synonyms, quoting various 
sources from Myanmar literature. We have left them out from our translation. 

End of Anndĩpanĩ on the Prophecy. 

Chapter VI. On Pãramitã 

(a) The Perfection of Generosity or Generous Offering (Dãna-Pãramĩ) 

With regard to the Períection of Generosity, it is clearly stated in the Pãli Canon 
concerning the Chronicle of Buddhas that the Bodhisatta Sumedha admonished himselí to 
start íorth with the practice of Períection of Generosity since the Bodhisattas of the past 
had done so. It is clearly seen, thereíore, that amongst the Ten Períections, Períection of 
giving of oííering or generosity demands the highest priority for íulíilment. 

But, in the Sangãthã Vagga of the Samyutta Nikãya, we find the verse, “Sĩle patitthãya 
naro sapaiỉno .” in which the Buddha explains that when a person of mature wisdom, 

1516 




THE ANUDIPANI 

bom with three root-conditions 2 , well established in morality, ardently develops 
concentration and insight wisdom, he can unravel the tangled network of craving. Here, the 
Buddha mentions only the three trainings, viz. Morality ( sĩìa ), Concentration ( samãdhi ) and 
Insight Wisdom ( pannã ); there is not even a hint about the practice of Generosity. 

Furthermore, as the Visuddhi-magga (The Path of Puriíication) Commentary which is the 
expository treatise on the single verse of Sagãthãvagga Samyutta quoted above does not 
touch upon the subject of Generosity and as the Noble Path of Eight Constituents which 
leads to Nibbãna includes the paths concerning morality, concentration and wisdom only, 
and there is no path including generosity, some people misconstrue that generosity is not 
regarded by the Buddha as essential, that it is not conducive to attainment of Nibbãna, that 
it generates more rebirths in the cycle of existence and as such generosity should not be 
cultivated. 

The well-known Minister of King Mindon, u Hlaing of Yaw, went so far as to write in 
his book, ‘The Taste of Liberation’ (Vimuttirasa) that the Buddha taught generosity only 
for the sake of very ordinary people such as the rích man’s son, Singãla. 

There are many Buddhists who are oííended by such observation as ‘generosity should 
not be cultivated’ and who are indignant at Yaw minister’s writing that ‘the Buddha taught 
generosity only for the sake of very ordinary people’. But mere dislike of such views and 
indignation with them serves no purposes. What is more important and helpíul to oneselí' is 
to understand correctly what the Buddha means by His Teaching. 

Concerning the aíoresaid verse of the Sagãthãvagga Samyutta, what one should 
understand as the true meaning of the Buddha’s discourse is as follows: This discourse was 
taught by the Buddha for the beneíit of those superior persons who are capable of striving 
hard for complete eradication of deíilements, for the attainment of arahatship in the present 
life, with no more rebirth. If such a superior person actually strives hard for the attainment 
of arahatship in this very life and if, as a consequence of his strenuous efforts, he becomes 
an arahat, there is no need for him to set up a new life. Generosity is an act which 
generates new life, new pleasures; for the person who will break the circle of the existence 
in this very life, there will be no more rebirths. Since there will be no new life for him to 
reap the beneíits of generosity, acts of giving by him are unnecessary. That is why the 
Buddha, for the beneíit of superior persons, dwells in this discourse of the Samyutta mainly 
on morality, concentration and insight wisdom which are more important than generosity 
for the purpose of eradication of the deíilements. The Buddha does not say at all that 
generosity should not be cultivated. 

Generosity has the quality of making the mind and heart pliable. When someone makes a 
generous offer of some gift, the very act of giving serves as a decisive support 3 to make 
the mind more pliable and ready for observance of precepts, for cultivation of 
concentration and for development of insight wisdom through practice of Vipassanã 
meditation. It is within the experience of every Buddhist, that a íeeling of awkwardness and 
embarrassment arises in him whenever he visits, without an offering, monasteries or 
temples for the purpose of keeping precepts, of listening to Dhamma talks or for the 
practice of meditation. Thereíore, it was customary for the noble disciples like Visãkhã to 
bring an oíTcring, such as rice, sweets or fruits in the morning and beverages and medicinal 
preparations in the evening, whenever she visited the Buddha. 

Everyone, who does not become an arahat in this life, will go through more rounds in the 
cycle of existence. In doing so, it will be dilTicult for them to attain íavourable States of 
existence without practising generosity in the present life. Even if they happen to gain a 
good rebirth, they will find themselves lacking in material possessions, without which they 
cannot do meritorious deeds. (In such a case, it may be argued that they could devote 
themselves to the practice of morality, concentration and insight wisdom. But this is easier 


2. Three root-conditions ( Tihetu-patisandhika ) - a being whose conciousness of the moment of rebirth 
is accompanied by three root-conditons of greedlessness, hatelessness, undeludedness. 

3. Upanissaya-Paccaya : Iife immediate support. 
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said than done. Indeed, it is only with the support of the beneíicial results of past acts of 
generosity that the three training of morality, concentration and insight wisdom can be 
cultivated successíully.) Thereíore, it is most important for those who still have to go on 
this long journey of sarhsăra (the cycle of existence), to cultivate generosity. Only when 
one is equipped with ‘provisions for the long journey’, namely, generosity, then only one 
can reach good destination; and while there, possessing material wealth as the íruits of 
generosity of past lives, one can devote oneselí to the pursuit of whatever meritorious 
deeds one wishes to. 

Among the travellers in the round of this cycle of sarhsăra, Bodhisattas are the greatest 
individuals. Among receiving a deíinite prophecy from a Buddha of his gaining 
Buddhahood, a Bodhisatta continues to fulfil the Períections for the attainment of 
Omniscience (sabbannuta-nănà) for four incalculable world-cycles plus a hundred 
thousand aeons. A Paccekabuddha, i.e. a non-teaching Buddha, had to fulfil His Períections 
for two incalculable world-cycles plus a hundred thousand aeons; an agga-sãvaka, a Chief 
Disciple of a Buddha, for one incalculable world-cycle plus a hundred thousand aeons; and 
a mahã-sãvaka, one of the Leading Disciples, for one hundred thousand vvorld-cycles. 
Thereíore, for Bodhisattas, who are great travellers on the long journey of samsãra, 
Períection of Generosity is of primary importance and as such, a place of prominence is 
given to steadíast fulfihnent of the Períection of Generosity in the Pãli Text concerning the 
Chronicle of the Buddhas. 

Thus, as the discourse in the Samyutta Pãli, mentioned above, was addressed to 
individuals who are ripe for attainment of arahatship, those, who have not yet fulfilled the 
Períections, should not say that Períection of Generosity is not essential. 

Those are some who ask if it is possible to attain Nibbãna by practising only generosity. 
It may be replied that, practising only one Períection by itselí, neither generosity, nor 
morality, nor meditation will result in attainment of Nibbãna. For practising generosity 
alone implies that it is not accompanied by morality nor by meditation. Similarly, practising 
meditation alone rneans that it is practised without the support of morality and generosity. 
When not restrained by morality, one is liable to indulge in evil acts. If such a person of 
evil habits attempts to practise meditation, his efforts will be íutile like a good seed which, 
when put on red-hot iron, does not produce a sprout but turns to ashes. Thus, it should be 
noted that it is improper to speak of ‘practising generosity alone.’ 

In the chapter on generosity in the Chronicle of the Buddhas, it is clearly stated that alms 
should be given irrespective of the recipient’s status, whether high, medium or low. In view 
of such a firm statement, it is neither desirable nor necessary to pick and choose the 
recipient when one makes an offering. 

But in the Dakkhinãvibhanga Sutta of the Uparipannãsa, Majjhima Nikãya, the Buddha 
taught seven kinds of gifts to be made to Sangha, the Community of Bhikkhus, and 
fourteen kinds of gift to be made to individual recipients. It is pointed out with regard to 
íourteen kinds of gifts made to individual recipients, the merit gained increases according 
to the recipient going up from the lowliest animals to the highest beings; the most 
meritorious gift is, of course, that made to the Community of Bhikkhus. 

Again in the Ankura Peta story of Peta Vatthu, we find the story of two devas. When the 
Buddha taught the Abhidhamma while being seated on the Sakka’s throne in the abode of 
Tãvatimsa, two devas, Indaka and Ankura, went to listen to the discourse. Whenever 
powerful devas arrived, Ankura had to make way for them and mo ve back until he was ten 
yojanas away from the Buddha. 

But Indaka remained in his Seat; he did not have to move. The reason is as follows: At 
the time when the life span was ten thousand years, Ankura was a human being and was 
very rích. Throughout that life he made offerings of meals to large numbers of ordinary 
people, cooking the meals on íireplaces which stretched for twelve yojanas. Because of the 
merit gained, he had taken rebirth as a deva. Indaka, however became a deva because he 
had offered a spooníul of rice to Arahat Anuruddha. 

Although the offering Indaka had made was just a spooníul of rice, the recipient was an 
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arahat and the merit he thus acquired was great and noble. Thus, as an equal of the 
powerful devas, he did not have to make way for them. On the other hand, although 
Ankura had made large amounts of giíts over a very long period of time, the recipients 
were worldlings and consequently the beneíicial result that accrued was not a high order. 
And he had to move back every time a powerful deva arrived. Thereíore, we find in the 
Pãli text the exhortation: ‘Viceyya danam databbam yattha dinnam mahapphaỉam ’ which 
means ‘When an offering is to be made, one who can bring the greatest beneíit should be 
chosen as the recipient.’ 

There seems to be a contradiction between the Pãli Text of the Chronicle of the Buddhas 
and the discourses, such as the Dakkhinãvibhanga Sutta, etc., of other Pãli Texts. The 
seeming contradiction is easily resolved when one remembers that the discourses such as 
the Dakkhinãvibhanga Sutta are meant for ordinary people or devas, whereas the 
discussions in the Chronicle of Buddhas are directed exclusively to the Bodhisattas whose 
goal is attainment of Omniscience (sabbannuta-nãna), or the Buddha-Wisdom. This 
Wisdom is only one kind and not to be classiíied into low, medium or great order wisdom. 
A Bodhisatta has only to give away whatever he has to offer to whoever comes along to 
receive them, irrespective of his status whether high, medium or low. He does not have to 
consider thus: “This recipient is of low status, by making an offering to him, I shall gain 
only a low order of Omniscience. This recipient is only of medium status, by making offer 
to him, I shall gain Omniscience merely of medium order.” Thereíore, giving of alms to 
whoever comes along to receive them vvithout any discrimination is the habitual practice of 
Bodhisatta who are bent on attainment of sabbannuta-nãna (Omniscience). On the other 
hand, the aim of ordinary worldlings, devas or humans, in practising generosity is to gain 
worldly comíorts of their liking, and as such, it is natural that they would choose the best 
recipient for their alms. 

It may be concluded, thereíore, that there is no contradiction between the texts in the 
Chronicles of the Buddhas, which are intended for the great Bodhisattas and the discourse 
such as Dakkhinãvibhanga Sutta which are meant for ordinary people and devas. 

Meaning of Pãramĩ 

The possible meanings of the word ‘ pãramĩ ’ have been variously explained in the Cariyã- 
Pitaka Commentary. Just to let the reader have an idea: 

Pãramĩ is the combination for “ parama ” and “f\ Parama means ‘most excellent’, which 
is used here in the sense of future Buddhas who are the most excellent ones. 

Or pãramĩ derives from the root, ‘para’ with the suffix ‘ma’. The root, ‘para’ means ‘to 
fulfiT or ‘to protect’. Because they fulfil and protect such virtues as dãna (alms-giving), 
etc., future Buddhas are called parama. 

Or para, a preíix, is attached to the root, ‘mava’, meaning ‘to bind’. Because íuture 
Buddhas behave as though they bind on and attract other beings to them by means of 
special virtues, they are called parama. 

Or pararh, a preíix is attached to the root, ‘maja’ meaning, ‘to be pure; param means 
‘more’. Because íuture Buddhas are free of mental impurities and far purer than others, 
they are called parama. 

Or pararh, a preíix, is attached to the root, ‘maya’ meaning ‘to go’; ‘ param ’ means 
‘superior’. Because íuture Buddhas go to the superior State of Nibbãna in a special manner, 
they are called parama. 

Or param, a preíix, is attached to the root, ‘mu’ meaning ‘to determine’. Because íuture 
Buddhas determine their next existence as they do in the case of the present, they are called 
parama. (What this means to say is that as íuture Buddhas are able to ascertain precisely 
what should be done to make the present existence pleasant and íaultless, so are they able 
to do with regard to their next existence. That is, they have the ability to improve their 
existences.) 

Or pararh, a preíix, is attached to the root, ‘mi’ meaning ‘to put in’; pararh means 
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‘more’. Because íuture Buddhas ‘put in’ more and more such virtues as sĩìa (morality), etc., 
in their mental process, they are called parama. 

Or pararh means ‘different from’ or ‘opposed to’; the root is ‘mi’ meaning ‘to crush’. 
Because íuture Buddhas crush all their enemies, which in the form of impurities, are 
different from and opposed to all virtues, they are called parama. 

Or pãra, a noun, is attached to the root, ‘maja’ meaning ‘to puriíy’; pãra means ‘the other 
shore’. Here sarhsãra is to be taken as ‘this shore’ and Nibbãna ‘the other shore’. Because 
íuture Buddhas puriíy themselves as well as others on the other shore of Nibbãna, they are 
called pãramĩ. 

Or pãra, a noun, is attached to the root ‘mava’ meaning ‘to bind’ or ‘to put together’. 
Because íuture Buddhas bind or put beings together in Nibbãna, they are called pãramĩ. 

Or the root is maya, meaning ‘to go’. Because íuture Buddhas go to the other shore of 
Nibbãna, they are called pãramĩ. 

Or the root is mu, meaning ‘to understand’. Because íuture Buddhas fully understand the 
other shore of Nibbãna as it really is, they are called pãramĩ. 

Or the root is mi meaning ‘to put in’. Because íuture Buddhas put in and convey being to 
the other shore of Nibbãna, they are called pãramĩ. 

Or the root is mi, meaning ‘to crush’. Because íuture Buddhas crush and eradicate in 
Nibbãna the impurities which are enemies of being, they are called pãramĩ. 

(These are the various meanings presented in accordance with sabhavanirutti (natural 
etymology). They are not random attempts.) 

Paramãnarh ayarh paramĩ: Pãramĩ means property in the form of practices of íuture 
Buddhas; (or) paramãnarh kammarh paramĩ; paramĩ means duties of íuture Buddhas; 
Paramissa bhãvo pãramitãparamissa kammarh pãramitã : duties that bring about knowledge 
that such a person is a íuture Buddha. 

All this means: A series of duties such as dãna and others to be fulfilled by future 
Buddhas is called paramĩ (or pãramitã). 

In the Jinãlankãra Sub-commentary, it is said: “ Pãraríi nibbãnam ayan ti gacchanti etãhi ti 
pãramiyo, nibbãnasãdhakă hi dãnacetanãdayo dhammã paramĩ ti vuccanti meaning to say 
that “ Dana cetcmã or the volition of alms-giving, etc. which íorms the way to Nibbãna, the 
other side of sarhsãra, should be called paramĩ.” 

In the Cariyãpitaka Commentary, it is said: tanhãmãnadiịthĩhi anupahatã 
karun 'ũpãyakosaỉla-pariggahita dãnãdayo gunã pãramiyo, Pãramĩ is constituted by virtues, 
such as dãna, etc. that are to be grasped by means of compassion and cleverness. 
Compassion is shown towards beings who are not spoiled (overwhelmed) by craving, pride 
and wrong view. Cleverness means wisdom in seeking ways and means. Dana, etc. (that are 
to be guided by compassion and vvisdom) are to be named pãramĩ. (This explanation is 
made with special reíerence to pãramĩ of Sambuddhas.) 

Perfections 

The Ten Períections are: 

(1) Generosity (dãna, translated sometimes as charity, liberality or just alms-giving) 

(2) Morality or Virtue (sĩla) 

(3) Renunciation ( nekkhamma ) 

(4) Wisdom (patmã) 

(5) Energy ( vĩriya ) 

(6) Forbearance or Patience ( khantĩ) 

(7) Truthfulness (sacca) 

(8) Determination or Resolution ( adhitthãna ) 
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(9) Loving-kindness ( mettã) 

(10) Equanimity ( upekkhã ) 

(The full meaning of these Períections will become clear in the following passages.) 
Concerning these Períections, it has been mentioned in the Chapter: The Rare Appearance 
of a Buddha, that there are four kinds of cultivation of mind. One of these cultivations 
deals with the fact that from the time Bodhisattas receive deíinite assurance from a Buddha 
about their Buddhahood till the last rebirth when they actually become a completely Self- 
Enlightened Buddha, there is no period in this very long interval in which they do not 
practise for íulíilment of the Ten Pãramĩs (Períections) at the very least, they do not fail to 
fulfil the Períection of Generosity. It íills us with devotional inspiration to rellect on these 
noble practices pursued by the Bodhisattas. 

The Characteristics, Functions, Maniíestations and Proximate Causes of The Perfections 

A person practising Vipassanã Meditation must come to know the nature of nãma and 
rũpa by means of their characteristics, íunctions, maniíestations and proximate causes. 
Then only will he come to possess a clear view of them. Similarly, it is only when one 
knows the characteristic, íunction, maniíestation and proximate cause of the Perfections 
then one will have a clear understanding of them. Thereíore, we find in the Commentary to 
the Cariya Pitaka a separate chapter on the characteristic, íunction, maniíestation and 
proximate cause of the Períections. 

A íeature common to all the Ten Períections is that they have the characteristic of 
serving the interest of others. Their íunction is (a) providing assistance to others (kicca- 
rasa); (b) being endowed with steadíastness (prosperity, success), íulíilment (samãpatti- 
rasa). Their maniíestation is (a) the recurring phenomenon of the quest for the welfare and 
beneíits of being; or (b) the recurring phenomenon of appearing in the mind (of 
Bodhisatta) that it is useíul means of bringing about Buddhahood. Their proximate cause is 
(a) great compassion or (b) great compassion and skilíulness as to means and ways. 

It is necessary to provide a few explanations on the above deíinitions. Characteristic 
( lakkhana ) has two aspects: (i) Samannasabhãva, the ordinary íeature of each thing, i.e. the 
íeature applicable to others also and (ii) Visesasabhãva, the peculiar íeature which is not 
applicable to others. For example, amongst the material qualities, the Earth-element of the 
Four Great Elements has two characteristics, namely, impermanence and hardness. Of 
these, the characteristic of impermanence is a íeature applicable to other elements and is 
thus an ordinary íeature only, whereas, the characteristic of hardness is the unique íeature 
of the Earth-element only, is not shared by others and is thus its special íeature. 

Function ( rasa ) has also two aspects to it: (i) Kiccarasa, íunction that which is to be 
períormed; (ii) Sampattirasa. fulfilment, attainment. For example, when meritoriousness 
arises, it does so aíter counteracting or obliterating demeritoriousness. Thus, it is said that 
the íunction of meritoriousness is the counteracting of demeritoriousness. The íinal 
íulíilment of a meritorious act is production of beneíicial results; thus the íunction of 
meritoriousness is the attainment of beneíicial results. 

Whenever a person ponders deeply on certain mind-objects, what usually appears in his 
mind relates to the nature of the mind-object under consideration; relates to its íunction; 
relates to its cause; relates to it effect. The maniíestations which thus appear in his mind 
concerning the mind-object he is thinking about is called its maniíestation. For example, 
when a person starts to investigate ‘what is meritoriousness?’, it would appear in his mind, 
‘meritoriousness is of the nature of purity’ regarding its nature; ‘meritoriousness is that 
which counteracts or obliterates demeritoriousness’ regarding its íunction; ‘meritoriousness 
is possible only when one associates with the good and virtuous’ regarding its cause; 
‘meritoriousness is that which enables production of desirable results’ regarding is íruition. 

The immediate, and the most powerful contributory íactor for its arising is called the 
proximate cause. For example, of many íactors which cause the arising of meritoriousness, 
proper attitude of mind is the immediate and the most powerful contributory íactor for its 
arising and is thereíore termed its proximate cause, Padatthãna, in the Texts. 
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Some Notable Features concerning Dãna (Generosity, Charity) 

The essential thing to know concerning the word ‘ Dãna-pãratnĩ’ (the Períection of 
Generosity) is that anything which is given away or any act of giving is Dana (charity or 
generosity). There are two kinds of giving: 

(1) Giving as an act of merit (puímavisayadãna). 

(2) Giving in coníormity with worldly practices (lokavisayadãna). 

Acts of giving out of pure íaith are acts of merit (punnavisayadãna) and only such 
givings constitute the Períection of Generosity. 

But giíts given in pursuit of love or out of anger, fear, or íoolishness etc. and even giving 
punishment, giving a sentence of death are worldly giving. They do not form part of 
Períection of Generosity. 

Dãna (Generosity) and Pariccãga (Abandonment) 

In connection with giving which would amount to an act of merit, it is helpíul to 
understand the diííerences and similarities between what is termed Dana, translated as 
‘Generosity’, and what is termed as Pariccãga, translated as abandonment, renunciation 
through charity. 

In the Mahãhamsa Jãtaka of Asĩtinipãta, it is given an enumeration of the ten duties of a 
king, viz. generosity, morality, abandonment, uprightness, gentleness, self-control, íreedom 
from anger, mercy, íorbearance and absence of obstruction. We see therein that generosity 
and abandonment are listed separately. 

According to the Jãtaka Commentary, there are ten objects which may be offered as 
alms: food, drink, transportation (including umbrellas, slippers or shoes, which are for 
travelling), flowers, períumed powder, scented unguent or ointment, bed, dwelling places, 
and íacilities for lighting. The volition that prompts the giving of these alms constitutes 
generosity ( dãna ). The volition that accompanies the giving away of any other objects of 
alms is to be regarded as abandonment ( pariccãga). Thus the diííerentiation here rests on 
the different kinds of the objects of alms. 

But the Sub-commentary of the Jãtaka, quoting the views of many teachers, says that 
‘giving of otTerings with the prospect of enjoying good results in íuture lives is dãna; 
giving rewards to servants and Service personnel, etc. in order to reap the beneíits in the 
present life is pariccãga.’ 

A story that gives another illustration of the difference between generosity and 
abandonment is described in the Commentary to the Cariyãpitaka Pãli Text and in the 
Commentary to Terasanipata Jãtaka. BrieHy, Bodhisatta was once a learned brahmin by the 
name of Akitti. When his parents passed away, he was left with a vast accumulation of 
wealth. Deeply stirred by religious emotion, he reílected thus: “My parents and ancestors 
who have accumulated this great wealth have abandoned them and left, as for me, I shall 
gather only the substance of this accumulation and depart.” Then having obtained 
permission from the King, he had a drum beaten all over the country to proclaim the great 
charity he was going to make. For seven days, he personally gave away his riches but there 
still remained more. 

He saw no point in presiding himselí over the ceremony of distribution of his wealth, so 
leaving the doors of his mansion, treasure houses and granaries wide open, so that whoever 
wished might go and helped themselves to whatever they liked, and he renounced the 
worldly life and went away. 

It may be said that in the above story, distribution of vvealth personally by the Bodhisatta 
during the first seven days is an act of generosity ( dãna ), whereas abandoning of the 
remaining wealth aíter seven day’s personal distribution is an act of abandonment 
( pariccãga). The reason for such distinction is that, for an offering to be an act of 
generosity ( dãna ) four conditions must be íulíilled: (1) a donor, (2) objects to offer, (3) a 
recipient actually present to receive and (4) the volition to give. The wise man, Akitti’s 
distribution of wealth during the íirst seven days íulíils all these conditions. Hence, it is an 
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act of generosity ( dãna ). After seven days had passed, he went away leaving his wealth 
be lo re any recipient went near or arrived to actually receive the gifts. Hence, it is said that 
such oíTcring should be regarded as abandonment. 

In every day practice which is not an act of merit, when we give something to some one, 
we just say we ‘give’; the Pãli word is ‘deti' ■ But when we part with our property with the 
thought let ‘whoever wants it take it; it no one wants it, then let it be” it is not giving away 
but discarding or abandoning; in Pãli, it is not ‘ dãnà , but ‘cãga’. 

In short, when we hand over possession of our property to another person, it is said to be 
given away or an act of charity. When we relinquish the wish to possess the property which 
is one’s own, it is termed abandoning or discarding (as one would cast aside anything 
which is of no more use). 

Another method of diííerentiation is: giving to noble persons is dãna; giving to persons 
of lower status is pariccãga. Thus, when a king, in períormance of the ten duties of a king, 
makes an offering to noble bhikkhus, brahmins, etc. it would be generosity ( dãna ); when he 
oíTers alms to lowly beggars, it would be pariccãga. 

In this way, it should be noted how generosity ( dãna ) is taught distinctly from 
abandonment ( pariccãga). 

When Dana and Pariccãga are similar 

Although dãna and pariccãga are treated separately as in the list of the ten duties of a 
king, shown above, in ultimate truth, the two terms cannot be diííerent from each other. 
When there is dãna, there could be pariccãga; when there is pariccãga, there could be 
dãna. The reason is that when an oíTcring is made to a recipient, whether he is near or far, 
it is an act of generosity (dãna). When the sense of ownership is banished from the mind 
(at the time of giving), this relinquishment is pariccãga. Thus, whenever someone makes a 
gift, it is alvvays preceded by the thought: “I will not make use of it any more” which 
implies abandonment. Thereíore, with acts of merit, there is pariccãga alvvays 
accompanying generosity. 

In the Chronicles of Buddhas of the Pãli Canon also, in dealing with the Ten Períections, 
the Buddha mentions only the Períection of Generosity, not the ‘Períection of 
Abandonment (cãgaỴ , because (as explained above) abandonment is included in an act of 
generosity. As the Text of the Chronicle of Buddhas deals only with the ultimate truth 
(without considering the conventional usages), it mentions that making an offering to any 
recipients, whether of high, medium or low status, is generosity (dãna). It is irrelevant to 
say that it is dãna when offering is made to a noble person and pariccãga when the 
recipient is of low status. 

Similarly, in the Anguttara Nikãya and other Pãli Texts, we find the enumeration of the 
seven niches of a noble person as follow: íaith, morality, knowledge, liberality (cãga), 
wisdom, moral shame (at doing evil) and moral dread (for doing evil). There is only cãga 
in the list; there is no mention of dãna here, because it is understood that generosity is 
included in liberality (cãga). 

These are examples where dãna and cãga are mentioned without any distinction, with 
identical meaning. 

Where ‘Dana’ is termed ‘Pariccãga’ 

Although any act of giving may generally be described as Períection of Generosity, great 
oíTerings (of extraordinary nature) are described in the Text as Great Abandonings 
(Mahãpariccãga). The Great Abandonings which consist of five kinds of relinquishing of 
possession are listed differently in diííerent Commentaries. 

Commentaries on the Sũakkhanda, Mũlapannãsa and Anguttara (in explaining the 
meaning of the word ‘Tathãgata') list the Great Abandonings are follows: 


(i) Relinquishing of the limbs. 
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(ii) Relinquishing of the eyes. 

(iii) Relinquishing of wealth. 

(iv) Relinquishing of kingdom. 

(v) Relinquishing of wife and children. 

The Commentary to the Mũlapannãsa (in the exposition on the CũỊasĩhanãda Sutta) gives 
another list: 

(i) Relinquishing of the limbs. 

(ii) Relinquishing of wife and children. 

(iii) Relinquishing of kingdom. 

(iv) Relinquishing of one’s body (life). 

(v) Relinquishing of eyes. 

The Sub-commentary to the Visuddhimagga gives the list: 

(i) Relinquishing of one’s body (life). 

(ii) Relinquishing of the eyes. 

(iii) Relinquishing of wealth. 

(iv) Relinquishing of kingdom. 

(v) Relinquishing of wife and children. 

The Sub-commentary to the Mahãvagga of the Dĩgha Nikãya (in exposition on the 
Mahãpadana Sutta) gives the list: 

(i) Relinquishing of the limbs. 

(ii) Relinquishing of the eyes. 

(iii) Relinquishing of one’s body (life). 

(iv) Relinquishing of one’s kingdom. 

(v) Relinquishing of one’s wife and children. 

The Commentary to the Itivuttaka (in its exposition of the first sutta of the Dũkanipãta, 
Dutiyavagga) gives the list: 

(i) Relinquishing of the limbs. 

(ii) Relinquishing of one’s body (life). 

(iii) Relinquishing of wealth. 

(iv) Relinquishing of wife and children. 

(v) Relinquishing of kingdom. 

The Commentary to the Buddhavamsa gives the list: 

(i) Relinquishing of the limbs. 

(ii) Relinquishing of one’s life. 

(iii) Relinquishing of wealth. 

(iv) Relinquishing of kingdom. 

(v) Relinquishing of wife and children. 

The Commentary to the Vessantara Jãtaka gives the list: 

(i) Relinquishing of wealth. 

(ii) Relinquishing of the limbs. 
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(iii) Relinquishing of children. 

(iv) Relinquishing of wife. 

(v) Relinquishing of one’s life. 

The same list is found in the Sub-commentary to the Jinãlankãra but arrange in a 
different order. 

Although each of the above lists is made up of slightly different items, it should be noted 
that the essentials are the same in all of them, namely, external objects and one’s own 
body. Under external objects, we find material things apart from one’s own body, viz. 
relinquishing of wealth; relinquishing of of wife and children, very dear to oneselí; 
relinquishing of kingdom, a most important treasure of one’s own. With regard to the 
relinquishing of one’s own body, it falls under two modes: one that does not endanger life, 
that is relinquishing of the limbs ( angapariccãga ) and the other endangers life, that is 
relinquishing of the eyes ( nayanapariccãga ), or relinquishing of life ( ịivitapariccãga ) and 
relinquishing of one’s own body ( attapariccãga ). Here, it is explained giving one’s own 
eyes or giving one’s own body involves the risk of losing one’s life, so these are 
considered to be essentially the same as giving one’s life. 

The great ceremony of offering períormed by King Venssantara when he gave away 
seven kinds of objects, one hundred each in number, is described by the Commentary as 
Mahãdãna and not Mahãpariccãga. But one can argue that this great offering can be 
considered as one of the Five Great Abandonings, namely, great relinquishing of wealth. 

Miscellaneous Notes on Different Aspect of Dana 

For the ediíication of those aspirants who ardently strive for attainment of períect Self- 
Enlightenment of a Buddha, or for Self-Enlightenment of a Paccekabuddha, or for the 
Enlightenment of a disciple of a Buddha, we provide herewith miscellaneous notes on 
different aspects of Generosity, which forms a part of the conditions for obtaining 
Enlightenment. These notes are given in the form of answers to the following questions: 

(i) What things are called Dãna? 

(ii) Why are they called Dãna? 

(iii) What are the characteristics, íunctions, maniíestations and proximate causes of 

Dana? 

(iv) How many types of Dãna are there? 

(v) What are the elements that strengthen the beneíicial results of Dana? 

(vi) What are the elements that weaken the beneíicial results of Dana? 

(This form of treatment will be adhered to when dealing with other Períections 
too.) 

1. WHAT THINGS ARE CALLED DÃNA? 

In brieí, it should be answered that ‘the volition to give a suitable thúng’ is called Dana. 
The meaning will become clearer in the following passages. 

2. WHY ARE THEY CALLED DÃNA? 

The volition is called Dãna because it is responsible for an act of generosity to take place. 
There can be no generosity without the volition to give; an act of generosity is possible 
only when there is the volition to give. 

In this connection, by volition is meant: 

(i) the volition that arises at the time of donation. It is called ‘ munca-cetana’, 
‘relinquishing’ volition, ‘munca’ meaning relinquishing. It is only this volition, which 
accompanies the act of relinquishing, that íorms the true element of generosity. 

(ii) The volition that arises in anticipation before one makes the donation is called 
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‘ pubba-cetana’. This type of volition can also be considered as Dana , provided that 
the object to be given is at hand at the time the intention, “I shall make an offering of 
this object”, occurs. Without the object to be given being actually in one’s possession, 
cherishing the thought of giving may be called ‘pubba-cetana’ but cannot qualiíy as 
Dana : it can only be a benevolent thought of ordinary merit. 

How volition cornes to be taken as synonymous with Dana is based on the grammatical 
deíinition of Dĩyati anenãtỉ dãnam, that which prompts giving is generosity (dãna). 
(Volition, here, is deíinitely the determining cause of giving). 

Things to be given are also called Dana from the grammatical deíinition of Dĩyatiti 
dănam which means objects which could be oííered as alms. 

Following these grammatical deíinitions, Text of the Canons mention two kinds of dãna, 
namely, volitional dãna and material dãna. In this connection, questions have been asked 
why objects to be oííered are called dãna, since only volition is capable of producing 
results and material object is not. It is true that only volition is productive of results 
because volition is a mental action but. as explained above, volition can be called dãna only 
if it arises when there exist suitable things to be given. Thereíore, material object for 
giving is also an important contributory íactor for an act of giving to qualiíy as generosity 
( dãna ). 

For example, we say ‘rice is cooked because of the firewood’. Actually, it is the fire that 
cooks the rice. But there can be no fire without firewood. So fire burns because of 
firewood and rice is cooked because of fire. Thus, taking into consideration, these 
connected phenomena, it is not incorrect to say ‘rice is well cooked because of good 
firewood’. Similarly, we can rightly say ‘beneíicial result is obtained because of objects of 
oíTcring’. 

Because things to be given away íeature importantly in acts of generosity, the Canonical 
Text mention diíTerent types of Dana, depending on diííerent objects to be offered. Thus, 
in expositions on the Vinaya, we find four kinds of dãna, since the Buddha allows four 
kinds of requisites to the Sangha, the offerings made to the Sangha are naturally listed 
under these four kinds. Hence, this classiíication in the Vinaya expositions of four types of 
dãna, which is primarily based upon diíTerent kinds of object of offering. 

According to the classiíication in the exposition on the Abhidhamma, everything in the 
world comes under six categories, which correspond to the six sense objects, there are six 
kinds of dãna depending upon whether it is a gift of visible object, of sound, of smell, of 
taste, of touch or of mind-object or dhamma. Here also, although there is no direct mention 
of six kinds of dãna in the Abhidhamma Teachings, if giíts were to be made of each of the 
sense objects, there would be six kinds of oííering; hence this classiíication in the 
Abhidhamma expositions of six types of dãna. 

In the Suttanta classiíication, there are ten kinds of dãna, namely, oííering of various 
kinds of food, of drink, of transportation, of flowers, of períumed powder, of scented 
unguent or ointment, of bed, of dwelling places and of íacilities of lighting. Here again, the 
actual teaching in the Suttas relates only to the ten classes of objects which may be oíĩered 
as alms. But when these ten objects are offered as alms, there would be then ten kinds of 
offering; hence this classiíication in the Suttanta expositions of ten types of dãna. 

Maintaining that the Buddha teaches only these ten objects of offering, one should not 
consider that these are the only giíts to be given and that other giíts are not allowable. One 
should understand that the Buddha merely mentions the ten things most commonly oííered 
as alms in practice; or as any material thing can be classiíied as belonging to one or the 
other of the ten types of giíts, one should take it that by these ten objects are covered also 
any object which is in daily use by the noble recipient. 

From what has been said above, it should be well noted how a material object is an 
important contributory íactor (for the arising) of volitional generosity. It will be seen that 
the various types of generosity which will be described henceíorth include many that relate 
to objects of offering. 

As a resume of this chapter, it should be remembered that volition is dãna because it 
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prompts giving; the material thing is dana because it is suitable thing to give. 

3. WHAT ARE THE CHARACTERISTICS, FUNCTIONS, MANIFESTATION AND 
PROXIMATE CAUSES OF DANA 

(a) Dana has the characteristic of abandoning ( lakkhana ). 

(b) Its function ( kicca-rasa ) is destruction of attachment to objects of offering; or it 
has the property of íaultlessness ( sampatti-rasa). 

(c) Its maniíestation is absence of attachment i.e. a sense of íreedom from attachment 
that appears in the mind of the donor, or knowing that dãna is conducive to good 
destination and wealth, i.e. on thinking of the eííects of giving, the donor senses 
that his act of generosity will result in attainment of rebirth in the human or deva- 
world and attainment of great wealth. 

(d) The proximate cause of giving is having objects of offering in one’s possession. 
Without having anything to give, there can be no act of charity, only imagining 
that one gives. Thus objects to be offered are the proximate cause of Dana. 

4. HOW MANY TYPES OF DÃNA ARE THERE 

The subject to be dealt with under this topic is quite vast as it entails considerable 
exercise of mental alertness and intelligence to study them. 

Types of Dana in Groups of Twos 

1. Ãmisa/Dhamma Dana 

Oííering of material things (Amisa-dãna) and the gift of the Teaching (Dhamma-dãna). 

(a) Oííering of material things, such as alms-rice, etc., is knovvn as Ẵmỉsa-dăna. It is also 
called Paccaya dãna (when the things offered are the requisites of bhikkhus). 

Teaching the Buddha Dhamma in the form of talks, lectures, etc. is giving the gift of 
Dhamma. The Buddha said that this is the noblest of all types of dãna. (This classiíication 
of dãna into two types is made according to the objects of offering.) 

In relation to this division of types of dãna, it is necessary to look into the question of 
what type of dã na accrues to one who erects pagodas and statues of Buddha. 

There are some who maintain that although erecting of pagodas and statues of Buddha 
involves relinquishing of large amount of wealth, it cannot be an act of generosity ( dãna ), 
because they say, for an act of giving to become dãna, three conditions must be íulíilled: 
(1) there must be a recipient, (2) there must be an object for oíTering and (3) there must be 
a donor. In erecting pagodas and statues of Buddha, there is obviously the donor, but who 
receives his gift, they asked. In the absence of anyone to receive the gift, how can it be an 
act of generosity ( dãna ). 

From their point of view, the pagodas and Buddha statues are not objects to be given as 
an act of dãna but rather, they serve as aids to recollection of the attributes of the Buddha. 
A builder of pagodas and Buddha statues has no particular receiver in mind to give them 
away. He builds them to help produce vivid visualization of the Buddha in the mind of the 
devotees so as to enable them to practise the Recollection of the Virtues of the Buddha. It 
should, thereíore. be considered, they maintain, that erecting pagodas and Buddha statues is 
related to the Buddhãnussati Meditation, cultivation of the Recollection of the Virtues of 
the Buddha, and is not act of generosity. 

There are, again, some people who maintain that as the person, who builds pagodas and 
installs Buddha statues, undertakes these works in order to honour, to make homage to the 
most Homage-Worthy Buddha, his act must be considered as an act of honouring the 
Buddha (i apacãyana ), one of the ten qualities contributing to merit (punnakiriya-vatthu). 
They íurther say that since this kind of merit, namely, honouring those who are worthy of 
honour, is a practice of morality (cãritta-sĩỉa), it should come under (observance of) sTÌa 
and not under (cultivation of) Buddhãnussati Meditation. 

But neither the merit of Buddhãnussati Meditation nor the merit of honouring 



THE GREAT CHRONICLE OF BUDDHAS 

(apacãyana) involves relinquishing of objects of offering; whereas building a pagoda and 
installing Buddha statues require an expenditure of a large sum of money. Hence, these 
works of merit must be considered to come under Dana. 

Here the question may be asked: ‘If it comes under dãna, will it be an act of dãna when 
there is no recipient for it?’ According to the Texts, whether an offering should be 
regarded as an act of dãna may be decided by an analysis of its íeatures, viz. characteristic, 
íunction, maniíestation and proximate cause. We have already provided above what these 
four íeatures are, for a true act of dãna. Now applying this test to the present problems, we 
find the characteristic of abandoning, since the person, who builds the pagoda and installs 
the Buddha statues, relinquishes a large sum of money; as for íunction, there is destruction 
of attachment to the objects of offering by the donor; as its maniíestation, the donor senses 
that his act of generosity will result in attainment of rebirth in the human or deva-world 
and attainment of great wealth; and íinally, as the proximate cause, there is the object to be 
oíTcred. Thus, all the four íeatures necessary for an offering to be truly an act of dãna are 
present here and we may, thereíore, conclude that building a pagoda and installing Buddha 
statues is a true act of generosity. 

As to the question of who receives the gift, it will not be wrong to say that all the devas 
and human beings, who worship at the pagodas and Buddha statues in memory of the 
virtues of the Buddha, are the recipients of the dãna. At the same time, as they serve as 
objects of worship for the devas and human beings in their recollection of the virtues of the 
Buddha, they also form the objects of oííering. All the various material things in the world 
are utilừed in different ways depending on their nature; food materials are utilized for 
consumption; clothing materials are utilized for vvearing; material for religious devotion 
and adoration are utilized as objects of veneration. 

If wells and tanks are dug near public highways, the general public could use them for 
drinking water, washing, etc. The donor would have no particular recipient in mind when 
he dug the wells and tanks. When, as he intended, the wayfarers, passing by the road, make 
use of his giíts, no one could say that his gift is not an act of dã na; even if he did not 
finalize it with a libation ceremony. (See below). 

Now to wind up the discussion, it is quite proper to say that builder of a pagoda with 
Buddha statues is a donor, the pagoda and Buddha statues are objects of dãna, and devas 
and human beings who pay homage to them in adoration are the recipients of the dãna. 

An additional question may be asked: “Is it really proper to reíer to pagodas and Buddha 
statues as objects of dãna; may it not be sacrilegious to classiíy them as such?” Just as 
bookcases and shelves are used in the monasteries for holding Canonical Texts which are 
looked up as sacred (Dhamma-cetiya), so also pagodas and Buddha statues form 
storehouses for keeping sacred relics and objects of veneration. So it may be ansvvered that 
it is quite appropriate to designate them as objects of generosity (dãna). 

Whether A Libation Ceremony is Essential for An Offering to qualiíy as An act of 

Generosity 

The point to consider here is what constitutes an act of dãna when it is not íinalised 
with a libation ceremony. Actually there is no mention of this requirement in the Texts. 
The practice is, however, or long standing tradition. 

In the Commentary on Chapter: Cĩvarakkhandhaka of the Vinaya Mahãvagga, we find the 
following relerence to this tradition of libation ceremony. “There was a split among the 
bhikkhus of a monastery prior to the time of offering of robes aíter the Buddhist Vassa. 
When the time arrived, lay devotees came and offered robes, piled up in a heap, to one 
group of bhikkhus. The devotees then went to the other group of bhikkhus and pcríormed 
the ceremony of libation, saying: “We offer to the other group of bhikkhus.” As to how the 
robes should be distributed among the Sangha, the Great Commentary says that if it was a 
region where the ceremony of libation is of no importance, the robes belonged to the group 
(of bhikkhus ) which had been directly offered the robes. The group which received only 
‘the libation’ had no claim to the robes. But if it was in a region where the libation 
ceremony is of importance, the group which received only ‘the libation’ had a claim to the 
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robes because the ceremony of libation was períormed with them; the other group to which 
the robes were offered directly had also a claim on them since they had the robes already 
in their possession. Thereíore, the two groups must divide the robes equally among 
themselves. This method of distribution is a practice followed by tradition in regions on the 
other side of the Ocean.” 

“Regions on the other side of the Ocean,” from Sri Lanka implies “the Jambudĩpa”, i.e. 
India. Thereíore, it should be noted that the ceremony of libation is a practice traditionally 
followed by the people of India. 

Considering that there are regions where they set a great store by ceremony of libation 
and there are regions where they set no great store by the ceremony of libation, it cannot 
be said that an offering constitutes an act of generosity only when it is íinalised by a 
ceremony of libation. The ceremony is important only for those who follow the tradition of 
libation; it is clear that no signiíicance is attached to it by those who do not follow the 
tradition. It should be noted, thereíore, that a libation ceremony is not a primary íactor for 
the successíul completion of an act of generosity. 

(b) With respect to the gift of the Teaching ( dhamma-dãna), there are, novvadays, people 
who are unable to teach the Dhamma, but who, bent on making a gift of the Teaching, 
spend money on books, palm-leaf Scripts, etc. (of Canonical Texts) and make a gift of 
them. Although such a donation of books is not truly a gift of the Teaching, since a reader 
will be beneíitted by reading in the books, practices and instructions which will lead one to 
Nibbãna, the donor may be regarded as one who makes a gift of the Teaching. 

It is like the case of one who has no medicine to give to a sick person, but only a 
prescription for a cure of the illness. When the medicine is prepared as prescribed and 
taken, the illness is removed. Although the person does not actually administer any 
medicine, because of his effective prescription, he is entitled to be regarded as one who has 
brought about the cure of illness. Likewise, the donor of books on Dhamma who 
personally cannot teach the Dhamma enables the readers of his books to attain knowledge 
of the Dhamma and thus is entitled to be called the donor of the gift of Dhamma. 

Now, to conclude this section, the pair of gifts mentioned above, namely, Amisa-dãna 
and Dhamma-dãna may also be called Amisa-pũjã, honouring with material things and 
Dhamma-pũjã, honouring with the Teaching; the terms means the same thing. 

The word ‘Pũjã ’ means ‘honouring’ and is generally used when a younger person makes 
an oíTering to an older person or a person of higher status. Depending on this general 
usage, some people have stated that dãna should be divided into ‘pũjã-dãna’ and 
‘ anuggaha-dãna ’; ‘pũjã-dãna’, honouring with an offering when the gift is made by a 
younger person or a person of lower status to an older person or person of higher status; 
and ‘ anuggaha-dãna’ offering to render assistance out of kindness when a gift is given by 
an older person or a person of higher status to one who is younger or of lower status. 

But as we ha ve seen beíore in the Chapter on ‘Prediction’, the word ‘Pũjã' can be used 
for both the high or the low and the word ‘Anuggaha’ is likewise applicable to both cases. 
It is true that generally, ‘anuggaha’ is used when the giving is made by the high to the low 
or by the old to the young. But we must, however, remember the usages of ‘ amisãnuggaha’ 
and ‘dhammãnuggaha’ to describe the assistance rendered and support given, for the 
progress and development of the Buddha’s Teaching. Here the word 'anuggaha’ is 
employed even though the gift is being made to the highest and the noblest Teaching of the 
Buddha. Thus, it should be noted that the division into pũjã-dãna and anuggaha-dãna is not 
an absolute division into two aspects of dãna , but rather a classiíication following common 
usage. 

2. Ajjhattika/Bãhira Dãna 

Oĩícnng of one’s own person (Ajjhattika-dãna) and offering of external properties 

(Bãhứa-dãna). 

Oííerings of one’s own person rneans giving away of one’s own life and limbs. Oííerings 
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of external properties include giving of all the external material possessions of the donor. 

Even in this modern time, we read sometimes in the newspapers of offerings of one’s 
own limbs at the pagoda or of ‘honouring with the gift’ of burning oneselí after wrapping 
the whole body with cloth and pouring oil on it. Some comments have been made on such 
kinds of dãna involving one’s limbs. According to them, such oííerings of one’s life and 
limbs are deeds to be períormed only by great Bodhisattas and are not the concern of 
ordinary persons. They doubt if such offerings made by ordinary persons produce any 
merit at all. 

Now to consider vvhether such views are justified or not. It is not as if a Bodhisatta can 
suddenly make his appearance in this world. Only after gradually fulfilling the required 
perfections to the best of his ability, an individual grows in maturity and develops himselí 
stage by stage to become a Bodhisatta. Ancient poets ha ve written thus: Only by gradual 
venture, one ensures continuous improvement in rebirths to come. Thereíore, we should 
not hastily condemn those who make oííerings of parts of their body or the whole of their 
body. If a person, through unílinching volition and faith, very courageously makes an 
offering of his own body, even to the extent of abandoning his life, he is actually worthy 
of praise as a donor of the gift of one’s own person, Ajjhattika-dãna. 

3. Vatthu/Abhaya Dãna 

Oííering of property (Vatthu-dãna) and granting of saíety (Abhaya-dãna). 

Vatthu-dãna is concerned with offering of material things. Abhaya-dãna means granting 
of saíety or security with respect to life or property. This is usually an exercise of mercy 
by kings. 

4. Vattanissita/Vivattanissita Dãna 

Vattanissita-dãna is offering made in the hope of íuture worldly wealthy and pleasures, 
which means suffering in the cycle of existence. Vivattanissita-dãna is concerned with 
offering made in aspiration for Nibbãna which is free of the suffering of rebirth. 

5. Sãvajja/Anavajja Dãna 

Dãna tainted with fault (Sãvajja-dãna) and dãna untainted with fault (Anavajja-dãna). 

Oííering of meals with meat obtained from killing of animals is an example of dãna 
tainted with fault. Oííering of meals which does not involve killing of animals is dãna 
untainted with fault. The first type is an act of generosity accompanied by 
demeritoriousness and the second type is dãm unaccompanied by demeritoriousness. 

We see the case of some íishermen, who, having accumulated wealth from íishing, 
decided to give up the business thinking: “I shall abandon this demeritorious íishing work 
and adopt a pure mode of livelihood.” Engaging in other occupations, they find their 
prosperity declining and, thereíore, had to revert to their old vocation, and their wealth 
grew. This is an example of dãna tainted with íault (Sãvajja-dãna) done in previous lives 
Corning to íruition in the present life. Since that act of dãna was associated with the act of 
killing, at the time of its íruition too, success is achieved only when associated with act of 
killing (íishing). When not associated with an act of killing, the previous dãna tainted with 
fault cannot come to íruition and his wealth declines. 

6. Sãhatthika/Anattika Dana 

Oííering made with one’s own hand ( Sãhatthika-dãna) and offering made by agents on 
one’s behalí or made by other under one’s instruction ( Anattika-dãna). 

(That Sãhatthika-dãna brings more beneíicial results than the Anattika-dãna can be read in 
the Pãyãsi Sutta of Mahã Vagga, Dĩgha Nikãya, of the Pãli Canon). 

7. Sakkacca/Asakkacca Dãna 
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Offering made with proper and careíul preparation ( Sakkacca-dana) and offering made 
without proper and careíul preparation (Asakkacca-dãna). 

As an example, offering of flowers may be cited. Having gathered flowers from trees, a 
donor creates garlands of íestoon with them, and arranges them to look as beautiíul and as 
pleasant as possible, and makes his offering of flowers, then it is a sakkacca-dãna, offering 
made with proper and careíul preparations. Without such careíul preparations, when 
flowers are presented as they have been gathered from trees, thinking that the mere gift of 
the flowers is sufficient in itselí, then it is asakkacca-dãna, oíTcring made without proper 
and careíul preparations. 

Some ancient writers have translated ‘ sakkacca-dãncC and ‘ asakkacca-dãna' into 
Myanmar to mean ‘offering made with due respect’ and ‘offering made without due 
respect’. This rendering has, as oíten as not, misled the modern readers to think that it 
means paying due respect or without paying due respect to the receiver of the oííering. 
Actually, ‘paying due respect’ here means simply ‘making careíul preparations’ for the 
offering. 

8. Nãnasampayutta/Nanavippayutta Dãna 

Oííering associated with wisdom ( Nãnasampayutta-dãna) and oííering unassociated with 
wisdom (Nanavippayutta-dãna). 

Oííering made with clear comprehension of volitional acts and the results they produce is 
said to be an offering associated with wisdom. When an oííering is made without such 
comprehension and avvareness, by just following examples of others making donation, it is 
nanavippayutta-dãna. It must be mentioned that just awareness of cause and its ensuing 
effect, while an offering is being made, is sufficient to make it an offering which is 
associated with wisdom. In this connection, an explanation is necessary with respect to 
some exhortations which run like this: ‘Whenever an oííering is made, it should be 
accompanied by Insight Knowledge ( vipassană-nãna ), in this manner, I, the donor of the 
gift, am anicca, of impermanent nature; and the recipient of the gift is also anicca, of 
impermanent nature. The impermanent I am offering the impermanent gift to the 
impermanent recipient. Thus, you should contemplate whenever you make an oííering of 
giíts.’ 

This exhortation is made only to encourage the practice of developing Insight Knowledge 
(yipassanã-nãnà). It should not be misunderstood that an act of generosity is not one 
associated with wisdom, if the donor does not practise contemplation as exhorted. 

As a matter of fact, whoever wants to develop real vỉpassanã-năna should íirst of all 
discard the notion of I, he, man, woman, i.e. the illusion of I, the illusion of Self, to discern 
that they are merely material aggregates and mental aggregates. Then one has to go on 
contemplating so as to realise that these aggregates of mind and matter are of the nature 
impermanence, unsatisíactoriness and insubstantiality. Without diíTerentiation into 
aggregates of mind and matter, if one were to contemplate on conventional concepts of ‘I 
am anicca; the object of oííering is anicca; the recipient is anicca’, no real insight 
Knowledge would be possible. 

9. Sasankhãrika/ Asahkhãrika Dana 

Oííering made hesitatingly and only aíter being urged is Sasankhãrika-dãna and oííering 
made spontaneously without being urged is Asankhãrika-dãna. 

Here urging means prompting or entreating earnestly someone to give when he is 
hesitating or reluctant to do so. Such offering is made only with prompting. But, a simple 
request should not be taken as urging. For example, a person, who has not made any 
decision whether he will or he will not make a donation, is requested to make some alms 
contribution and he gives vvillingly without any hesitation. This is a spontaneous gift in 
response to a simple request. Such is an asankhãrỉka-dãna (one without prompting), and 
should not be called a sasankhãrika-dãna (just because it is made aíter a request). Another 
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person is similarly approached and similarly requested to make a contribution but he is 
reluctant at íirst and reíuses to do so. But when the request is repeated with a prompting 
“Do make a gift, don’t flinch” and he makes a contribution. His dãna is made as 
consequence of urging is of sasankhãrika-dãna type (one with prompting). Even in the case 
where no one has made an approach to request for dãna. if one íirst thinks of making an 
offering, and then shrinks away from the idea, but aíter much self persuasion, self- 
inducement, íinally makes the gift, his dãna is sasankhãrika type too. 

10. Somanassa/Upekkhã Dãna 

Oííering made while one is in a joyful mood with a happy írame of mind is Somanassa- 
dãna. Oííering made with a balanced State of mind, neither joyous nor sorrowful but 
equipoise is Upekkhã-dãna. 

(When the act of giving is accompanied by pleasure, it is Somanassa-dãna; when it is 
accompanied by equanimity, it is Upekkhã-dãna.) 

11. Dhammiya/Adhammiya Dãna 

Oííering of property earned in accordance with Dhamma by just means is Dhammiya- 
dãna. Oííering of property earned by immoral means, such as stealing, robbing, is 

Adhammiya-dãna. 

Although earning of property by immoral means is not in accord with dhamma, oííering 
as alms of such property is nevertheless an act of merit, but the good results accruing from 
this type of dãna cannot be great as those obtained from the íirst type, the dhammìya-dãna. 
A comparison can be made of these two different results with types of plant that will grow 
from a good seed and from a bad seed. 

12. Dãsa/Bhujissa Dana 

Oííering made with hopes of gaining worldly pleasures is Enslaving dã na (Dãsa-dãna), 
the offering that will enslave one. Being a slave to craving for sense-pleasures, one makes 
this kind of dãna to serve one’s Master, the Craving to fulfil its wishes. Oííering made 
with aspiration for attainment of the Path and Fruition, the Nibbãna, is dãna for íreedom, 
Bhujissa-dãna (oííering made in revolt against the dictate of the Master, the Craving). 

Sentient beings in the endless round of existences desire to enjoy the delightíul pleasures 
of the senses (visible objects, sounds, smells, tastes, touch). This desire to revel in the so 
called pleasures of the senses is called Craving. Every moment of their existence is devoted 
to satisíying that Craving; íulíilling the needs of that Craving, they have becomes its 
servants. Continuous striving, day and night throughout their life for wealth is nothing but 
íulíilment of the wishes of the Craving which demands the best of food, the best of 
clothing and the most luxurious way of living. 

Not content with being a slave to Craving in the present life, working to fulfil its every 
need, we make acts of dãna to ensure luxurious living in íuture. This type of olTcring 
accompanied by a strong wish for enjoyment of worldly pleasures continuously for lives to 
come, is deíinitely an enslaving dãna ( dãsa-dãna ). 

This type of dãna in fulfilment of the wishes of Craving and which ensures servitude to 
Craving throughout the endless round of existence is períormed, thinking it to be the best, 
before one encounters the Teachings of the Buddha. But once we are íortunate enough to 
hear the Buddha Dhamma, we come to understand how powerful this Craving is, how 
insatiable it is, how much we have to suffer for íulíilling the wishes of this Craving. Then 
resolving, “I will no longer be a servant of this terrible Craving, I will no longer fulfil its 
wishes, I will rebel against it, 1 will go against it and in order to uproot, to eradicate this 
evil Craving, one makes oíTerings with aspiration for attainment of the Path and Fruition, 
the Nibbãna. This dãna is called dãna made for freedom, Bhujissa-dãna (offering made in 
revolt against the dictates of the Master, Craving). 

13. Thãvara/Athãvara Dana 

Oííering of things of permanent, immovable nature, such as pagodas, temples, 
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monasteries, rest houses and digging wells, tanks, etc., is Thãvara-dãna. Offering of things 
of movable nature meant for temporary use, such as food, robes, etc. movable gifts, is 

Athãvara-dãna. 


14. Saparivara/Aparivara Dana 

Oííering made with accompaniment of supplementary material that usually go along with 
such an offering is Saparivãra-dãna. For example, in oíTering robes as main item of giíts, 
when it is accompanied by suitable and proper accessories and requisites, it is a saparivãra- 
dãna ; when there are no other objects of oíTcring besides the main item of robes, it is a gift 
without accompanying thing, Aparivãra-dãna. The same differentiation applies to offerings 
made with other íorms of giíts. 

The special characteristic marks on the body of Bodhisattas, who have large retinue 
attending upon them, are the beneíits that result from saparivãra type of dã na. 

15. Nibaddha/Anibaddha Dana 

Oííering made constantly or regularly such as oíTering of alms-food to the Sangha 
everyday is Constant dãna, (Nibaddha-dãna). Oííering made not constantly, not on a 
regular basis but only occasionally when one is able to so, is occasional oííering 

(Anibaddha-dãna). 

16. Paramattha/Aparamattha Dãna 

Tarnished olTering (Paramattha-dãna). Untarnished oííering (Aparamattha-dãna). 

Oííering which is tarnished by craving and wrong view is Paramattha-dãna. Oííering 
which is not corrupted by craving and wrong view is Aparamattha-dãna. 

According to Abhidhamma, one is corrupted when led astray by wrong view alone; but 
wrong view always co-exists with craving. When wrong view corrupts and leads one 
astray, craving is also involved. Thereíore, both craving and wrong view are mentioned 
above. And this is how craving and wrong view bring about corruption. Having made an 
oííering, if one expresses an ardent, wholesome wish: “May I attain speedily the Path and 
Fruition (Nibbãna) as a result of this act of merit”, the offering becomes one of 
Vivatthanissita type (see type 4 above), and it could serve as a strong suííicing condition 
for attainment of the Path and Fruition (Nibbãna). But instead of making such a wholesome 
wish for Nibbãna, when one, corrupted and led astray by craving and wrong view, aspires a 
result of this act of merit: “May I become a distinguished deva such as Sakka, the King of 
Tãvatimsa abode, or just a deva of the durable divine realms, his dãna cannot serve as a 
suííicing condition for attainment of Nibbãna and is classed as mere paramattha-dãna, the 
dãna which is bereft of the suííicing condition for attainment of Nibbãna, being tarnished 
by craving and vvrong view. The dãna which is not tarnished by craving and wrong view 
but is made with the sole purpose of attaining Nibbãna is classed as aparamattha-dãna. 

Much charity can also be practised outside the Teaching of the Buddha; but dãna of 
paramattha type is only possible then. It is only within the Teaching of the Buddha that 
dãna of aparamattha type can be practised. So while we are blessed with the rare 
opportunity of meeting with the Teachings of the Buddha, we should strive our utmost to 
ensure that our offering are the aparamattha type. 

17. Ucchittha/Anucchittha Dana 

Oííering made with what is leítover, what is iníerior, wretched is Ucchittha-dãna. 
Oííering made with what is not leítover, what is not iníerior, wretch is Anucchittha-dăna. 

Suppose, while preparations are being made for a meal, a donee appears and one donates 
sorne of the food that has been prepared beíore one has eaten it; it is considered to be ‘the 
highest gift’ ( agga-dãna ) and it is also an anucchiưha-dãna since the offering is not the 
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leítover of a meal. If the donee arrives while one is eating the meal, but beíore eating is 
íinished, and one makes an offering of the food taken from the meal one is eating, that is 
also considered to be an anucchittha-dãna; it can even be said to be a noble gift. When the 
offering is made of the food leítover aíter one has finished eating, it is a gift of the 
leítover, an ucchittha-dãna; a wretched, inferior one. It should be noted, however, that the 
humble oííering made by one who has nothing else to give but the leítover meal could well 
be called an anucchiưha-dãna. It is only when such an offer is made by one who can well 
afford to make a better gift that his gift is regarded as a wretched, iníerior one, ucchiưha- 
dãna. 

18. Sajiva/Accaya Dãna 

Oííering made while one is still alive is Sajiva-dãna. Oííering which is meant to become 
eííective aíter one’s death: “I give such of my property to such and such a person. Let him 
take possession of them aíter my death and make use of them as he wishes” is Accaya- 
dãna. 

A bhikkhu (Buddhist monk) is not permitted to make an accaya type of dãna, i.e. he 
cannot leave his properties as giíts for others aíter death. Even if he should do so, it does 
not constitute an act of dãna; the would-be recipient also has no right of possession to 
them. If a bhikkhu gives from his properties to another bhikkhu while he still living, the 
receiver is entitled to what is given to him; or while the bhikkhu is till alive, sorne bhikkhu, 
who is on intimate terms (vissãssagaha) with him, can take it and come to possess it; or if 
he owns something jointly ( dvisantaka ) with another bhikkhu, when he dies the surviving 
bhikkhu becomes the sole owner. Unless these conditions are íulíilled, namely, giving his 
property during his liíetime, taking possession of it by reason of intimacy while he is still 
alive, or possessing it through dual ownership, the bhikkhu 's property becomes the property 
of the Sangha, the Order of Bhikkhus, when he dies. Thereíore, if a bhikkhu makes an 
accaya-dãna, saying: “I give such of my property to such and such a person when I die. Let 
him take possession of them”, it amounts to giving a property which by then belongs to the 
Order of Bhikkhus. His giving does not form an act of dãna and the would-be recipient is 
also not entitled to it’s ownership. it is only amongst the laymen that such kind of gift, 
accaya-dãna, is possible and legal. 


19. Puggalika/Sanghika Dana 

Oííering made to one or two separate individual persons is Puggalika-dãna. Oííering 
made to the whole Order of Bhikkhus (the Sangha), is SaÌLghika-dãna. 

Sangha means group, assemblage or community; here, the whole community of the ariya 
disciples of the Buddha is meant. In making an oíTcring intended for the Sangha, the donor 
must have in his mind not the individual aríya disciples that constitute the Order, but the 
community of the ariya disciples as a whole. Then only his oííering will be of the sanghika 
type. 

Dakkhinãvibhanga Sutta (of Majjhima Nikãya Pãli Canon) give an enumeration of the 14 
kinds of giíts to individuals ( puggalika-dãna ) and 7 kinds of giíts to the Sangha (saủghika- 
dãna). It is useíul to know them. 

14 Kinds of Gift to Individuals 

(1) OíTering made to a Buddha. 

(2) Oííering made to a Paccekabuddha, a non-teaching Buddha. 

(3) Oííering made to an arahat or to one who has attained the arahatta-phala stage. 

(4) Oííering made to one who is striving to realise arahatta-phala or one who has 
attained the arahatta-magga stage. 

(5) Oííering made to an anãgãmin or to one who has attained the anãgămĩ-phala stage. 

(6) OHcring made to one who is striving to realise anãgãmĩ-phala or one who has 
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attained the anaganu-magga stage. 

(7) Offering made to a sakadãgãmin or to one who has attained the sakadãgãmĩ-phaìa 
stage. 

(8) Offering made to one who is striving to realise sakadãgãmĩ-phaìa or one who has 
attained sakadãgãmT-magga stage. 

(9) Offering made to a sotãpanna or to one who has attained the sotãpatti stage. 

(10) Offering made to one who is striving to realise sotãpatti-phaìa or one who has 
attained sotãpatti-magga. 

(11) Offering made to recluses (outside the Teaching of the Buddha or when the Teaching 
is not in existence) who are accomplished in jhãna or Supernormal Power attainment. 

(12) Offering made to ordinary lay person who possesses morality. 

(13) Oííering made to ordinary lay person who is devoid of morality. 

(14) Oííering made to an animal. 

Of these 14 kinds of oíTering made to individuals, giving one full rneal to an animal will 
bring wholesome results of long life, good looks, physical wellbeing, strength, and 
intelligence for one hundred lives. Then in an ascending order, giving one full meal to a lay 
person of poor morality will bring these wholesome results for one thousand lives; to lay 
person of good morality at a time when the Buddha’s Teaching is not in existence and he 
has no opportunity to take reíuge in the Triple Gem, for a hundred thousand lives; to 
recluses and ascetics accomplished in jhãna attainment, for ten billion lives; to lay men and 
novitiates (during a period when the Teachings of Buddhas are extant) who take reíuge in 
the Triple Gem, and up to the Noble person who has attained the sotãpatti-magga, for an 
innumerable period ( asankhyeỵya ) of lives; and to persons of higher attainment up to the 
Buddha, for countless periods of lives. (According to the Commentary, even one who only 
takes reíuge in the Triple Gem may be considered as a person who is practising for 
realisation of sotãpatti-phaỉa). 

There is no mention of bhikkhus of loose morality in the above list of 14 kinds of 
recipient of oííerings made to individuals. The Buddha’s enumeration of oíTcring made to 
a person devoid of morality concerns only the period when the Buddha’s Teaching is not in 
existence. For these reasons, there is a tendency to consider that olTcrings made to 
bhikkhus of impure morality while the Buddha’s Teaching are still not in existence are 
blameworthy. But one should remember that anyone, who has become a Buddhist, at the 
very least, takes reíuge in the Triple Gem; and the Commentary says that whoever takes 
reíuge in the Triple Gem is a person who is practising for realisation of sotãpatti-phaỉa. 
Furthermore, when an oííering made to an ordinary lay person, who is devoid of morality 
(while the Teaching of Buddha is not in existence), could be of much beneíit, there is no 
doubt that oíTerings made to an ordinary lay person devoid of morality while the Teaching 
of the Buddha is still existing could be beneíicial too. 

Again, the Milinda-Paíĩha Text, Nãgasena Thera explains that an immoral bhikkhu is 
superior to an immoral lay person in ten respects, such as reverence shown to the Buddha, 
reverence shown to the Dhamma, reverence shown to the Sangha, etc. Thus, according to 
the Milinda Panha, an immoral bhikkhu is superior to an immoral lay person; and since he 
is listed by the Commentary as one who is practising for realisation of sotãpatti-phaìa, one 
should not say that it is blameworthy and íruitless to make an offering to a bhikkhu who is 
devoid of morality. 

There is yet another point of view in connection with this matter. At a time when there is 
no Teaching of the Buddha, immoral bhikkhus cannot cause any harm to the Teaching; but 
when the Teaching is in existence, they can bring harm to it. For that reason, no oííering 
should be made to bhikkhus who is devoid of morality during the period when there is the 
Buddha’s Teaching. But that view is shown by the Buddha to be untenable. 

At the conclusion of the discourse on seven kinds of offering to the Sangha (sanghika- 
dãna)(see below), the Buddha explains to Ãnanda: 
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“Ãnanda, in times to come, there will appear vile bhikkhus, devoid of morality, 
who are bhikkhus only in name, who will wear their robes round their necks. With 
the intention of giving up the Sangha, oííerings will be made to these immoral 
bhikkhus. Even when offered in this manner, a sanghika-dãna, an offering meant 
for the whole Sangha, I declare, will bring innumerable, inestimable beneíits.” 

There is still another point to take into consideration. Of the Four Purities of Generosity 
(Dakkhinã Visuddhi), the first Purity is: Even if the donee is of impure morality, when the 
donor is moral, the oííering is pure by reason of purity of the donor. For these reasons 
also, one should not say that an immoral bhikkhu is not a donee, and that no beneíit will 
accrue by making an oííering to him. 

It should be well noted, thereíore, it is blameworthy only when we make an offering with 
bad intentions of approving and encouraging an immoral bhikkhu in his evil practices; 
without taking into considerations his habits, if one makes the offering with a pure mind, 
thinking only ‘one should give if someone comes for a donation’, it is quite blameless. 

Seven Kinds of Gifts to The Sangha (Sanghika-dãna) 

(1) OÍTering made to the community of both bhikkhns and bhikkhunĩs led by the Buddha, 
while He is still living. 

(2) Oííering made to the community of both bhikkhus and bhikkhunĩs after the 
Parinibbãna of the Buddha. 

(3) OÍTcring made to the community of bhikkhus only. 

(4) Offering made to the community of bhikkhunĩs only. 

(5) Oííering made (with the whole Sangha in mind) to a group of bhikkhns and bhikkhunĩs 
as nominated by the Order. Such an offering is made when the donor could not afford 
to give oííerings to all the bhikkhus and bhikkhunĩs and requests the Order to nominate 
a certain number (he could afford to give) of bhikkhus and bhikkhunĩs to receive the 
offerings. The Sangha nominates the required number of bhikkhus and bhikkhunĩs and 
the donor makes the offerings to that group of bhikkhus and bhikkhunĩs (with the 
whole Sangha in mind). 

(6) OÍTering made to a group of bhikkhus only (with the whole Sangha in mind) after 
requesting the Sangha to nominate the number he could afford to give. 

(7) OÍTering made (with the whole of Sangha in mind) to a group of bhikkhunĩs only after 
requesting the Sangha to nominate the number he could afford to give. 

Of these seven kinds of sanghika-dãna, it may be asked, if it is possible to make an 
offering of the first kind, namely, an oííering made to the community of both bhikkhus and 
bhikkhunĩs led by the Buddha, after the Parinibbãna of the Buddha. The answer is “Yes, it 
is possible” and the offer should be made in this manner: after placing a statue of the 
Buddha containing relics in íront of the community of both bhikkhus and bhikkhunĩs who 
have gathered for the ceremony, the offering should be made, saying: “I make this offering 
to the community of both bhikkhus and bhikkhunĩs led by the Buddha”. 

Having done an offering of the first kind, the question arises as to what happens to the 
objects of oííering which was intended for the Buddha. Just as the property of the íather 
customarily goes to the son, so too should the oííerings intended for the Buddha go to the 
bhikkhu who does devotional duties to the Buddha or to the community of bhikkhus. 
Especially, if the objects oííered include such materials as oil, ghee, etc. which should be 
utilized in offering of lights by oil lamps to the Buddha; pieces of cloth included in the 
offering should be made into banners and streamers to be offered in worship. 

During the Buddha’s liíetime, people were generally not disposed to form attachment to, 
or concerning themselves with individual personalities; they had their mind bent on the 
Order of Bhikkhus as a whole, and thus were able to make much offering of the noble 
sanghika-dãna kind. Consequently, the needs of the members of the Order were mostly met 
by the distributions made by the Order; they had little need to rely on lay man and lay 
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woman donors and, thereíore, had little attachment to them as ‘the donors of my 
monastery, the donors of my robes, etc.’ Thus, the bhikkhu could be free of bonds of 
attachments. 

Brief Story of The Householder Ugga 

Those desirous of making oíTerings of pure Sanghika-dãna type should emulate the 
example set by the householder Ugga. The story of the householder Ugga is íound 
in the second discourse of the Gahapati Vagga, Atthakanipãta of Anguttara Nikãya 
Pãli Canon. 

At one time when the Buddha was residing at Elephant Village in the country of Vajjĩ, He 
addressed the bhikkhus, saying: “Bhikkhus, you should regard the householder Ugga of 
Elephant Village as a person endowed with eight wonderful attributes.” Stating thus brieíly, 
without giving any elaboration, He went inside the monastery. 

Then a bhikkhu went in the morning to the house of the householder and said to him: 
“Householder, the Bhagavã has said that you are a person endowed with eight wonderful 
attributes. What are these eight wonderful attributes which the Bhagavã said you are 
endowed with?” 

“Venerable Sừ, I am not exactly sure what speciíic eight wonderful attributes the Buddha 
said I am endowed with, but, please listen with proper attention to an account of the eight 
wonderful attributes which I actually possess.” Then he gave the following full description 
of the eight wonderful attributes as follows: 

(1) The íirst time I saw the Buddha was when I was drinking and enjoying myselí in the 
íorest of Ironwood flowers. As soon as I saw the Buddha Corning in the distance, I 
became sober and devotional piety and faith in the virtues of the Buddha rose in me. 
This is the íirst wonder. 

(2) At that very fữst meeting with the Buddha, I took reíuge in the Buddha and listened 
to His discourse. As a result, I became a sotãpanna (a ‘Stream-vvinner’), and 
established in the observance of Brahmacarỉya-pancama-sĩla. This is the second 
vvonder. 

(Brahmacariya-pancama-sĩla is similar to the five precepts habitually observed by lay 
people except that, instead of the precept, ‘I abstain from sexual misconduct’, it has the 
precept, ‘I abstain from any form of sexual intercourse’. With the usual íormula of the five 
precepts, and one abstains from sexual intercourse with anyone other than one's own wife; 
but the Brahmacariya-pancama-sĩla requires total abstinence of sex, not even with one's 
own wife.) 

(3) I had four wives, as soon as I arrived back home, I said to them: ‘I have vowed to 
observe the precept of total abstinence. Whoever wishes to remain living in this 
house may do so enjoying my wealth as you like and doing meritorious deeds with it; 
whoever wants to go back to her parents home is also free to do so; and whoever 
wants to get married to another man may just tell me to whom I should give you.’ 
The eldest of my four wives expressed her wish to be married to a certain person 
whom she named. I sent for the man and holding my eldest wife with my left hand 
and a jug of water in my right hand, I gave away my wife to the man. In making this 
gift of my wife to the man, 1 remained completely unmoved, unaííected. This is the 
third wonder. 

(4) I have resolved to use all my wealth jointly with people of good moral character. 
This is the íourth wonder. 

(5) I always approach a bhikkhu with all due respect, never without reverence; if the 
bhikkhu gives me a talk on Dhamma, I listen to his discourse with respect only, never 
withoi. 1 t reverence; if the bhikkhu does not give me a talk on Dhamma, I give him a 
discourse. This is the fifth wonder. 

(6) Whenever I invite the Sangha to my house to make some offerings, devas would 
come ahead of them and iníorm me: ‘Householder, such and such bhikkhus are 
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enlightened, noble persons (i ariyas ); such and such bhikkhus are ordinary persons of 
morality; such and such bhikkhus are devoid of morality.’ That the devas come and 
give me this prior iníormation about the bhikkhus is nothing surprising to me; the 
wonder is that when I make offering of meals or material things to the Sangha such 
thoughts as ‘I will offer much to this individual because he is an enlightened noble 
person, of good morality; or I will offer little to this individual since he is of poor 
morality’ would never occur to me. As a matter of fact, without differentiation as to 
who is noble, who is moral or who is immoral, I make my offerings impartially to 
each and everyone. This is the sixth wonder. 

(7) Venerable sir, devas come and tell me that the doctrine of the Buddha is well-taught, 
it has the merit of being well-taught. This news conveyed to me by the devas is 
nothing surprising to me. The wonder is that, on such occasions, I reply to the devas: 
‘Devas, whether you tell me so or not, verily, the doctrine of the Buddha is well- 
taught.’ (He believes that the doctrine of the Buddha is well-taught, not because the 
devas tell him, but because he himselí knows it to be so). Although I hold such 
Communications with devas, I feel no pride in that the devas come to me and that I 
have conversations with them. This is the seventh wonder. 

(8) There is nothing surprising too, if I should pass away beíore the Bhagavã did and He 
would íoretell: ‘The householder Ugga has completely destroyed the lower Five 
Fetters which lead to rebirth in the lower sensuous realms; he is an anãgãmin. Even 
beíore the Buddha’s prediction, I have become an anãgãmỉn and I have already 
known this. This is the eighth wonder. 

Of these eight wonders described by the householder Ugga. the sixth is concerned with 
making impartial offerings to the noble, the moral or the immoral alike. It is necessary to 
know how one can be impartially minded in such circumstances. The impartial attitude can 
be understood to be brought about in this manner, ‘As I have made the invitation with 
intention to give to the Sangha, the whole Order, when I make the offering to a noble one, I 
will not recognise him as such; I will not consider that I am making the offering to a noble 
one; I will keep in mind only that I am making my offering to the Sangha, the noble 
disciples of the Buddha as a whole. And when I make the oíìering to an immoral person, I 
will not recognise him as such; I will not consider that I am making the offering to an 
immoral person; I will keep in mind only that I am making an offering to the Sangha, the 
noble disciples of the Buddha, as a whole. In this manner, impartiality may be maintained.’ 

Emulating the example set by the householder Ugga. when making an oííering one 
should ignore the status of the recipient, keep aside personal feelings towards him, and 
strive to keep Hrmly in mind only on the Order of Bhikkhus as a whole, so that his dãna 
may be of the noble saúghika-dãna type. As taught explicitly by the Buddha in the 
Dakkhinã-Vibhanga Sutta mentioned above, when an offering is of sarighika type, that is 
with the whole community of bhikkhus in mind when making it, it could bring 
innumerable, inestimable beneíits to the donor, even if the recipient is an immoral person 
devoid of virtues. 

An offering is of sanghika-dãna type when it is made with full reverence to the Sangha; 
but it is not alvvays easy to do so. Suppose a person decides to make a sanghika type of 
oííering, having made the necessary preparations, he goes to a monastery and addresses the 
bhikkhus: “Reverend Sirs, I wish to make a sanghika type of oííering; may you designate 
someone from amongst the Sangha as its representative’. Should the bhikkhus nominate a 
novice whose turn it is to represent the Sangha, the donor is likely to be displeased; should 
they choose an elderly thera of long standing to represent them, he is likely to be 
overwhelmed with intense delight, exulting: “I have an elderly thera of long standing as my 
donee.” Such generosity, aííected by the personality of the donee, cannot be a períect 
sanghika type of oííering. 

Only if one can accept the representative nominated by turn by the Sangha without any 
misgiving and without concerning oneselí about whether the recipient is a novice or a 
bhỉkkhu, a young bhỉkkhu or an elderly bhikkhu, an ignorant bhikkhu or a learned bhikkhu, 
and makes one's offering, thinking only: “I make my offering to the Sangha.” with full 
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reverence to the Sangha, one makes a truly saúghika-dana. 

Story concerning A Donor of A Monastery 

This incident happened on the other side of the ocean, i.e. in India. A rich householder, 
who had already donated a monastery, intended to make an offering to the Sangha. Aíter 
making necessary preparations, he went to the Order of Bhikkhus and addressed them: 
“Venerable Sirs, may you designate someone to receive my oííering for the Sangha?” It 
happened that it was the turn of an immoral bhikkhu to represent the Sangha for alms. 
Although the man knew well that the designated bhikkhu was immoral, he treated him with 
full respect: the Seat for the bhikkhu was prepared as for a ceremonious occasion, 
decorated with a canopy overhead, and scented with flowers and períumes. He washed the 
feet of the bhikkhu and anointed them with oil very reverentially as if he were attending 
upon the person of the Buddha Himseir. He then made his oííering to the bhikkhu paying 
full homage to the Sangha. 

That aíternoon, the immoral bhikkhu went back to his house and standing at the doorway 
asked for a hoe, which he needed to make some repairs in the monastery. The donor of the 
monastery did not even bother to get up from his Seat, he simply pushed the hoe tovvards 
the bhikkhu with his feet. The members of his íamily then asked him: “Respected Sir, this 
morning you had heaped upon this bhikkhu so much veneration; now you have shown him 
not even a small part of that deíerence. Why is this diííerence between the morning and the 
afternoon in your attitude towards the bhikkhuT ’ The man replied: “My dear ones, the 
respect I was showing this morning was towards the Sangha not to this immoral bhikkhu 

Some Considerations about Puggalika-dãna and Sanghika-dãna 

There are some people who maintain that if some person should approach one for alms 
and if one knew beíorehand that the person was of bad morality, one should not make any 
offering to that person; if one should do so, it would be like vvatering a poisonous plant. 

But it could not be said that every act of oíTering made knowingly to immoral persons is 
blameworthy. It is the volition of the giver that must be taken into account here. If the 
donor should approve of the bad habits of the recipient and give with a view to give him 
support and encouragement for continuance of his immoral practices, then only his gift 
would be like watering a poisonous plant. If the donor does not approve of the bad habits 
to the recipient and has no mind to encourage him to continue with his bad practices, but 
emulating the example of the monastery donor described above, if he makes his gift in 
such a way that it becomes a true sanghika-dãna, then no blame can be attached to such an 
oííering. 

Again there are some who maintain that whether the recipient is of good moral character 
or bad moral character is no concern of the donors; it only concerns the recipient. 
Thereíore, remaming indiííerent to the character of the recipient, whether good or bad, the 
donor should bear in mind: “This is a noble person, an ariya (or an arahat).” They 
maintain that this act of offering is blameless and as íruitíul as making an oííering to an 
arahat. This point of view is also untenable. 

Disciples of other teachers, who are not in a position to know whether a person is an 
ariya or an arahat , wrongly believe their teachers to be Noble Ones, arahats. This sort of 
belieí, called ‘Micchãdhimokkha’, making the wrong decision or conclusion, is 
demeritorious. Surely it would be demeritorious and would be making a wrong decision if 
one were to bear in mind ‘these are noble, arahats ’ when one knew full well that they were 
not. It is not proper, thereíore, to hold such views. 

When íaced with such recipients in making one's oííering, the proper attitude to bear in 
mind should be “Bodhisattas, in íulíilment of Períection of Generosity, make their oííering 
without discriminating between persons of high, medium or low status of development. I 
will also emulate the examples of the Bodhisattas and make my offerings to whoever 
comes for them, without discrimination.” In this way, one would not be giving support and 
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encouragement to the practice of bad habits and would not be “making wrong decisions or 
conclusions about the recipient’s” development; the act of offering would thus be free from 
blame or fault. 

Controversies and difficulties arise only in the case of offerings made to individuals, 
puggalika-dãna, because there exist various kind of individuals, good or bad. In the case of 
oííerings made to the Sangha, sanghika-dãna, there exists only one kind of Sangha, not two 
i.e. good and bad. (Here the noble disciples of the Buddha, the ariyas, are meant). There is 
no distinction amongst the Ariya Sangha as high, medium or low status of development, as 
they are all equally noble. Thereíore, as explained above, whenever a donee appears bclore 
one, without taking into consideration his character, one should make the offering with the 
thought: “I make my offering to the disciples of the Buddha, the noble community of 
bhikkhus Then this offering is of sanghika-dãna type and the recipient is the Sangha; the 
person who appears beíore him to receive the offering is merely the representative of the 
Sangha. However low that person may be in his morals, the true recipient of the offering is 
the noble Sangha and thereíore this is truly a noble gift. 

Some people consider that it is very diííicult to put into actual practice the advice to 
ignore the personal character of the immoral recipient, who has appeared before one, and 
to make one’s oííering with the mind directed not to him but to the noble Sangha, regarding 
him only as a representative of the Sangha. The diíTiculty arises only because of lack of 
habitual practice in such matters. In making reverential vows to the images and statues of 
the Buddha, regarding them as the Buddha’s representatives, one is so accustomed to the 
practice of projecting one's mind from the images or statues to the person of the living 
Buddha, that, no one says it is diíTicult. Just as the householder Ugga during the Buddha’s 
time and the monastery donor of Jambu Dipa had habituated themselves to make oíTcrings 
to an immoral bhikkhu as a representative of the Buddha, so also Buddhists of modern 
times should discipline their mind to become accustomed to such an attitude. 

Four Kinds of Offerings to The Sangha as described in The Vinaya Pitaka 

The Vinaya Pitaka, the Book of Discipline for members of the Order gives a description 
of the four categories of oííerings made intentionally for the Sangha. But these four 
categories of sarighika-dãna do not concern the lay donor; only the seven types of 
sanghika-dãna mentioned above concern them. The Vinaya distinctions are made for the 
Order only so that they would know how to distribute the offerings amongst themselves. 
The four categories are: - 

(a) Sammukhĩbhũta Sahghika. Oííerings to be distributed amongst the Sangha who are 
actually present at the time and place. Suppose an oííering of robes is made at a certain 
place in towns or villages where some bhikkhus have gathered together, and the offering is 
made to the noble Sangha as a whole by the donor saying: “I give to the Sangha.” It will be 
diííicult to reach all the noble Sanghas in the town or the village concerned. The 
distribution is, thereíore, to be made amongst the Sangha present at the place at the time. 
Hence it is called ‘Sammukhĩbhũta SaủgMka’ ( Sammukhĩbhũta - present at the time and 
place; Sarighika - belonging to the Sangha.) 

(b) Ãrãmattha Sanghika. Oííerings to be distributed amongst the Sangha residing in the 
whole compound of the monastery. Suppose a donor comes into the compound of a 
monastery and makes an oííering of robes to a bhikkhu or bhikkhus whom he meets, 
saying: “I give to the Sangha.” As the offering is made within the compound of the 
monastery, it belongs to all the Sangha residing in that whole compound of the monastery, 
not just to the bhikkhus who are in the vicinity. Hence it is called ‘Ãrãmattha Sanghika’ 
(Arãmattha - residing in the compound; Sanghika - belonging to the Sangha.) 

(c) Gatagata Sanghika. Oííerings which belong to the Sangha of whichever place they 
(have gone to) have been taken to. Suppose a donor comes to a monastery where a solitary 
bhikkhu resides and makes an oíTering of one hundred robes, saying: “I give to the 
Sangha.” If the residing bhikkhu is well-versed in the Disciplinary rules, he can take 
possession of all the offerings for himselí by simply remarking: “At the present moment, 
in this monastery, I am the sole Sangha; all these one hundred robes, thereíore. belong to 
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me and I take possession of them.” He has the right (according to the Vinaya rules) to do 
so; he cannot be íaulted for monopolising the offering made to the Sangha. If the bhikkhu 
is not proíicient in Vinaya rules, he would not know what to do. And without resolving, 
determining: “I am the sole owner. I take possession of them,” and suppose he left for 
another place taking the robes with him, and the bhikkhus he met there should ask him how 
he came by the robes. Suppose, on learning how he had come by them, these bhikkhus 
claimed their share of the robes, saying: “We also have the claim on them,” and 
consequently all the robes were divided equally with them. Then this sharing of the robes is 
deemed to be a good one. But suppose, without sharing the robes, he should continue on his 
way and encounter other bhikkhus, these bhikkhus would also be entitled to receive their 
share of the robes. In this way, wherever the bhikkhu would go, taking the robes with him, 
the bhikkhus of those places would be entitled to the robes. Hence it is called ‘Gatagata 
Saiighika’ ( Gatagata - wherever one has gone; Sarighika - belonging to the Sangha.) 

(d) Catuddisã Sanghika. Oííerings which belong to all bhikkhus who come from the four 
directions. Such oííerings include giíts which are weighty and important, which are to be 
treated with deíerence, for example, monasteries. They are not to be apportioned but for 
use by Sangha Corning from all directions. Hence it is called ‘Catuddisa Sanghika’ 
(Catuddissã - from four directions; Sanghika - belonging to the Sangha.) 

Not being mindíul of the fact that these four categories are mentioned in the Vinaya rules 
to provide measures for distinction of ownership and distribution of the oíTerings made to 
the Sangha, some (bhikkhus) make use of these Vinaya provisions when lay people make 
oííerings. To give an illustration, suppose a donor, actuated by pious devotion to a certain 
bhikkhu, builds a monastery, though not intending for him, but for the whole Sangha. For 
the libation ceremony, he invited ten bhikkhus including the bhikkhu to whom he has so 
much devotion. Aíter recitation of the Parittas 4 , when the time cornes for actual 
announcement of the offer, the bhikkhu wants to be oííered the monastery as a puggaìika- 
dãna\ olTering made to a particular individual because he íeels that living in a monastery 
meant for the whole Sangha entails so much liabilities and responsibilities. But the donor 
preíers to make it a sanghika-dãna because, he believes, such dãna is superior and of much 
merit. The congregation resolves the disagreement between the donor and his preceptor by 
asking the donor to make the oíTering saying: “I give this monastery to the Sangha who is 
present here now” (Sammukhĩbhũta Sangha). Then nine bhikkhus of the congregation, 
saying to the remaining one: “We relinquish all our right of possession of the monastery to 
your reverence,” hand over the new monastery to him and leave. 

In this manner, such procedures are liable to be followed, believing that by so doing the 
donor's wish for a saúghika-dãna is íulíilled and the recipient who preíers individual 
ownership is also happy since the nine co-owners have relinquished their right of 
possession of the monastery making him the sole owner. 

But, in reality, such a procedure is not proper and should not be followed. The gift of a 
monastery is a weighty, important one; the ten bhikkhus to whom the monastery has been 
oíTered cannot make any kind of apportionment of the oííering between them; and the 
donor's gift amounts to be only a gift to the ten bhikkhus present on the occasion only and 
not to the Sangha as a whole. 

20. Kãla/Akãla Dana 

Oí Terings to be made on speciíic occasions (Kãla-dãna); offerings which may be made at 
any time (Akãla-dãna). 

OÍTering of Kathina robes at the end of the Buddhist vassa for the duration of one month, 
oííering of robes at the beginning of the Buddhist vassa, oíTcring of dietary food to the 
sick, oííering of food to visiting bhikkhus, offering of food to bhikkhus, who is setting out 
on a journey, are giíts made at a speciíic time for a speciíic purpose and are called timely 


4. Parittas : lít. protection; it is a Buddhist custom to recite certain suttas such as Mangala, Ratana, 
Metta, etc. to ward off evil iníluences. 
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gifts, kãla-dãna; all other gifts made as one wishes without reíerence to any particular time 
are called akaỉa-dãna. 

Kãla-dãna is of greater merit than the akãla type because the offering is made to meet the 
speciíic needs at a speciíic time. The kãìa type of dãna, at the time of its íruition, brings 
speciíic good results at the time they are needed. For example, if the donor wishes for 
something special to eat, his wish is immediately fulfilled; likewise if he wishes to have 
some special clothes to wear, he will receive them. These are examples of special merit that 
accrues from offerings made at speciíic times to meet speciíic needs. 

21. Paccakkha/ Apaccakkha Dana 

Oííerings made in the presence of the donor, (paccakkha-dãna). Oííerings made in the 
absence of the donor, (apaccakkha-dãna). 

The Pãli word, ‘paccakkha' is made up of ‘pati’ and ‘ akkha ’. ‘Pati’ means tovvards; 
‘akkha’ means five senses, viz. eye, ear, nose, tongue, body. Although ‘paccakkha’ is 
generally “beíore the eye”, its complete meaning should be “perceptible to the senses”. 
Thus paccakkha-dãna has wider scope, not just the kind of oííering which can be seen by 
the donor but also those which can be perceived by his other senses, i.e. by sound, by 
smell, by taste and by touch. In this connection, it should be noted that oííerings made in 
the presence of the donor, paccakkha-dãna, is not exactly the same as sãhatthika-dãna, that 
made with one's own hands. Oííerings made in one's presence at one's instance but not 
actually with one's own hands are of the anattika-dãna type, offerings made at one's 
request or command. 

22. Sadisa/Asadisa Dana 

Oíícrings which can be matched by someone else (Sadisa-dãna). OÍTerings which cannot 
be matched by anyone, unrivalled alms-giving, (Asadisa-dãna.) 

When offerings are made in a spirit of competition, donors make efforts to excel their 
rivals in the scale and magniíicence of charity. In such competitions, the offerings that 
prove to be incomparable, inimitable is called unrivalled alms-giving, asadisa-dãna. 

According to the Dhammapada Commentary, as explained in the story of Unrivalled 
alms-giving in the Loka-vagga, only one donor appeared during the time of each Buddha to 
make an unrivalled offering. The story runs as follows: 

At one time, the Buddha, aíter going on a long journey followed by five hundred arahats, 
arrived back at the Jetavana monastery. King Pasenadi of Kosala honoured the Buddha and 
His five hundred disciples by inviting them to the palace and oíTering them alms on a 
magniíicent scale. The King invited also the people of Sãvatthi to his ceremony of offering 
so that they could watch and rejoice in his meritorious deed. The next day, the people of 
Savatthi, rivalling the King, organized the resources of the whole City and gave oíTcrings 
which surpassed those of the King, to the Buddha and His disciples. They invited the King 
to their ceremony to observe their deed and rejoice in it. 

Catching on the spirit of competition, the King accepted the challenge of the citừens by 
conducting a more magniíicent ceremony of offering the following day. The citizens in 
turn organized again another grand ceremony of oííering to outdo the eííorts of the King. 
In this manner, the keen contest between the King and his citizens went on until either side 
had made six oíTcrings. (The contest still remained indecisive.) 

As the seventh round came along, the royal donor was íeeling despondent: “It will be 
very diííicult to surpass the eííorts of the citizens in this seventh round; and life would not 
be worth living, if I, the sovereign ruler of the land, were to lose to the people over whom 
I rule, in this round.” (To console him), his Queen, Mallikã, thought out a plan by which 
the King could make a truly majestic oííering which the people would find impossible to 
match. She had a grand pavilion built, in which, five hundred great disciples of the Buddha, 
the arahats, were to sít in the pavilion with five hundred princesses íanning them and 
spraying períumes and scented water in the pavilion. At the back of the five hundred 
arahats, there would be five hundred elephants, kneeling down and holding a white 
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umbrella over each of the great arahats. 

As the arrangements were being made according to the above plan, they íound one tame 
elephant short of five hundred; so they had a wild, unruly elephant, which was notorious 
for its savagery, placed at the back of the Venerable Angulimala and made it hold a white 
umbrella like other elephants. People were amazed to find this savage beast taking part in 
the ceremony and holding an umbrella over the head of the Venerable Angulimala in a 
docile manner. 

Aíter the meal had been offered to the congregation, the King declared: “I made an 
oííering of all the things in this, pavilion, allowable things as well as unallowable things. 
On this declaration, the people had to admit deíeat in the contest, because they had no 
princesses, no white umbrellas, no elephants. 

Thus the donor of the unrivalled dãna at the time of ‘the Supreme Being of the three 
Worlds, the Buddha Gotama’, was King Pasenadi of Kosala. It should be noted that each of 
the other Buddhas also had a donor who presented him with an incomparable, unrivalled 
dãna. 

Type of Dana in Groups of Threes 

(1) Dana can also be divided into three categories, namely, Iníerior (Hĩna), Medium 
(Majjhima), and Superior (Panĩta). The degree of benevolence of an act is dependent upon 
the strength of intention (chanda), the conscious State (citta), energy (vĩriya), and 
investigative knowledge ( vimamsă ) involved in the act. When these four constituent 
elements are weak, the dãna is said to be of inícrior type; when they are of medial Standard 
the dãna is regarded as of medium type; when all are strong, the dãna is considered to be 
of the superior order. 

(2) When the act of dãna is motivated by desire for fame and acclaim, it is of inferior 
type; when the goal of dãna is for attainment of happy life as a human being or a deva, it is 
of medium type; if the gift is made in reverence to the arỉyas or Bodhisattas for their 
exemplary habits of oíTcring, it is an excellent gift of superior order. 

(In the various discourses of the Pãli Texts are mentioned parks and monasteries 
which were given the names of the individual donors, for example, Jetavana, the 
garden of Prince Jãti; Anãthãpiọdikãrãma, the monastery donated by the rích man 
Anãthapindika; Ghositãrãma, the monastery donated by the rích man Ghosita. This 
System of nomenclature was adopted by the First Council Elders with the intention 
of encouraging others to follow the examples and thus acquire merit. So, donors 
today, when making such giíts, inscribe their names on marble or stone. In doing 
so, they should keep under control, by exercise of mindíulness, any desire for 
fame, bearing in mind that they make the gift in order to set an example to those 
who wish to acquire merit.) 

(3) When the donor aspires for happy life as a human or celestial being, his gift is of 
iníerior type; when the aspiration is for attainment of enlightenment as a disciple 
(sãvakabodhi-nãna), or as a silent Buddha ( paccekabuddha-nãna ), the gift is a medium one; 
when one aspires for Períect Self-Enlightenment (sammãsambodhi-nãna or sabbamuta- 
nãna), one s gift is of superior order. 

(By Bodhi or Enlightenment is meant knowledge of one of the four Paths. The 
sages of past had advised that, in order for the gift to serve as a means of escape 
from the round of rebirths (vivattanissita), one should never make a gift in a 
haphazard or casual manner, one should seriously (positively) aspire for one of the 
three íorms of Enlightenment while making an offering.) 

(4) Again, giíts may be of three types, viz. Dãna-dãsa, gift fit for a servant; Dãna- 
sahãya, giíts fit for a íriend. and Dãna-sãmi, giíts fit for a master. 

Just as in everyday life, one uses materials of good quality while offering the servants 
iníerior quality, so also if one makes a gift of materials which are poorer in quality than 
those enjoyed by oneselí, the gift is of iníerior type ( dãna-dãsa ), fit for a servant. Just as 
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in everyday life, one offers one's íriends things which one uses and enjoys, so also if one 
makes a gift of materials which are of the same quality as used by oneselí, then the gift is 
said to be of medium type ( dãna-sahãya ). Just as in everyday life, one makes present of 
giíts to one's superior of things better in quality than those enjoyed by oneselí, so also if 
one gives dãna of superior quality materials, then the gift is said to be of superior order 
(i dãna-sãmi ). 

(5) There are three types of Dhamma-dăna (the division being based on the meaning of 
the word ‘Dhamma , _for each type). In the first type of Dhamma-dãna, ‘ dhamma’ is the one 
associated with the Ẫmisa dhamma-dãna, mentioned above under dãna categories by Twos. 
Therein, it was stated that Ẫmisa dhamma-dãna is the gift of palm-leaf scriptures or books 
of the Scriptures. In this classiíication. the ‘dhamma’ is the scriptures themselves, the 
Pariyattỉ Dhamma, that was taught by the Buddha and recorded on palm leaves or books as 
texts. The dhamma-dãna, thereíore, means, here, teaching the Scriptures or giving the 
knowledge of the Buddha's Teachings to others. The Pariyatti is the gift-object, the 
material that is given; the listener is the recipient and one who teaches or expounds the 
dhamma is the donor. 

(In the second type of dhamma-dãna, the ‘dhamma’ reíers to the ‘ dhamma' included in 
the Abhidhamma classiíication of dãnas into six classes, namely, rũpa-dãna, sadda-dãna, 
gandha-dãna, rasa-dãna, photthabba-dãna and dhamma-dãna. The dhamma in this particular 
case is explained as all that íorms the object of the mind or mental objects.) The mental 
objects are: (1) the five sense organs ( pasãda rũpas ); (2) the sixteen subtle íorms (sukhuma 
rũpas ); (3) the 89 States of consciousness ( citta ); (4) 52 mental íactors ( cetasikas ); (5) 
Nibbãna and (6) Concepts (pannatti). Whereas in Pariyatti dhamma, the ‘dhamma’ means 
‘noble’; here it has the sense of ‘the truth concerning the real nature of things’. 

Dhamma-dãna of this type is made through rendering assistance to those afflicted with 
(organic) disabilities, for example, weak eye-sight, trouble in hearing, etc. Helping others 
to improve their eye-sight is cakkhu ( dhamma) dãna; helping them to improve their hearing 
is sota ( dhamma) dãna, etc. The most distinctive dãna of this type is jĩvita-dãna, the 
promotion of longevity of others. In a similar manner, the remaming dãnas of the type, 
namely, gandha, rasa, phottabba and dhamma may be understood. 

In the third type of dhamma-dãna, the ‘dhamma’ reíers to the Dhamma of the Triple 
Gem, namely, the Buddha, the Dhamma and the Sangha. As in the second type of dhamma- 
dãna, the Dhamma here means the Scriptures or the Teaching of the Buddha. Whereas in 
the second type the ‘dhamma’ is a gift-object for offering, while the listener is the 
recipient. In this third type, the Dhamma, which is a part of the trinity of the Buddha, the 
Dhamma and the Sangha, itseir íorms the recipient to which offerings are to be made. 
When the Buddha and the Sangha become recipients, the associated Dhamma also becomes 
a recipient of offerings. 

To give an illustration: The Buddha was residing in the Jetavana monastery in Savatthi. 
At that time, a rích householder who had íaith in the Teaching, thought to himselí thus: “I 
have had opportunities to honour the Buddha and His Sangha constantly with offerings of 
food, robes, etc. But I have never honoured the Dhamma by making oíTcrings to it. It is 
time now that I should do so.” With this thought, he approached the Buddha and asked Him 
how to do about it. 

The Buddha replied: “If you wish to honour the Dhamma, you should give food, robes 
etc. to the bhikkhu who is well cultivated in the Dhamma, but with the clear intention of 
honouring the Dhamma which he has realized.” 

When the householder asked Him which bhikkhu would be appropriate to receive such an 
oíTcring. the Buddha told him to ask the Sangha. The Sangha directed him to give his 
oíTcrings to the Venerable Ãnanda. So he invited the Venerable Ãnanda and made a 
generous offering of food, robes, etc. to him, keeping in mind that he was honouring the 
Dhamma which the Venerable Ananda had realized. This story is described in the 
introduction to the Bhikkhãparampara Jãtaka, the thirteenth Jãtaka of the Pakinnaka Nipãta. 

According to the story, the householder is the donor; food, robes, etc. are material objects 
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of offering, and the body of the Dhamma which lies embedded in the person of the 
Venerable Ananda is the recipient of the gift. 

This householder was not the only one who made such offerings at the time of the 
Buddha, keeping in mind the Dhamma as the recipient of offering. The Text clearly 
mentions that the great ruler, Siri Dhammãsoka (Asoka), with much pious reverence for the 
Dhamma built monasteries, 84,000 in all, one in honour of each of the 84,000 groups of 
Dhamma (Dhammakkhandha) which form the complete Teaching of the Buddha. 

(Note of Caution) Many ha ve heard of this great dã na of Asoka and ha ve desired to 

imitate him in such giving. But it is important to follow his example in a proper manner. 
The real motive of the great King Asoka was not merely giving of monasteries, but the 
paying of respect to the groups of Dhamma individually. Building of monasteries serves 
only to provide him with materials for offering. Later generations of donors, who wish to 
follow the example of Siri Dhammãsoka, should understand that they build monasteries not 
just as objects for offering, not with the intention of acquiring the fame of being a 
monastery donor, but with the sole aim of paying homage to the Dhamma. 

The signiíicance of these dhamma-dãnas may be appreciated when one remembers the 
importance of the Teaching (the Dhamma). The great Commentator, the Venerable Mahã 
Buddhaghosa concluded his work Atthasãlinĩ, the Commentary to the Dhammasanganĩ, the 
íirst book of the Abhidhamma, with the wish “May the true Dhamma endure long. May all 
beings show reverence to the Dhamma. — Ciram titthatu saddhammo, dhamme hontu 
sagãravã, sabbepi sattã.” He made this wish because he was fully aware of the important 
role of the Dhamma. He realised that as long as the Dhamma endures, the Teachings of the 
Buddha cannot decline and everyone who honours the Dhamma will show reverence to the 
Teachings and follow them. And the Buddha had said: “Only those who see the Dhamma, 
see me.” And nearing the end of His life, the Buddha had said that “The Dhamma will be 
your teacher after I am gone. — So vo mamaccayena satthã 

Thereíore, one should strive to cultivate this third type of Dhamma-dãna which plays 
such an important role. 

(6) Another three types of dãna are classiíied as Dukkara-dãna, gift which is diíTicult to 
be given; Mahã-dãna, awe inspiring gift of great magniíicence; and Sãmaníía-dãna, 
common forms of giíts, which are neither too difficult to make, nor too magniíicent. 

An example of the first type, Dukkara-dãna, may be íound in the story of dãna given by 
Dãrubhandaka Tissa. This story is given in the commentary to the 28th vagga of 
Ekadhammajhãna, Ekakanipata of the Anguttara Nikãya. 

The Story of The Dana given by Dãrubhandaka 

There was a poor man who lived in Mahãgãma of Sri Lanka, and who earned his living 
by selling firewood. His name was Tissa, but because his livelihood was selling firewood, 
he was known as Darubhandaka Tissa (Tissa who has only firewood as property). 

One day he had a talk with his wife: “Our life is so humble, vvretched, lowly, although 
the Buddha had taught the beneíits of nibaddha-dãna, the observance of the duty of regular 
giving, we cannot afford to cultivate the practice. But we could do one thing; we could start 
giving alms-food regularly, twice a month, and when we could afford more, we will try for 
the higher offering of food by tickets 5 ( saìãkabhatta ).” His wife was agreeable to his 
proposal and they started giving vvhatever they could afford as alms-food the next morning. 

That was a very prosperous time for the bhikkhus who were receiving plenty of good 
food. Certain young bhikkhus and sãmaneras accepted the poor alms-food oííered by the 
Darubhandaka’s íamily. but threw it away in their presence. The housewife reported to her 
husband: “They threw away our alms-food,” but she never had an unpleasant thought over 


5. According to I.B.Horner (Book of the Discipline), food tickets were issued at times when food was 
scarce. But the story of Dãrubbandaka suggests that the same is adopted also when food is 
abundant as a higher form of dãna. 
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the incident. 

Then Darubhandaka had a discussion with his wife: “We are so poor, we cannot offer 
alms-food that would please the Noble Ones. What should we do to satisíy them.” “Those 
who have children are not poor,” said his wife in order to give him solace and 
encouragement and advised him to hire out the Services of their daughter to a household, 
and with the money so acquired, to buy a milch cow. Darubhandaka accepted his wife's 
advice. He obtained twelve pieces of money with which he bought a cow. Because of the 
purity of their wholesome volition, the cow yielded large quantities of milk. 

The milk, they got in the evening, was made into cheese and butter. The milk, they got in 
the morning, was used by the wife in the preparation of milk porridge, which together with 
the cheese and butter, they offered to the Sangha. In this manner, they were able to make 
offerings of alms-food which was well accepted by the Sangha. From that time onwards the 
saìãkabhatta of Darubhandaka was available only to the Noble Ones of high attainments. 

One day, Darubhandaka said to his wife: “Thanks to our daughter, we are saved from 
humiliation. We have reached a position in which the Noble Ones accepted our alms-food 
with great satisíaction. Now, do not miss out on the regular duty of offering alms-food 
during my absence. I shall find some kind of employment and I shall corne back aíter 
redeeming our daughter from her bondage.” Then he went to work for six months in a 
sugar mill where he managed to save twelve pieces of money, with which, to redeem his 
daughter. 

Setting out for home early one morning, he saw ahead of him the Venerable Tissa on his 
way to worship at the Pagoda at Mahãgãma. This bhikkhu was one who cultivated the 
austere practice of pindindăpãta, that is, he partakes only alms food, which is offered to 
him when going on alms round. Dãrubhandaka walked fast to catch up with the bhikkhu 
and strolled along with him, listening to his talk of the Dhamma. Approaching a village, 
Darubhandaka saw a man Corning out with a packet of cooked rice in his hand. He offered 
the man one piece of money to sell him the packet of meal. 

The man, realising that there must be sorne special reason for offering one piece of 
money for the food packet when it was not worth the sixteenth part of it, reíused to sell it 
for one piece of money. Darubhandaka increased his offer to two, then three pieces of 
money and so on until he had offered all the money he possessed. But the man still 
declined the offer (thinking Darubhandaka had still more money with him). 

Finally, Darubhandaka explained to the man: “I have no money with me other than these 
twelve pieces. I would have given you more if I had. I am buying this meal packet not for 
myseir but, wishing to offer alms-food, I have requested a bhikkhu to wait for me under the 
shade of that tree. The food is to be offered to that bhikkhu. Do sell me the packet of food 
for this twelve pieces of money. You will also gain merit by doing so.”' 

The man íinally agreed to sell his food-packet and Darubhandaka took it with great 
happiness to the waiting bhikkhu. Taking the bowl from the bhikkhu, Dãrubhanndaka put 
the cooked rice from the packet into it. But the Venerable Tissa accepted only half of the 
meal. Darubhandaka made an earnest request to the bhikkhu: “Venerable Sir, this meal is 
suííicient for only one person. I will not eat any of it. I bought the food intending it only 
for you. Out of compassion for me, may the Venerable One accept all the food.” Upon this, 
the Venerable permitted him to offer all the food in the packet. 

Aíter the Venerable had finished the rneal, they continued the journey together and he 
asked Dãrubhandaka about himselí. Darubhandaka told everything about himselí very 
írankly to the Venerable. The Venerable was struck with awe by the intense piety of 
Darubhandaka and he thought to himselí: “This man has made a dukkara-dãna. an offering 
which is diHicult to make. Having partaken of the rneal offered by him, under diHicult 
circumstances, I am greatly indebted to him and I should show my gratitude in return. If I 
can find a suitable place, I shall strive hard to attain arahatship in one sitting. Let all my 
skin, flesh and blood dry up. I will not stir from this position until I attain the goal.” As 
they reached Mahãgãma, they went on their separate ways. 

On arriving at the Tissa Mahãvihãra Monastery, the Venerable Tissa was allotted a room 
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for himselí, where he made his great effort, determined not to stir from the place until he 
had eradicated all deíilements and become an arahat. Not even getting up to go on the alrns 
round, he steadíastly worked on until at the dawn of the seventh day, he became an Arahat 
íully accomplished in the four branches of Analytical Knowledge ( Patisambhidấ). Then he 
thought to himselí thus: “My body is greatly eníeebled. I wonder whether I could live 
longer.” He realised, through exercise of his psychic powers, that the phenomenon of 
nãma-rũpa, which constituted his living body, would not continue much longer. Putting 
everything in order in his dvvelling place and taking his bowl and great robes, he went to 
the Assembly Hall at the centre of the monastery and sounded the drum to assemble all the 
bhikkhus. 

When all the bhikkhus had gathered together, the head thera enquired who had called for 
the assembly. The Venerable Tissa, who had cultivated the austere practice of taking only 
alms food, replied: “I have sounded the drum, Venerable Sừ.” “And why have you done 
so?” “I have no other purpose, but if any member of the Sangha has doubts about the 
attainments of the Path and Fruition, I wish them to ask me about them.” 

The head thera told him there were no questions. He then asked the Venerable Tissa why 
he had persevered so arduously sacriíicing even his life for the attainment. He related all 
that had happened and iníormed him that he would pass away the sarne day. Then he said: 
“May the cataíalque, on which my corpse would be supported, remains immoveable until 
my alms-food donor, Dãrubhandaka, comes and liíts it with his own hands.” And he passed 
away that very day. 

Then King Kãkavannatissa came and ordered his men to put the body on the cataíalque 
and take it to the íuneral pyre at the cremating grounds, but they were not able to move it. 
Finding out the reason for this, the King sent for Dãrubhandaka, had him dressed in fine 
clothes and asked him to lift up the cataíalque. 

The text gives an elaborate account of how Darubhandaka liíted the cataíalque with the 
body on it easily over his head and how, as he did so, the cataíalque rose in the air and 
travelled by itselí to the íuneral pyre. 

Dãrubhandaka’s dãna involving the sacriíice ungrudgingly of twelve pieces of money 
which were needed for redeeming his own daughter from servitude and which had taken 
six whole months to earn is indeed a very diíTicult one to give and thus is known as 

Dukkara-dãna. 

Another example of such giíts is íound in the story of Sukha Sãmanera given in the tenth 
vagga of the Commentary to the Dhammapada. Beíore he became a sămanera, he was a 
poor villager who wanted to eat the sumptuous meal of a rich man. The rich man Gandha 
told him that he would have to work for three years to earn such a meal. Accordingly, he 
worked for three years and obtained the meal he so earnestly longed for. When he was 
about to enjoy it, a Paccekabuddha happened to come by. Without any hesitation, he 
offered the Paccekabuddha the meal, which he had so cherished and which had taken him 
three years to earn. 

Another example is provided by the Ummãdantĩ Jãtaka of Pannãsa Nipãta, which gives 
the story of a poor girl who worked for three years to get the printed clothes, which she 
wanted to adorn herselí. When she was about to dress herselí in the clothes, which she had 
so yearned for, a disciple of the Buddha Kassapa came by (who was covered only with 
leaves because he had been robbed of his robes by the dacoits). The giving away of clothes, 
which she so cherished and for which she had to work for three years, is also a Dukkara 
type of dãna. 

Awe-inspiring giíts of great magniíicence are called Mahã-dãna. The great Siri 
Dhammãsoka's (Asoka's) giíts of 84,000 monasteries in honour of 84,000 passages of the 
Pitaka are great dãnas of this type. On this account, the Venerable Mahã Moggaliputta 
Tissa said: “In the Dispensation of the Buddha, or even in the life time of the Buddha, there 
is no one equal to you as a donor of the four requisites. Your offering is the greatest.” 

Although Venerable Mahã Moggaliputta Tissa said so, the giíts of Asoka were made on 
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his own initiative, without anyone to compete and, thereíore, there is no need to classiíy 
them as Sadisa or Asadisa type of dãna. Passenadi Kosala's gifts were made in competition 
with those of the citizens (of Savatthi ) and are, thereíore, termed ‘ Asadisa-dãna’, the 
Matchless gift. 

All other gifts of ordinary nature which are neither difficult to make nor of great 
magnitude are just common giíts, Sãmaíína-dãna. 

In addition to these, there is another classiíication of three Dhamma-dãnas described in 
the Vinaya Parivãra Texts and its commentary, viz.: 

(1) Giving to the Sangha giíts which were verbally declared to be offered to the Sangha, 

(2) Giving to the Pagoda giíts which were verbally declared to be offered to the Pagoda, 
and 

(3) Giving to the individual giíts which were verbally declared to be offered to the 
individual. 

These are called Dhammika-dãna, giíts offered in connection with the Dhamma. (Further 
details of these types of giíts will be íound below in accordance with the nine giíts of 

Adhammika-dãna). 

Type of Dana in Groups of Fours 

The texts do not mention any type of giíts by fours. But Vinaya lists four kinds of 
requisites which may be offered as giíts. They are: 

(1) Gift of robe or robe-materials (civara-dãna). 

(2) Gift of alms food (pindapãta-dãna). 

(3) Gift of dwelling places (senãsana-dãna). 

(4) Gift of medicinal materials (bhesajja-dãna). 

Giíts may also be classiíied into four types depending on the purity of the donor and the 
receiver, viz: 

(1) Dana whose donor has morality but the recipient has not. 

(2) Dana whose recipient has morality but the donor has not. 

(3) Dana whose both the donor and the recipient are immoral. 

(4) Dana whose both the recipient and the donor ha ve morality. 

Type of Dana in Groups of Fives 

The Kãladãna Sutta in the Sumana Vagga, Pancaka Nipãta, Anguttara Nikãya mentions 
the following five types of giíts which are to be given at an appropriate time: 

(1) Gift made to a visitor. 

(2) Gift made to one starting on a journey. 

(3) Gift made to one who is ill. 

(4) Gift made at the time of scarcity. 

(5) Gift of newly harvested grains and crops made to those endowed with 
virtue. 

The fifth type has direct reíerence to íarmers and cultivators, but it should be understood 
that it also includes the íirst íruits of labour of any one who offers them as dãna beíore 
using them for oneselí. 


Five Kinds of Asappurisa-dana 

There are five kinds of giíts made by men of no virtue: 

(1) Dana made tvithout seeing careíully that the gift to be offered is properly prepared, 
fresh. wholesome and clean. 
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(2) Dana made without due reverence or considerations. 

(3) Dana made without offering it with one's own hands; (For example, the dãna of King 
Pãyãsi 6 , who instead of presenting the gifts with his own hands, had his attendant 
Uttara do so for him.) 

(4) Dana made in the manner of discarding one's leítovers. 

(5) Dana made without the knowledge that the good deed done now, will surely bring 
good results in the íuture ( kammassakatã-nãna). 

Five Kinds of Sappurisa-dãna 

There are five kinds of giíts made by men of virtue: 

(1) Dana made aíter seeing careíully that the gift to be oííered is properly prepared, íresh, 
wholesome and clean. 

(2) Dana made with due reverence, with the mind íirmly placed on the material for 
oííering. 

(3) Dana made with one’s own hands. (Throughout the beginningless cycle of existences, 
the beginning of which we have no knowledge, there have been many existences in 
which one is not equipped with hands and feet. In this existence, when one has the rare 
íortune of being equipped with complete limbs, one should avail oneselí of this rare 
opportunity of oííering giíts with one's own hands, reílecting that one would work for 
liberation making use of the hands one is íortunate enough to be born with). 

(4) Dana made with due care, and not as if one is discarding one's own leítovers. 

(5) Dana made with the knowledge that the good deed done now, will surely bring good 
results in the future. 

These two groups of five kinds of giíts are described in the seventh sutta of the Tikanda 
Vagga, Pancaka Nipãta, Anguttara Nikãya. 

Another five kinds of giíts made by men of virtue (Sappurisa-dãna). 

(1) Dana made with íaith in the law of cause and effect (saddhã-dãna). 

(2) Dana made aíter seeing careíully that the gift to be oííered is properly prepared fresh, 
wholesome and clean (sakkacca-dãna). 

(3) Dana made at the right time, on the proper occasion (kãla-dãna). (When it is the meal- 
time, alrns food is oííered; when it is the Kathina season, robes are oííered). 

(4) Dana made with a view to rendering assistance to the recipient or to show kindness to 

him (anuggaha-dãna). 

(5) Dana made without affecting, in any way, one's dignity and the dignity of others 

(anupaghãta-dãna). 

All of these five kinds of giíts give rise to great wealth, riches and prosperity. In 
addition, saddhã-dãna results in fair, handsome appearance. As a result of sakkacca-dãna, 
one's followers and attendants are attentive and obedient. Resulting from kãìa-dãna are 
beneíits that come at the right time and in abundance. As a result of anuggaha-dãna, one is 
well disposed to enjoy the íruits of one's good deeds and is able to do so in full. As a result 
of anupaghãta-dãna, one's property is íully protected against the five destructive elements 
(water, fire, king, thieves and opponents. This classiíication of five kinds of Dana cornes in 


6. Pãyãsi, a chieítain at Setavya in the kingdom of Kosala, was reborn in Catumaharajika as a result 
of his alms-giving in the human world. He related his past experiences to the visiting Mahãthera 
Gavampati. He said he had given alms vvithout thorough preparation, not with his own hand, 
without due thought, as something discarded. Hence his rebirth in that lowest of the six celestial 
planes. But Uttara, the young man who supervised his alms-giving at his request, was reborn in a 
higher abode, Tãvatimsa, because he gave with thorough preparation with his own hand, with due 
thought, not as something discarded. The story teaches the right way of alms-giving. 
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the eighth sutta of the above Text). 

The opposites of these five kinds of Dana are not mentioned in the Texts; but it may be 
assumed that the five corresponding dãna made by men of no virtues would be as follows: 

(1) Dana made without believing in the law of cause and effect (asaddhiya-dãna), just to 
imitate others' dãna or to escape from being censured or reviled. (Such dãna will 
produce wealth and riches for the donor but he will not be bestowed with fine 
appearance.) 

(2) Dana made without seeing careíully that the gift to be oííered is properly prepared, 
íresh, wholesome and clean (asakacca-dãna). (Wealth and riches will accrue Hom such 
dãnas, but the donor will not receive obedience and discipline from his sub-ordinates.) 

(3) Dana made at inappropriate time (akãla-dãna). (It will produce wealth but its beneíicial 
results will not be in great abundance and will not come at the time needed.) 

(4) Dana made perHmctorily (ananuggaha-dãna) without intention of assisting or doing 
honour to the recipient. (One may reap riches and wealth out of such deeds, but he will 
not be disposed to enjoy his wealth or he may be denied the occasion to enjoy them.) 

(5) Dana made in such a way that it will affect, in some way, one's dignity or the dignity 
of others (upaghãta-dãna). (Wealth and riches may accrue Hom such dãnas but they 
will be subject to damage or destruction by the five enemies.) 

In view of the Kala-dãna and Akãla-dãna types of offering mentioned above, i.e. 
oííerings made at appropriate or inappropriate times, it should be well noted that it is 
improper to make oíTerings, even with the best of intentions, of light to the Buddha during 
the day when there is light, or of food when it is aíternoon. 

Five Kinds of Immoral Gifts 

The Parivãra (Vinaya Pitaka) mentions five kinds of giving which are commonly and 
conventionally called by people as acts of merit, but which are nothing but harmíul, 
demeritorious íorms of oííering. 

They are: 

(1) Gift of intoxicants (majja-dãna). 

(2) Holding of íestivals (samajja-dãna). 

(3) Provision of prostitutes for sexual enjoyment of those who wish to do so (itthi-dãna). 

(4) Dispatch of bulls into a herd of cows for mating (usabha-dãna). 

(5) Dravving and offering of pornographic pictures (cittakamma-dãna). 

The Buddha described these íorms of oííering as immoral, demeritorious giíts because 
they cannot be accompanied by good intentions, wholesome volitions. Some people think 
that by providing opium to an addicted person, who is nearing death because of the 
withdrawal of the drug, they are doing a meritorious deed of life-giving Ợivita-dana). As a 
matter of fact, this does not constitute an act of merit, because it is unwholesome 
consciousness that motivates one to offer opium which is not suitable for consumption. The 
same consideration holds good in the case of oíTering of intoxicants. 

The Commentary to the Jãtaka mentions the inclusion of intoxicating drinks in the display 
of materials to be given away by the Bodhisatta King Vessantara as a great offering, mahã- 
dãna. 

Some people try to explain this inclusion of intoxicants as materials for offering by the 
King Vessantara by saying that the King had no intention of providing liquor to the 
drunkards; that it is only the volition that determines the merits of an offering; that King 
Vessantara did not want anyone to drink the intoxicants; there is no wrong intention 
involved. He merely wanted to avoid being criticised by those who would say that the 
King's great dãna has no offerings of intoxicants. 

(But such rationalization is untenable.) Great persons, like King Vessantara, do not worry 
about criticism levelled at them by others, especially when the criticism is unjustified. The 
fact of the matter is that it is only in drinking that the guilt lies; using it as a lotion or for 
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medicinal preparations in a proper manner is not demeritorious. We should take it, 
thereíore, that it is for such purposes that King Vessantara included intoxicants as materials 
for offering in his great dãna. 

Five Kinds of 'Great Gifts' (Mahã-Dãna) 

In the ninth Sutta of the íourth Vagga of the Atthaka Nipãta, Aniguttara Nikãya, are 
given comprehensive expositions of the Five Precepts beginning with the words: 
“Pancimãni bhikkhave dinãnỉ mahãdãnãni describing the Five Precepts as the Five Kinds 
of Great Giíts (Mahã-dãna). But it should not be wrongly understood that sĩla is dãna just 
because the Five Precepts are described as the Five Great Dana in the Text mentioned 
above. The Buddha does not mean to say that sĩìa is not different from dãna or the two are 
exactly the same. Sĩta is proper restraint of one's physical and verbal actions and dãna is 
oíTcring of a gift, and the two should not be taken as identical. 

When a virtuous person observes the precept of non-killing and abstains from taking life 
of other beings, that virtuous person is actually giving them the gift of harmlessness 
(abhaya-dãna). The same consideration applies to the remaining precepts. Thus, when all 
the Five Precepts are well observed by a moral person, he is, by his restraint, oííering all 
beings giíts of freedom from harm, from danger, from worries, from anxiety, etc. It is in 
this sense that the Buddha teaches here that observance of the Five Precepts constitutes 
offering of the Five Great Giíts ( Mahã-dãna). 

Types of Dãna in Groups of Sixes 

Just as the Texts do not mention any list of giíts in groups of Fours as such, so there is 
no direct mention of types of giíts in groups of six in the Texts. But the Atthasãlinã, the 
Commentary to Dhammasangani, the íirst volume of Abhidhamma, gives an exposition of 
six types of giíts in which the six sense objects provide materials for offerings, viz. the gift 
of colour, of sound, of odour, of taste, of objects of touch, and of mind-objects. 

Types of Dãna ứi Groups of Sevens 

Similarly, there is no mention of types of dã na in groups of sevens as such; but the seven 
kinds of Sanghika-dãna, described above under the heading ‘Types of giíts in pairs’, sub- 
heading ‘Giíts to the Sangha’ may be taken to represent this type of dãna. 

Types of Dana in Groups of Eights 

(A) The Buddha teaches the group of eight dãna in the íirst Sutta of the Fourth Vagga, 
Atthaka Nipãta, Anguttara Nikãya. The Eight dãnas are: 

(1) Dana made without delay, without hesitation, as soon as the recipient arrives. 

(2) Dana made through fear of censure or of being reborn in the realms of misery and 
suííering. 

(3) Dana made because the recipient had in the past given him giíts. 

(4) Dana made with the intention that the recipient of the offering will make a return 
oííering in íuture. 

(5) Dana made with the thought that making a gift is a good deed. 

(6) Dana made with the thought: “I am a householder who prepares and cooks food to eat; 
it would not be proper if I partake of the food without making oííerings to those who 
are not allowed (by their disciplinary rules, i.e. Buddhist monks) to prepare and cook 
their own food?” 

(7) Dana made with the thought: “The gift I am oíTcring will bring me a good reputation 
which will spread far and wide.” 

(8) Dana made with the idea that it will serve as an instrument to help one attain 
concentration when one íails to achieve it while practising Concentration and Insight 
Meditation. 

Of the eight kinds of dãna, the last one is the best and the noblest. The reason is that this 
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last type of dãna is unique, one which promotes joy and delight in one who is practising 
Concentration and Insight meditation, and renders great assistance to his endeavours in 
meditation. The first seven modes of giving do not arouse and encourage the mind in the 
work of Concentration and Insight Meditation and of them, the íirst and the fifth are 
superior ones ( panita). The seventh type is an iníerior one ( hĩna ), while numbers 2, 3, 4, 6 
are of medium status. 

The eight categories of dãna may be divided into two groups: Punnavisaya-dăna, dãna 
which belongs to the sphere of meritorious giving and Lokavisaya-dãna, dãna which 
belongs to the sphere of worldly giíts. The íirst, the fifth and the eighth are Punnavisaya- 
dãna and the remaining five belong to the Lokavisaya type. 

(B) Again, the third sutta in the Dana Vagga, Atthaka Nipãta, Anguttara Nikãya provides 
another list of eight dãnas. 

(1) Dana made out of affection. 

(2) Dana made under unavoidable circumstances, made reluctantly and showing 
resentment. 

(3) Dana made through bewilderment and íoolishness without understanding the law of 
cause and effect. 

(4) Dana made through fear of censure, through fear of rebirth in the realms of misery 
and suffering, through fear of harm that may be caused by the recipient. 

(5) Dana made with the thought: “It has been the tradition of generations of my ancestors 
and I should carry on the tradition”. 

(6) Dana made with the objective of gaining rebirth in the deva realms. 

(7) Dana made with the hope of experiencing joy and delight with a pure mind. 

(8) Dana made with the idea that it will serve as an instrument to help one attain 
concentration when one íails to achieve it while practising Concentration and Insight 
Meditation. 

Of these eight categories of dãna also, only the eighth kind is the noblest; the sixth and 
the seventh are Punnavisaya type of dãna and are quite meritorious. The remaining five are 
of iníerior type belonging to the Lokavisaya types. 

(C) Again, in the fifth sutta of the Dana Vagga, Atthaka Nipãta, Anguttara Nikãya, the 
Buddha had taught comprehensively on the subject of gaining rebirths as a result of 
giving alms, danupapatti. According to the eight kinds of destination to be gained as 
íuture births, the dãnas are divided into eight categories: 

(1) Seeing the happy circumstance of rich and prosperous people in this life, one makes 
the dãna wishing for such wealth and comfortable life in the íuture and at the same 
time taking care to lead a life of morality. Aíter death, his wish is íulíilled; he gains 
rebirth in the human world in happy, comíortable, wealthy circumstances. 

(2) Hearing that the Catumahãrãjika devas are (pl:) powerful beings ìeading a life of 
comfort and pìeasnres, one makes the dãna wishing for such powerful, comfortabỉe life 
full of pleasnres in the Catumahãrặịika deva-worìd (p2:) and at the same time taking 
care to lead a life of morality. After death, his wish is fuỉfúỉeã; he is reborn in the 
Catnmahãrặịika deva-worỉd. 

(3) Hearing that the Tãvatimsa devas are (repeat pl:) in the Tãvatimsa deva-world (repeat 
p2:) in the Tãvatimsa deva-world. 

(4) Hearing that the Yãma devas are (repeat pl:) in the Yãma deva-world (repeat p2:) in 
the Yãma deva-world. 

(5) Hearing that the Tusitã devas are (repeat pl:) in the Tusitã deva-world (repeat p2:) in 
the Tusitã deva-world. 

(6) Hearing that the Nimmãnarati devas are (repeat pl:) in the Nimmãnarati deva-world 
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(repeat p2:) in the Nimmanarati deva-world. 

(7) Hearing that the Paranimmitavasavattĩ devas are (repeat pl:) in the 
Paranimmitavasavattĩ deva-world (repeat p2:) in the Paranimmitavasavattĩ deva-world. 

(8) Hearing that the Brahmãs live a long life, having beautiíul appearance and enjoying 
happy, blissíul lives, one makes the dãna, wishing to be reborn in the Brahmã-world 
and at the same time taking care to lead a life of morality. After death, one gains 
rebirth in the Brahmã-world as one has wished. 

It should not be concluded from the above statement that giving of alms alone is a sure 
guarantee for a happy life in the Brahmã-world. As stated under the eighth type, in the 
above two categories, it is only by making the mind soft and gentle through offering of 
alms and through development of concentration up to the Absorption stage, jhãna, by 
practising meditation on the four illimitables, namely, Loving-Kindness (Mettđ), 
Compassion ( Karunã ), Sympathetic Joy ( Muditã ) and Equanimity ( Upekkhã ) that one can 
gain rebirth in the Brahmã-world. 

(D) Again in the seventh sutta of the same Dana Vagga is given the following list of eight 
dãnas given by a moral person (sappurisa-dũna ): 

(1) Giving of gifts which have been made clean, pnre and attractive. 

(2) Giving of gifts of choice materials and of excellent quality. 

(3) Giving of gifts at proper and appropriate times. 

(4) Giving of gifts which are suitable for and acceptable by the recipient. 

(5) Giving of gifts, after making careíul selection of the recipient and the objects to be 
offered ( viceyya-dãna ). Excluding persons of immoral conduct, the selected recipients 
should be moral persons who follow the Teachings of the Buddha. As to the materials 
to be oííered, when possessing things of both good and bad quality, better quality 
materials should be selected for making a gift 

(6) Giving of gifts according to one's ability in a consistent manner. 

(7) Giving of gifts with a pure, calm mind. 

(8) Giving of gifts and íeeling glad after having done so. 

(E) A separate list of eight types of gifts made by persons of immoral conduct 
(Assappurísa-dãna) is not given as such in the Texts, but one could surmise that they 
would be as follows: 

(1) Giving of gifts which are unclean, impure and unattractive. 

(2) Giving of gifts of iníerior quality. 

(3) Giving of gifts at improper and inappropriate times. 

(4) Giving of gifts which are unsuitable for the recipient. 

(5) Giving of gifts without making careíul selection of the recipient and the objects to be 
offered. 

(6) Giving of gifts only occasionally although one is capable of doing so in a consistent 
manner. 

(7) Giving of gifts without calming the mind. 

(8) Giving of gifts íeeling remorse after having done so. 

Types of Dãna by Groups of Nines 

The Vinaya Parivãra Pãli Text mentions the Nine types of giving which were taught by 
the Buddha as not valid as a deed of oííering (Adhammika-dãna). The Commentary on the 
Text explains these nine types of gifts as follows: 
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Causing the gift which has been intended by the donor for a certain group of the Sangha:- 

(1) to be given to another group of the Sangha, 

(2) to be given to a shrine, 

(3) to be given to an individual, 

Causing the gift which has been intended by the donor for a certain shrine:- 

(4) to be given to another shrine, 

(5) to be gi ven to the Sangha, 

(6) to be given to an individual, 

Causing the gift which has been intended by the donor for a certain individual:- 

(7) to be given to another individual. 

(8) to be gi ven to the Sangha, and 

(9) to be given to a shrine. 

Here the gift which has been intended by the donor means the four requisites of robes, 
food, dwelling place and medicines and other small items of necessities which the donor 
has already committed verbally to give to the Sangha, or a shrine, or an individual. 

The story of why the Buddha taught these nine types of Adhammika-dãna is given 
in the Pãrajika kanda and Pãcittiya Pãli Texts of the Vinaya Pitaka. 

Once the Buddha was residing at the Jetavana Monastery in Sãvatthi. Then a certain 
group of people decided to make offerings of food and robes to the Sangha. Accordingly, 
they made necessary preparations and had the robes and food ready for the offering. A 
group of immoral bhikkhus went to the would-be donors and íorcibly urged them to make 
the offering of robes to them instead. Being thus íorced to give away the robes to the 
immoral bhikkhus, the people had only food left to offer to the Sangha. Hearing of this, the 
modest bhikkhus denounced the immoral bhikkhus and reported what had happened to the 
Buddha. It was then that the Buddha laid down the rule: “Whoever bhikkhu should 
knowingly appropriate for himselí the gift which has been declared to be intended ÍOI' the 
Sangha, there is an offence of expiation involving forfeiture (Nissaggiya Păcittiya Apatti).” 

In the explication that accompanies the rule, the Buddha explains: “If the gift already 
committed by word of mouth to be given to the Sangha is appropriated for oneselí, there is 
the offence of expiation involving íoríeiture ( Nissaggiya Pãcittiya Apatti ); if it is caused to 
be given tọ the Sangha other than the intended one or to a shrine, there is an oííence of 
Dukkata Apatti. Knowing the gift is intended for a certain shrine, if it is made to be given 
to another shrine or to the Sangha or to an individual, there is an offence of Dukkata 
Apatti. Knowing the gift is intended to be given to a certain individual, if it is caused to be 
gịven to another individual, or to the Sangha, or to a shrine, there is an offence of Dukkata 
Ẫpatti.” 

The above story is given to illustrate how one's well intentioned deed of merit could 
become vitiated through intervention and interíerence of undesirable intermediaries and 
how, due to their intervention, it could be turned into an adhammika-dãna. The Buddha 
also explained the nine unrighteous acceptances (i adhammika patiggaha ) of the nine 
adhammika-dãna and the nine righteous uses ( adhammika paribhoga ) of righteously 
offered requisites. 

It should be noted, however, that not every transíer of giíts from the recipient originally 
intended by the donor to another results in an adhammika-dãna. The donor himselí may 
change his original intention for some good reason or may be persuaded by a well-wisher 
to transíer the gift for acquiring more merit. 

An illustration of such transíer of giíts is íound in the story of Mahã Pajãpati who had 
made a new robe intending it to be oííered to the Buddha. The Buddha advised her to offer 
the robe to the Sangha instead. If it were an oíTence. the Buddha would not have given the 
advice. As a matter of fact, the Buddha knew that Mahã Pajãpati would gain much greater 
merit by oííering the robe to the Sangha headed by Himselí. 
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In another instance, the Buddha persuaded King Pasenadĩ of Kosala to change his mind 
about permitting a monastery for ascetics of another íaith to be built close by the Jetavana 
monastery. The King had been bribed by the ascetics for granting land to build their 
monastery. Foreseeing endless disputes that would later arise, the Buddha first sent the 
Venerable Ananda and other bhikkhus and later the two Chieí Disciples, the Venerable 
Sãriputta and the Venerable Mahã Moggallãna, to dissuade the King from taking the bribe 
and granting the land to the ascetics. The King gave some excuse to avoid seeing the great 
Disciples. Consequently, the Buddha Himseir had to go to the King and told him the story 
of King Bharu, mentioned in the Duka Nipãta, who, in a similar situation, had caused much 
suííering through taking bribes. Fully convinced of his wrong doing, King Passenadi made 
amends by withdrawing the grant of land and appropriating the building materials gathered 
on it by the ascetics. The King then had a monastery built with those materials on the very 
site and donated it to the Buddha. 

As stated above, there is no oííence when a donor changes his íirst intention for a good 
reason and makes the offer to another person. This has direct rcícrence to one of the 
attributes of the Ariya Sangha. If a donor prepares giíts for bhikkhus who would be visiting 
him, and if, in the meantime, bhikkhus who are well-established in the higher Dhammas 
and who are members of the Ariya Sangha come into the scene, he may change his mind 
and offer the giíts to the newcomers to his better advantage. And they may also accept 
such giíts. They may also make use of the giíts so received. Being worthy of accepting 
such giíts originally intended for visitors is known as the păhuneyya attribute of the Ariya 
Sangha. 

Type of Dãna in Groups of Tens and Fourteens 

As in the case of dãna in Groups of Fours, Sixes, or Sevens there is no direct mention of 
type of dãna in groups of Tens in the Texts. But the Commentaries provide a list of ten 
material things which may be offered as dãna. 

Likewise the Dakkhina Vibhanga Sutta gives a list of dãnas which come under the 
category of íourteen kinds of giíts by individuals (see item 19 of types of dãnas in groups 
of Twos). 

5. WHAT ARE THE ELEMENTS THAT STRENGTHEN THE BENEFICIAL RESULTS 

OF DANA 

6. WHAT ARE THE ELEMENTS THAT WEAKEN THE BENEFTCIAL RESULTS OF 

DANA 

The Dana Sutta, the seventh discourse of the Devatã Vagga, in the Chakka Nipãta, 
Anguttara Nikãya, explains the elements that strengthen the beneíicial results of 
dãna and those that weaken them. 

At one time, the Buddha was residing at the Jetavana Monastery in Sãvatthi. At that time, 
He saw, by His supernormal psychic power of divine sight, that a certain íemale follower 
of His Teaching by the name of Nandamãtã, was making an olTcring to the two Chieí 
Disciples and the Sangha, in the distant town of Velukandaki. He said to the bhikkhus: 

“Bhikkhus, Nandamãtã of Velukandaki is right now making a great oííering to the 
Sangha headed by the Venerables Sãriputta and Moggallãna. Her oíTering has the 
distinguished íeature of the donor possessing three special qualities of volitional 
purity, namely, (a) íeeling happy beíore the act of olTering; (b) having a clear, pure 
mind while making the offering and (c) rejoicing aíter having made the oííering, 
and of the recipients possessing three special qualities of mental purity, namely, (a) 
being free of attachment (rãga) or practising to be liberated from it; (b) being free 
of ill will (dosa) or practising to be liberated from it, (c) being free of 
bewilderment ( moha ) or practising to be liberated from it. 

“Bhikkhus, just as the water in the ocean is immeasurable, the beneíit that will 
accrue from an oíTering distinguished by those six íeatures is also immeasurable. 
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As a matter of fact, you speak of the water in the ocean as an immeasurably huge 
rnass of water, likewise you say of such an offering, which is unique with these six 
íeatures, as one that will bring an immeasurably huge accumulation of merit.” 

According to this Pãli Text, it may be seen that the three qualities possessed by the donor 
and the three qualities possessed by the recipients form the elements that strengthen the 
beneíicial results of dãna. It follows from it that, to the extent that the donor and the 
recipients are lacking in their respective qualities, to that extent will the act of dã na fall 
short of the full possible beneíicial results. 

Again, in the ninth birth story of Mahadhammapãla, in the Dasaka Nipãta of the Jãtaka, it 
is mentioned that King Suddhodãna was a brahmin in a past life. The great teacher of the 
Texila, to whom he had entrusted his son for education, asked him why members of his 
clan did not die young but lived to a ripe old age. 

He replied in verse: 


Pubbeva dãnã sumanã bhavãma 
dadampi ve attamanã bhavãma 
datvãpi ve nãnutappãma pacchã 
tasmã hi amham dahara na mĩyare. 

We feel very happy beíore we ever make an offering, We are delighted and 
satisíied while making the offering; And we rejoice after having made the 
the offering, never íeeling remorseíul. For these three reasons people never 
die young in our clan. 

From this story one can surmise that when an offering is made with fulfilment of these 
three volitional conditions, the beneíit that accrues from it, is enjoyment of long life in the 
present existence. 

Again, in the Atthasãlini and the Dhammapada Commentary are mentioned four 
conditions that bring beneíicial results in the present life from an act of offering: 

(a) The materials to be offered as gifts have been acquired legitimately and equitably 

(Paccayãnam dhammikata). 

(b) They are given with faith and coníidence and with fulfilment of three volitional 
conditions. (Cetanãmahattã). 

(c) The recipient is one of high attainment, an arahat or an anăgãmin 

(V atthusampatti). 

(d) The recipient has just arisen from ‘the unconditioned State’ ( nirodhasamãpatti ) 

(Gunatirekatã). 

Offerings of this kind, which bring beneíicial results in the present life, were made by 
people, such as Punna, Kãkavaliya and the flower girl Sumana, who reaped great beneíits 
from their dãnas which met these four conditions completely. 

In the Attahasãlinĩ, these four conditions for a gift are termed, ‘the four purities of giíts 
(dakkhinã visuddhiỴ ; in the Dhammapada Commentary, they are called ‘the Four 
Accomplishments (SampadãỴ. 

Again, there is a list of four kinds of purity ( dakkhinã visuddhi) connected with an act of 
dãna given in the Dakkhinã Vibhanga Sutta of the Uparipannãsa Pãli. They are: 

(1) A gift made pure by the donor but not by the recipient. (Even if the recipient is of no 
moral virtue ( dussĩìa ), if the donor is virtuous and makes an offering of what has been 
acquired legitimately and equitably, with pure and good volition beíore, during and 
aíter giving the dãna and does it with full íaith in the law of cause and effect, then the 
dãna is pure because of the donor and will bring great beneíit.) 

(2) A gift made pure by the recipient but not by the donor. (Even if the donor is of no 
moral virtue, and makes an offering of what has been acquired illegitimately and 
unequitably, and does not have pure, good volition beíore, during and aíter giving the 
dãna, and without íaith in the law of cause and effect, if the recipient is morally 
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virtuous, then the dã na is pure because of the recipient and will bring great beneíits.) 

(3) A gift not made pure either by the donor or the recipient. (When the donor of no moral 
virtue makes an oííering of ill-gotten wealth to an immoral recipient with no pure, 
good volition beíore, during and aíter the act of offering and without íaith in the law 
of cause and effect, the dãna will bring no great beneíicial result, just as a poor seed 
planted on poor soil will not grow properly to produce good crops.) 

(4) A gift made pure both by the donor and the recipient. (When the donor of moral virtue 
makes an offering of what has been acquired legitimately and equitably, with pure and 
good volition beíore, during and aíter the act of offering to a morally virtuous 
recipient, the dãna will bring great beneíicial result, just as a good seed planted in 
good soil produces good crops.) 

The third type, of course, is not concerned with purity at all, but it is mentioned to 
include all the cases involved. To summarise all that we have considered, there are five 
elements that strengthen the beneíicial results of dãna: 

(1) The donor observes the precepts and is of good moral conduct. 

(2) The recipient is also morally virtuous. 

(3) The materials offered have been acquired justly and rightly. 

(4) The oííering is made with happiness beíore, with pure satisíaction and delight during 
and with rejoicing aíter making the offer. 

(5) The donor has complete íaith in the law of cause and effect. 

These five elements should accompany the dãna so that it will be of greatest purity and 
beneíit; when they are lacking when oíTerings are made, to that extent will the dãna be 
deíicient in beneíicial results. 

Some Remarks on 'Saddhã' 

It is important to understand clearly the complete meaning of the fifth element, namely, 
Taith in the law of cause and effect\ Here, íaith is the rendering into Myanman of the Pãli 
word ‘saddha. Grammatically it would mean ‘that which holds and keeps welT. 

Just as clear water in which all sediment and impurities have settled down to the bottom 
can hold the image of the moon, of the sun and keep it well, so also íaith, which is devoid 
of mental deíilements, can íirmly hold the virtues and attributes of the Buddha (to serve as 
object for contemplation). 

To give another illustration, if a man is not equipped with hands, he would not be able to 
help himselí to jewels lying about him although he sees them. If he does not possess 
wealth, he would not be able to provide himselí with a variety of goods and materials. 

Without seeds, there would be no crops nor grains. Similarly, without íaith, we cannot 
acquire the jewels of generosity, morality and development of concentration and insight; 
(and there can be no enjoyment of the pleasures of the human or deva-world or the bliss of 
Nibbãna). Hence, the Buddha in His Teaching compared íaith to possessing hands, wealth 
or seeds. 

In the Milindapaííha Pãli and Atthasãlúũ Cominentary, íaith is compared to the crown 
jewel, ruby, of a Universal Monarch, which has the property of instantly pưriíying and 
clearing the water into which it is put, no matter how dirty the water is. In a similar 
manner, íaith dispels instantly all that is deíiling the mind and make it pure and clear at 
once. If the mind is íilled with íaith, there is no room in it for deíilements, such as grieí, 
worry, etc. 

How diííicult it is to keep the mind steadíastly contemplating on the attributes of the 
Buddha is within the experience of all good Buddhists. In other words, it is not a simple 
matter to keep the mind rilled with only íaith devoid of all deíilements. But with practice, 
one can maintain a pure, clear mind through íaith for short periods until, with steadíast 
effort, one can do so continuously for long periods. 
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As regards having faith in the law of cause and effect, mentioned above, we should 
reílect thus: “I will have spent a certain amount of my wealth by offering this dãna, but it 
will not be spent in vain. Through this act of dãna, I will have developed volitions which is 
much more precious than the wealth I will have spent. My wealth is liable to be destroyed 
by five kinds of enemies, but this mental action of volition is indestructible and will follow 
me through rounds of existence till I attain Nibbãna. Ability to keep the mind clear and 
pure in this manner is having íaith in the law of cause, the mental action of volition.” 

And considering the results that would accrue from the mental action, we will come to a 
very clear, deíinite conclusion: “Because of this mental action of volition, I will reap 
beneíicial results throughout the rounds of existence, there is no doubt about it”. Reílecting 
thus and experiencing the exhilarating purity of the mind is having íaith in the law of 
effect. 

Thus, it is important to develop, through retlecting on the law of cause or the law of 
effect, faith which is conducive to purity of mind, for it is the fifth element that strengthens 
the beneíicial results of dãna. 

(b) The Perfection of Morality (Sĩla-Pãramĩ) 

The Game Animal Cãmarĩ 

The author gives an elaborate description of the animal, cãmarĩ, which we have 
translated as ‘yak’. He quotes various authorities to dispel the notion of many 
people that cămarĩ is a kind of winged animal. Far from it, the author says on the 
authority of Abhayarama Sayadaw of Mandalay, and Taung Pauk Sayadaw of 
Mawlamyine that it is a yak, a Tibetan beast of burden, useíul also for its milk and 
flesh. The fan made of its tail is one of the emblems of royalty. 

Wishing to prevent damage, the yak will sacriíice its life rather then making any effort to 
release it, when even a single hair of its tail happens to be caught in the branches of a bush. 
Sumedha admonished himselí to take the example set by a yak and preserve the purity of 
morality even at the risk of his life. 

Miscellaneous Notes on Different Respects of Morality 

As with Períection of Dana, these notes are given in the form of answers to the following 
questions; quoting the authority of the Visuddhi-magga, the Path of Puriíication: 

(1) What is Morality? 

(2) Why is it called Morality ? 

(3) What are the characteristics, íunctions, maniíestations, and proximate cause 
of Morality? 

(4) What are the beneíits of Morality ? 

(5) How many types of Morality are there ? 

(6) What are the deĩiling íactors of Morality ? 

(7) What are the puriíying íactors of Morality ? 

Exposition of Morality 
1. WHAT IS MORALITY? 

Various íactors, which may be deíined as Morality, are mental volition (cetanã) which 
arises in the person who abstains from wrong physical actions, such as killing, etc., or 
which arises when períorming duties towards one's elders, teachers, etc.; the three mental 
íactors of abstention (virati), i.e. right speech, right action, and right livelihood; 
greedlessness (aìobha or anabhijjhã), absence of ill-will (adosa or abyãpãda), right view 
(sammã-ditthi or amoha ); the five restraints (to be described in full later) and the mental 
íactor of avitikkama. 
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Thus morality may be conveniently studied as follows: 

(1) Volition that accompanies one when abstaining from wrong physical or verbal action 
or when períorming duties towards one's elders or teachers, etc.; 

(2) the three mental íactors of abstention from wrong action, wrong speech and wrong 
livelihood; 

(3) the three right mental actions of anabhijjhă, abyãpãda and sammã-ditthv, 

(4) the five restraints ( samvara ); and 

(5) the mental íactor which arises when avoiding transgressions. 

(a) Morality of Volition (Cetanã-sĩla) 

(b) Morality of Abstinence (Vứati-sĩla) 

The three wrong physical actions are taking the life of other beings, taking what is not 
given and sexual misconduct. The four wrong verbal actions are telling lies, gossiping or 
backbiting, using harsh, abusive words and indulgence in vain, írivolous talks. These two 
categories of wrong actions may be committed in association with earning a livelihood 
(like that of a íisherman or a hunter), or may not be associated with earning livelihood (like 
game hunting for sport). 

Likewise, abstaining from these two categories of wrong actions may or may not be 
associated with earning a livelihood. Abstaining from three wrong physical actions, when 
not associated with earning a livelihood, is known as abstention through right action 
(sammã kammanta virati ); abstaining from the four wrong verbal actions, when not 
associated with earning a livelihood, is known as abstention through right speech ( sammã 
vaca viratiy, abstaining from these two categories of wrong actions, when associated with 
earning a livelihood, and from various kinds of wrong livelihood (especially those kinds 
which bhikkhus are enjoined against), is known as abstention through right livelihood 
(sammã ạịiva virati). 

The three mental íactors of abstention mentioned above are known as morality of 
abstention (viratĩ-sĩla) and the mental íactor of volition that accompanies them is known as 
morality of volition (cetanã-sTÌa). The volition that arises when performing acts of great 
merit of attending upon one’s teacher is also known as morality of volition (cetanã-sTÌa). 

(c) Morality of Non-covetousness, etc. (Anabhijjhãdi-sĩla) 

The greed that prompts one to covet others' property, harbouring the thought: “It would 
be good if these were mine”, is known as the wrong mental action of covetousness 
(abhijjhã manoduccarita). When one dispels such thoughts, there arise in one the mental 
íactors of dispelling volition ( cetanã ) and greedlessness ( aìobha ) or non-covetousness 
( anabhijjhã ). These mental íactors are called Morality. 

Wishing harm to someone, there arises in a person the mental íactor of hatred which is 
known as wrong mental action of ill will ( byãpãda manoduccarỉta). When one dispels such 
thoughts of ill-will, there arise in him the mental íactors of dispelling volition and 
hatelessness ( adosa or abyãpãda). These mental íactors are called Morality. 

When someone holds that there is no such thing as generosity and that there are no 
beneíicial results accruing from it, he holds a wrong view which is called wrong mental 
action of wrong view ( micchã ditthi manoduccarỉta). When he dispels such belieís, there 
arise in him the dispelling volition and non-delusion (i amoha ) or right view (sammã-ditthi). 
These mental íactors are called Morality. 

When three wrong mental actions (i abhịịịhã ; byãpãda, and micchã-ditthi) are present, a 
person is liable to commit such demeritorious deeds as killing, etc. which ruin one's sĩla. 
When volition and the three right mental actions arise in one, it is impossible for one to 
commit deeds, such as killing, etc. which are ruinous to one's sĩìa. Thereíore, the three 
right mental actions of anabhijjhã, abyãpãda and sammã-diuhi are called Morality. 

When consciousness arises, it is alvvays accompanied by volition. That volition is 
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responsible for prompting the mind to take notice of an object; it serves as a link between 
the mind and an object. Without its prompting, there would be no mind-object linkage; the 
mind will not rest on the object; it will not be aware of the object. It is only through the 
Services of volition that a mind-object linkage is possible at all. Thus, every volition 
accompanying consciousness that arises for each moral act is called Morality. 

(d) Morality of Restraints (Samvara-sĩla) 

(e) Morality of Avoiding Transgression (Avitikkama-sĩla) 

The kinds of morality, as described, apply to laymen and bhikkhus equally. But there are 
other íorms of morality which are concerned with bhikkhus only, viz.: morality of 
restraints (sarhvara-sĩla) and morality of avoiding transgressions ( avitikkama-sĩla ). 

(d) Morality of Restraints (Samvara-sĩla): 

(i) Pãtimokkha Samvara: Restraint through the Fundamental Precepts for bhikkhus, 
observance of which liberates the observer from the dangers of rebirths in the realrns 
of miseries and continuous suffering. 

(ii) Sati Samvara: Restraint through Mindíulness, which means keeping close guard over 
the doors of the five senses, viz. eye, ear, nose, tongue, body and mind, so that no 
‘thieí of demeritoriousness’ can gain entry into one. 

(iii) Nãna Samvara: Restraint through Wisdom, which means control of the mind with 
Insight, so that the current of mental deíilements of craving, wrong view and 
ignorance which normally flows incessantly, stops flowing. Under this type is also 
included Paccayasanissita Sĩìa, exercise of proper care over the use of requisites. 

(iv) Khanti Samvara: Restraint through Forbearance, which means controlling the mind, 
so that no deíiling thoughts disturb it when enduring extreme heat or cold. 

(v) Vữiya Samvara: Restraint through Development of Energy, which means strenuous 
mental exertion, to prevent the arising of demeritorious thoughts, such as sensuous 
thought ( kãma-vitakka ), thought of ill-will (byãpãda-vitakka), thought of cruelty 
(vihimsă-vitakka). Puriíication of livelihood ( ặịivapãrisuddhi-sĩla ) is also included 
under this type. 

(e) Morality of Avoiding Transgression (Avitikkama-sĩla) 

This is the morality cultivated through avoidance of physical and verbal transgression of 
precepts which one has undertaken to observe. 

From the above descriptions of five kinds of Samvara Sĩla and Avitikkama Sfla, it could 
be inícrrcd that, in essence, Patimokkha Samvara Sĩla means a group of mental íactors 
(cetasikas ) including volition and the three abstentions of non-greed (aìobhà), non-hate 
( adosa ) and non-delusion (i amoha ): Sati Samvara means the mental íactor of Sa tị, 
mindfulness (which is also accompanied by volition); Nãna Samvara means the mental 
íactor of wisdom (which is also accompanied by volition); Khanti Samvara means a group 
of moral consciousness and mental íactors headed by non-hate which has the characteristic 
of not losing temper, in other words, the mental íactor of non-hate; Vữiya Samvara means 
mental íactor of energy (which is also accompanied by volition). 

As for avitikkama-sĩla, in ultimate sense, it is a group of moral consciousness and mental 
íactors which lead one to avoid transgression of precepts which one is observing. In the 
case of generosity ( dãm ), volition íorms its basis. For morality too, volition serves as a 
main íactor, but in addition to it, the group of moral consciousness and mental íactors led 
by the three abstentions, the three mental íactors of non-greed, non-hate, non-delusion and 
the three mental íactors of mindíulness, wisdom, energy also play their respective roles. 

2. WHYIS IT CALLED MORALITY? 

The Pãli word ‘sĩla’ is translated as ‘morality’ or ‘virtue’; it is adopted in toto in the 
Myanmar language. ‘Sĩla' has two meanings: íirst, it is employed to convey the sense of 
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natural character, behaviour or habit. We find it used in this sense in such expression as 
‘ pãpakarana-silo — one who is in the habit of doing evil’; ‘dnbbhãsana-siỉo — one who is 
in the habit of speaking evil’; ‘ abhivãdana-siỉo — one who is in the habit of showing 
reverence to those worthy of homage’; ‘ dhammakathana-silo — one who is in the habit of 
teaching the doctrines’. It is also employed to describe natural phenomena: ‘ vassãna- 
samaye rukkha ruhana-sĩla — trees usually grow during the rainy season’; ‘ gimhasamaye 
patta patana-sĩìa — leaves usually fall in summer’. In this íirst sense, sĩìa is employed to 
describe the habits of both moral and immoral persons; and also natural events which are 
outside the domain of moral, good or bad. 

Secondly, it has the meaning of good practice which implies only that practice which is 
noble, moral, ethical. This is the sense employed in this chapter on the ‘Períection of 
Morality’. And in this sense also, there are two meanings, namely, (a) orientating and (b) 
upholding. 

(a) ‘Orientating’ means controlling one's physical and verbal actions and steering them 
towards the right direction so that they do not get out of hand. In a person, who does not 
observe the precepts, physical and verbal actions take place in a haphazard manner, like 
loose yarn, not properly wound in a roll, is uncontrolled and undirected. But a person, who 
observes the precepts, watches closely over his physical and verbal actions to see that they 
take place in an orderly manner under his proper control. Even a person of ill-humour, who 
is easily irritated and loses temper at the slightest provocation, can manage to keep his 
physical and verbal actions under control when he is observing the precepts. 

(b) Sda is ‘upholding’ because no act of merit can be accomplished without 
accompaniment of moral virtue. Meritorious acts can arise only in persons of morality; 
thus sĩìa serves as the basis or íbundation of all acts of meritoriousness; it íacilitates the 
arising of meritoriousness through períormance of meritorious deeds that would lead to 
rebirths in the four planes of existence ( catubhũmaka ), viz. the sensuous world, the fine 
material world, the non-material world and the supra-mundane States. 

In this chapter on the Períection of Morality, it is mentioned that the hermit 
Sumedha, having received the deíinite prophecy that he would become a Períectly 
Self-Enlightened One, admonished himselí to establish íirst in the Períection of 
Alms-giving. But this does not imply that he should practise generosity first 
without observance of precepts. In his investigation of the Buddha-making íactors, 
by the exercise of Períection Investigating Wisdom ( PãramTpavicaya nãna), it was 
the Períection of Alms-giving that appeared first in his mind’s eye, followed, in 
succession, by Períection of Morality, Períection of Renunciation, etc. The order 
of Perfection given in the Text is the order in which they appeared in the mind's 
eye of Hermit Sumedha. It was not possible for him to discern all the ten pãramĩs 
simultaneously; they were investigated one aíter another and were mentioned 
accordingly. The íirst Períection reviewed happened to be the Períection of Alms- 
giving; hence it heads the list of the pãramĩs, but this does not mean that the order 
in the list is the order in which pãramĩs are to be íulíilled. 

In actual practice, an act of giving is pure only when the donor is established in 
morality; alms-giving is made more íruitíul when it is preceded by observance of 
precepts. That is the reason why when bhikkhus are invited by lay people to accept 
robes and other giíts, they see to it that the lay people are first established in the 
precepts (even though taking of precepts is not mentioned when making the 
invitation). 

Thus to the question “Why is it called Sũa?” The plain, clear-cut answer is: It is 
called Sĩta because (1) it does not permit physical and verbal actions to take place 
in a violent, disorderly manner; it Controls and directs them to become quiet and 
gentle, (2) it serves as a íoundation for the arising, by stages, of four classes of 
moral consciousness, namely, the moral consciousness pertaining to the sensuous 
world, the moral consciousness pertaining to the material world, the moral 
consciousness pertaining to the non-material world and the supra-mundane 
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consciousness. 

Out of these discussions may arise the following questions: 

(1) If both morality ( sĩìa ) and concentration (samãdhi) are orientating, how do they differ 
in their íunctions? Sĩla promotes calm and peace by keeping physical and verbal actions 
under proper control; whereas concentration prevents the mind and mental íactors that are 
associated with it from distraction by directing them to converge on a single object. In this 
manner, morality differs from concentration in its íunction of orientating. 

(2) If both Morality and the Element of Solidity (pathavĩ) are ‘upholding’, what is the 
diííerence in their íunctions? Morality is the íundamental cause of the arising of the four 
classes of moral consciousness; hence it is said to serve as the íoundation for the arising of 
the moral consciousness pertaining to the sensuous world, the moral consciousness 
pertaining to the material world, the moral consciousness pertaining to the immaterial 
world and the supra-mundane consciousness. 

Just as a royal wet-nurse holds the iníant prince in her arms to keep him from cravvling 
all over the royal chamber, so also the Element of Solidity holds together other elements 
that arise along with it, preventing them from dispersing and scattering in all directions. In 
this manner, Morality and the Element of Solidity differ in their respective íunctions of 
upholding and íacilitating. (Visuddhi-magga Sub-commentary-Chapter on Morality). 

The Visuddhi-magga mentions only two grammatical meanings as explained above. But 
there are different views expressed by other teachers. According to them, the Pãli word, 
‘sĩla’, for morality, is derived from the words, ‘sira’ or ‘sisa’, both meaning ‘head’. When 
the head is cut off, the whole body of a being is destroyed; so also when morality is ruined, 
all íorms of meritoriousness come to ruins. Thus morality is like the head of the body of 
meritoriousness and termed ‘sĩla’, a derivative of ‘sim’ or ‘sisa’ by replacing the letter 'r' 
or 's' with T. 

But the author opines that this alternative view is far-fetched since it draws only upon the 
similarity of the sounds produced by uttering the words ‘sim’, ‘sisa’ and ‘sĩla’ and does 
not deal with the intrinsic meaning of the word sĩìa as deíined in the Abhidhãnappadĩpikã 
verse no. 1092. 

He concludes that morality is called sĩla because, according to the Abhidhãnappadĩpikã, it 
conveys two meanings of (1) natural characteristic, and (2) good practice. 

Although natural characteristic may mean both good and bad ones, as explained above, 
since we are dealing with the habit and practices of ancient sages or of íuture Buddhas, 
Arahats, etc. we should take that sĩìa reíers only to good aspects. For instance, although 
dhamma may be meritorious or demeritorious when we say: ‘I take reíuge in the 
Dhamma,’ the dhamma here can only be the meritorious dhamma. So also, although sangha 
means ‘a group’, ‘an assemblage’ in such words as ‘manussa-sangha — a group of people’, 
‘ sakima-sangha — a Hock of birds’, when we say: “I take reíuge in the Sangha”, it implies 
only the Order of Bhikkhus. 

Considering in this manner, sĩla should also be taken in the sense of the 
Abhidhãnappadĩpikã deíinition of ‘natural characteristic’. Thus, it should be stated that it is 
called Morality because it is the natural characteristic of ancient sages, íuture Buddhas, 
arahats, etc. 


3. WHAT AREITS CHARACTERISTIC, FUNCTION, ETC.? 

Morality has the characteristic of controlling one's physical and verbal actions and 
orientating them towards right direction; it also serves as a basis or íoundation of all 
meritoriousness. 

Its íunction is to prevent one from becoming immoral through uncontrolled physical and 
verbal actions. It helps one to remain spotless in conduct, free from blame by the wise. 

Morality is maniíested as purity in thought, word and deed. When the wise reílect on the 
nature of morality, they come to realise that it is the purity of physical action, the purity of 
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verbal action and the purity of mental action. 

The proximate cause for arising of morality is moral shame for doing an immoral act 
{hirĩ) and moral dread for doing an immoral act (ottappa). Although listening to the 
Dhamma promotes arising of morality, it serves only as a remote cause. It is only through 
hirĩ and ottappa the precepts are observed. 

(4) WHAT ARE THE BENEHTS OF MORALITY? 

A man of virtuous conduct enjoys many beneíits such as a gladdening heart which leads 
to joy and happiness ( pãmọịịa ). This in turn results in delightíul satisíaction (pĩti). In one 
who enjoys delightíul satisíaction, there arises calmness of mind and body ( passaddhi ) 
followed by bliss (sukha). The tranquil State of mind and body brings about development of 
concentration ( samãdhi ) which enables one to see things as they really are ( yathãbhũta- 
nãna). When one gains this knowledge of things as they really are, one gets wearied of and 
detached from the ills and suííering of the cycle of rebirths. In him arises powerful insight 
into reality (baìava vipassanã-nãna). With this insight, he becomes detached from craving 
and achieves the knowledge of the Path, which leads to full liberation ( vimutti ) through the 
knowledge of Fruition. Aíter gaining the Path and Fruition knowledge, he develops 
reHective knowledge ( paccavekkhanã-nãna ) which enables him to see that the cessation of 
phenomena of the aggregates of nãma and rũpa has taken place in him. In other words, he 
has realised the Períect Peace, Nibbãna. Thus morality has many beneíits including the 
realisation of Nibbãna. (AN III, p. 615). 

In several discourses, the Buddha mentions the following five beneíits gained by one who 
observes precepts and who is established in morality: 

(1) based on mindíulness through sĩìa, he acquires great wealth; 

(2) he gains fame and good reputation; 

(3) he approaches and enters any assembly of nobles, brahmins, householders or recluses 
with complete self-assurance (born of his morality), without any indication of 
iníeriority complex; 

(4) he lives the full span of life and dies unconíused. (An immoral person repents on his 
death bed that he has not done meritorious deeds throughout his life; a man of moral 
habits never suííers from any remorse when death approaches him; instead, 
memories of good deeds previously períormed by him Hashed past his mind’s eye 
making him íearless, mentally lucid, unconíused to face death even as someone who 
is about to acquire a golden pot gladly abandons an earthen pot.) 

(5) he is reborn aíter that in happy realms of devas and human beings. 

— (DN n, p. 73; AN n, p. 22 1; Vin m, p. 322) — 


In the Ãkankheyya Sutta of the Majjhima Nikãya, the Buddha enumerates 13 beneíits 
which come from practising morality; such beneíits range from reverence and respect 
shown by fellow followers of the Teaching to realization of arahatta-phala, that is, 
attainment of arahatship. 

(5) HOW MANY TYPES OF MORALITY ARE THERE? 

Morality in Groups of Twos: 

(1) Precept involving períormance of certain action ( cãrỉtta ); Precept of abstentions 
(vãritta). 

Of these two kinds, the precept laid down by the Buddha saying, “This should be done” is 
Cãritta-sfla. For example, períormance of duties towards a preceptor (upajjhãya vatíay. or 
duties towards a teacher (ãcariya vatta), is íulíilment of cãritta sĩla through practice. 

Not doing what is prohibited by the Buddha saying, “This should not be done” is 
íulíilment of Vãritta-sĩla. For example, observance of Parạịika rules of the Vinaya (which 
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prohibits bhikkhus from indulgence in sexual intercourse, from stealing, from killing and 
from íalsely claiming attainments to magga and phaìa Insight) is observance of vãritta-sĩla 
through avoidance. 

Some people casually misinterpret these disciplinary rules saying that cãrỉtta-sĩla is the 
precept which would lead to no oíTence if it is not fulfilled, but its observance contributes 
to puriíying one's morality. In interpreting thus they make no distinction between bhikkhus 
and lay men. 

Actually, the Buddha has laid down deíinite disciplinary rules concerning duties to be 
períormed by a pupil tovvards his preceptor or teacher. Any co-resident pupil, who íails to 
abide by these rules, not only íails to fulfil the cãritta-sĩla but is also guilty of breaking the 
disciplinary rules concerning períormance of duties (vatta bhedaka dukkata ãpatti). 

Thus, for bhikkhus, it cannot be said that non-fulfilment of căritta-sĩla would lead to no 
offence; for them, cãritta-sĩla is the mandatory observance of the precepts laid down by the 
Buddha. 

As for lay person, it may be said that avoidance of wrong deeds, which would deíinitely 
give rise to rebirths in lower planes of existence, íalls under the category of cãritta-sĩla. On 
the other hand, abstinence from wrong deeds, which may or may not result in such rebirths, 
varỉtta, showing reverence to the aged, should be classiíied as căritta-sĩla. 

For example, there are five precepts to be observed by lay men: abstinence from killing, 
stealing, sexual misconduct, lying and taking intoxicants. Indulgence in these deeds, instead 
of avoiding them, leads deíinitely to lower planes of existence. Thereíore, abstaining from 
these five wrong deeds which will certainly result in such rebirths constitutes vãritta-sĩla. 

A lay person can also observe the eight precepts which are the avoidance of killing, 
stealing, lying and taking intoxicants, (these four precepts, íalling under the category of 
vãritta-sĩla and the additional four precepts of total sexual abstinence, abstaining from 
eating in the aíternoon, abstaining from dancing, singing, playing music, and enjoying to 
them, and abstaining from using high and luxurious beds. 

Actions included in these four additional precepts do not necessarily lead to the lower 
planes of existence. Lay noble persons, such as ‘Stream Winners’ (Sotãpanna), ‘Once 
Returners’ (Sakadãgãmin), enjoy lawful sexual relations with their own spouses, eat in the 
aíternoon, dance, sing, etc. and sleep on high and luxurious beds. But, since they do so with 
mind unassociated with wrong view ( ditthi-vippayutta città), their action will not result in 
rebirths in the lower planes of existence. 

But an ordinary worldling may do these acts with mind either accompanied by wrong 
view ( ditthi-sampayutta ) or unaccompanied by wrong view ( ditthi-vippayutta ). These 
actions may or may not lead to rebirths in the lower plane of existence. Thereíore, the four 
precepts, namely, total sexual abstinence, abstaining from eating in the aíternoon, 
abstaining from dancing, singing, playing music, etc. and abstaining from using high and 
luxurious beds should be called Cãritta-sĩla. 

When a person, who has taken reíuge in the Buddha, the Dhamma and the Sangha, 
observes the Five Precepts with meticulous care, he would be a lay disciple of the Buddha, 
an upăsaka. If he makes íurther efforts to observe the Eight Precepts, it is for the purpose 
of practising holy life at a higher level of endeavour. But, the Buddha has not said that the 
observance of the Eight Precepts will save one from the lower destinations and that 
observance of the Five Precepts alone is not enough to secure saíety from the danger of 
íalling into the lower planes of existence. 

In this sense, thereíore, the four additional observances included in the Eight Precepts 
should be considered to belong to the category of Cãrỉtta-sĩla. For bhikkhus, however, the 
Buddha has strictly íorbidden them from indulging in these four acts; hence, for bhikkhus, 
avoidance of these acts constitutes deíinitely Vãritta-sĩla. 

Note for Special Consideration 

A cursory reading of the above distinction between Cãritta-sĩla and Văritta-sĩla or a 

superíicial consideration of the fact of indulgence by noble disciples such as Visãkhã in 
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lawful sexual relation, eating in the aíternoon, dancing, singing, playing music, etc. in 
using high and luxurious beds could lead one to wrong conceptions. One could easily take 
the wrong view that all such acts are íaultless, blameless and, thereíore, one is then liable 
to indulge in them more and more with the accompaniment of wrong view ( micchã- 
ditthi). It is most important that one should not fall into such error of conception. 

Killing, stealing, sexual misconduct, lying and taking intoxicants, being demeritorious 
wrong deeds, invariably lead to the lower planes of existence. There is no escape from 
their ill consequences. That is why noble persons ( ariyas•), will never do such acts, even if 
they are under the threat of death to do so. They will willingly give up their lives rather 
than acquiesce to do such acts, because they have uprooted, through magga Insight, all 
traces of latent tendency (anusaya) to do demeritorious acts. Just because ariyas, such as 
the ‘Stream Winners’, ‘Once-Returners’ and ‘Non-Returners’, indulge in taking food in 
the aíternoon, etc. just as ordinary persons do, it is not correct to say that they do so with 
identical mental attitudes in their various acts. 

The ariyas do not look upon objects of sense pleasure in the same way an ordinary 
worldling does; their manner of indulgence in sense pleasure is also diííerent from that 
of worldlings. 

The Commentary to the Anguttara Nikãya (AN I, p.350 ) says that the ariya's attitude 
towards pleasurable sense objects is like that of a clean brahmin, who, pursued by an 
elephant in rut, seeks reíuge with loathing and much reluctance in a dumping ground of 
excreta. When oppressed by craving for sensual pleasures, the deíilement that has not 
been eradicated by the knowledge of the Path, the ‘Stream Winner’ or the ‘Once 
Returner’ deals with objects of sensual pleasures with mind unaccompanied by wrong 
view, just to paciíy, subdue the burning heat of the deíilement. 

This exposition deserves careíul consideration. Citing the example of ariya persons such 
as Visãkhã, the worldling is liable to say wrongly that the ariyas indulge in sense- 
pleasures exactly in the same way as he does. As pointed out in the Anguttara 
Commentary, the ariyas enjoy sense pleasures, with mind unaccompanied by wrong view, 
just to calm the burning desire, which is the deíilement they have not yet destroyed with 
the knowledge of the Path, whereas the worldling indulges in sense pleasures generally 
with mind associated with wrong view. 

To summarise, one may have sex relation with one's spouse, take meal in the aíternoon, 
dance, sing, play music, etc. and use high and luxurious beds, etc. with mind accompanied 
by wrong view resulting in rebirths in the lower planes of existence, or with mind 
unaccompanied by wrong view, not resulting in the lower planes of existence. Thereíore, 
abstinence from these four actions (which may not lead to the lower planes of existence) 
should be classed as Cãritta-sĩla and not as Vãritta-sĩla. 

The division of the Eight Precepts into four Cãrỉtta-sĩla and four Văritta-sĩla is tenable 
only when the vow of abstinence is made, separately for each individual precept as is 
current now. Should the vow be taken for the whole group of the Eight Precepts, saying: 
“I observe the Eight precepts,” it would simply be observance of Cãritta-sĩla, because the 
Eight Precepts constitute a code of morality which one may or may not observe. 

As for the Five Precepts, whether the vow is taken for the Five Precepts as a whole or as 
separate individual precepts, its observance is practice of Vãrỉtta-sĩla deíinitely. (More 
detailed treatment of Vãritta and Cãritta-sĩlas is given in the Chapter 011 Miscellany 
below). 

Of the two categories of Sĩìa, observance of Cãrỉtta-sĩla can be accomplished only when 
one is endowed with faith and energy. Faith is believing that good results will follow 
good deeds of practising morality; and energy means the relentless effort with which one 
observes the precepts in keeping with his faith. 

No special effort is needed to become accomplished in the observance of the Vãritta-sĩla. 
It requires only faith. Mere reírain through faith from doing deeds which the Buddha has 
taught to be demeritorious is sufficient for the fulfilment of Vãritta-sĩla. 


(2) Group of moral practices (Abhisamacarika-sĩla) which promote good conduct and 
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which include all forms of virtuous acts other than those classed as a set of eight 
precepts with right livelihood as the eighth, Ajĩvatthamaka-sĩla. All forms of moral 
practices which are taught for fulfilment of the Path and the Fruition corne under this 
classiíication. 

Since it forms the beginning of the life of purity consisting in the Path, the set of eight 
precepts consisting of the practices of the right livelihood. (Ẫjĩvatthamaka-sĩla is also 
termed Ãdibrahmacariyaka-sĩla. 

Precepts with right livelihood as the eighth, Ẫjĩvatthamaka-sĩla, include three moral 
physical actions: abstaining from killing, from stealing, from indulging in wrongful sexual 
intercourse; four moral verbal actions: abstaining from lying, from malicious speech, from 
using harsh and abusive words, from írivolous talks; and íinally abstaining from wrong 
livelihood. 

The Visuddhi-magga States that the Ẫjĩvatthamaka-sTla may also be termed 
Ẫdibrahmacariyaka-sĩla as it includes precepts which are to be íulíilled in the initial stage 
of developing the Noble Path. 

This Commentary statement is likely to be misinterpreted by some as to mean that 
only Ajĩvatthamaka-sĩla is the precept which should be observed íirst for the 
attainment of the Path. There have even appeared some groups which maintained 
that the Five Precepts, the Eight Precepts and the Ten Precepts, which are generally 
observed at present, are not the initial precepts which should be observed for the 
attainment of the Path. 

On the other hand, there are some people who say that they have not even heard of 
this strange code of morality called Ajĩvatthamaka-sĩla; it could not have been 
taught by the Buddha; it may be a later accretion of no particular worth. 

As a matter of fact, Ẫjĩvatthamaka-sĩla is certainly the precept taught by the 
Buddha himselí. The Visuddhi-magga quoted the Uparipannasa Pãli (5 Vagga, 1 
Sutta ): “Tenãha pubbeva kho panassa kặyakammam_ vacikammam ặịivo 

suparisuddho hoti ti” to show that the Buddha taught the Ajĩvatthamaka-sĩla, the 
set of precepts with right livelihood as the eighth. 

The Buddha made His appearance in the world at a time when it was enveloped in 
the dark rnass of evil íorces. People were depraved, bereít of morality, steeped as 
they were in evil thoughts, words and deeds. When the Buddha wanted to inculcate 
in those wild, debased beings a sense of gentle civility through practice of 
morality, He had to select a moral code from amongst various sets of precepts 
which would best suit their coarse minds. He thus taught them at the initial stages 
th e Ajĩvatthamaka-sĩỉa. When the grosser íorms of evil had been removed from the 
habits of the untamed beings by teaching them the Ajĩvatthamaka-sĩla, the Buddha 
no longer made use of it; instead he taught the Five Precepts and the Eight Precepts 
in his íurther civilizing endeavours. 

Having thus been set aside by the Buddha when a certain stage of moral 
puriíication has been reached by the people, successive teachers from the time of 
the Buddha till the present time have not given much attention to the 
Ajĩvatthamaka-sĩla; lay people also have not made special effort to observe it 
(because Ajĩvatthamaka-sĩla was originally meant for people of debased morality 
only). 

A question arises here: Since Ẫjĩvatthamaka-sĩla íorms the initial practice for the 
Path and since it had been used at the time when the Buddha first appeared, would 
it not be even more suitable to observe it at the present time? 

The term ‘initial practice for the Path’ is applicable only when the Ẫjĩvatthamaka- 
sĩla is observed by those who have no code of morality whatever at the start to 
serve as the precept for the Path. Those who have only recently given up wrong 
views and begun to_ embrace Buddhism should no doubt start to puriíy themselves 
by observing this Ajĩvatthamaka-sĩla but when they have become well established 
in the Buddhist belieí aíter being well trained in the Sĩìa, it should no longer be 
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termed ‘the initial practice for the Path’. 

Even children of Buddhist parents have been taught to understand the dire 
consequences of gross misdeeds such as taking the life of sentient beings and they 
reírain from doing so. Accordingly, when they grow up and begin to observe 
precepts, there is no need for them to keep the Ajĩvatthamaka-sĩla. They should 
gradually advance in their training from the Five Precepts to the Eight Precepts and 
on to the Ten Precepts. 

In other words, observance of Ẫjĩvatthamaka-sĩla is the necessary step which those 
steeped in immorality should take to rid themselves of debased habits; but for those 
who have been well brought up under the guidance of Buddhist parents, it is clear 
that they already possess a modicum of moral conduct. Thereíore, there is no 
special need for them to observe the Ajĩvatthamaka-sĩla. What has been said above 
applies to the present time when the Buddha’s Teaching is widely extant. 

Although brought up in a Buddhist environment and taught to reírain from gross 
misdeeds, if one judges oneselí to be deíicient in moral conduct and to have 
committed all kinds of grave transgression, one has no alternative but to start with 
the initial puriíication process of observing the Ajĩvatthamaka-sĩla for the practice 
of the Noble Path. 

Those inclined to follow the line of least resistance are likely to find this 
Ajĩvatthamaka-sĩla attractive if someone points out that in observing this Sĩìa, one 
does not have to reírain from indulging in intoxicating drinks and drugs, one does 
not have to reírain from dancing, singing, enjoying shows, that it is easily 
observed, being free from diííicult restraints and that it serves as the basis for the 
attainment of the Path and the Fruition. 

It is a weakness of human nature to look for easy means of acquiring wealth. 
People íorget or ignore the fact that even with hard labour and diligent work, it is 
not alvvays possible to have one's dream of riches fulfilled. Many of them have 
become a prey to íraudulent villains who claim to possess magical secrets of 
multiplying one's wealth. By seeking an easy way of becoming rích, people have 
íallen a victim to their own avarice. 

Just as there are deceivers in worldly affaữs, there are also iTauds in religious 
matters, especially concerning the attainment of the Path and the Fruition which is, 
of course, not easy at all to come by. Many are those who, inclining to seek short 
cuts, have followed to their great loss the spurious teachings of self-acclaimed 
masters who promise them the stage of a ‘Stream-Winner’ within seven days of 
practising their technique or that of a ‘Once-Returner’ if one has adequate 
intellectual development. Aíter íinishing their seven days' course of practice, the 
master announces pseudo-attainments of his pupils as a ‘Stream-Winner’ or a 
‘Once-Returner’ who consequently are delighted with their illusory achievements. 

Here, we would like to sound a note of caution. The copper metal, if it could be 
converted into the precious metal of gold, through practice of alchemy, would 
become possessed of the properties of gold which are vastly different from those 
of the original base metal of copper. Likewise a noble person known as an Ariya 
who has achieved the First Path and Fruition only as a ‘Stream-Winner’ is easily 
distinguished from an ordinary worldling by means of his physical, verbal, mental 
demeanour. Instead of placidly accepting the announcement of the master as having 
attained the stage of a ‘Stream-Winner’ or a ‘Once-Returner’, one should, by self- 
introspection, examine one's true nature to see if one has changed for the better and 
has truly beneíited by the seven days' course of practice. Only by self-evaluation in 
this manner could one save oneselí from being misled by dubious teachers of 
religion. 

Thus, in matters of observing the precepts or in other pursuits there is no short cut 
or easy way to achieve one's cherished object. A person addicted to drinks will not 
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be able to observe even the Five Precepts, not to speak of the higher practices such 
as the Eight Precepts. 

The group of moral precepts other than the said Ẫjĩvatthamaka-sĩla is classiíied as 
Abhỉsamãcãrika-sĩla, precepts which promote_ good conduct. Even the Five 
Precepts are to be considered as superior to the Ajĩvatthamaka-sĩla. 

It may be questioned: ‘How could the Five Precepts, vvhich have only one restraint 
(he. not to speak lies) out of the four verbal restraints, be superior to the 
Ajĩvatthamaka-sĩla which requires the observance of all the four verbal restraints 
(lying, gossiping, using abusive language and engaging in írivolous talks)?’ 

The answer lies in the fact that of the four verbal restraints, lying íorms the basis 
of breach of all the verbal restraints. The Buddha teaches that for one who commits 
íalsehood, there is no misdeed which he is not liable to perpetuate; and one who 
can abstain from lying can easily observe the remaining precepts. 

How could one, who does not speak lies, engage himselí in slandering, abusing and 
í ri vo lous talks? This explains why only the restraint of íalsehood is included as the 
main verbal restraint in the Five Precepts. Question arises, thereíore, that the 
Ajĩvatthamaka-sĩla is superior to the Five Precepts. 

Again, it may be asked: ‘Since the precept to reírain from wrong livelihood, which 
dọes not íeature in the Five Precepts, íorms the Eighth Precept of the 
Ajĩvatthamaka-sĩla, surely it should be deemed superior to the Five Precepts.’ 

The ansvver in brieí to this question is: For one who observes the Five Precepts, no 
special effort is needed to reírain from wrong livelihood. Aíter all, wrong 
livelihood means earning one's living through wrong means of killing, stealing and 
lying. By observing the Five Precepts meticulously, one is automatically avoiding 
the misdeeds of killing. stealing and lying. Thus L the precept to reírain from wrong 
livelihood as an additional observance in the Ajĩvatthamaka-sĩla does not justify 
the claim of its superiority over the Five Precepts. What has been discussed above 
applies only to lay devotees. 

For members of the Sangha, the rules of discipline laid down by the Buddha for them as 
expounded in the Vinaya Pitaka are known as Sikkhãpadas. The oíTences, for which 
penalties are imposed, may be classiíied under seven categories depending on their nature: 

(i) Pãrãjika, (ii) Sanghãdisesa, (iii) Thullaccaya, (iv) Pãcittiya, 

(v) Patidesaniya, (vi) Dukkata, vii) Dubbhãsita. 

An offence in the first category of offences (Pãrặịika), and one in the second category 
(Sanghãdisesà), are classiíied as grave oííences ( Garukãpattỉ ). 

The remaining five categories which consist of light oííences are called ‘Lahukãpatti’. 

The group of moral precepts observed by bhikkhus so that there is no breach of lesser 
and minor oííences classiíied under ỉahiikãpatti is known as Abhisamãcărika-sĩla; that 
o_bserved by them to avoid transgression of grave offences (garukãpatti), is known as 
A dibrahmacariyaka-sĩla. 

Of the five volumes of the Vinaya Pitaka, Pãrãjika Pãli and Pãcittiya Pãli, also known as 
Ubhato Vibhanga deal with codes of morality which belong to Adibrahmacariya category 
of sĩla; Mahã Vagga Pãli and Cũla Vagga Pãli which are collectively termed Khandhaka 
Vagga describe the group of morality which has been classiíied Abhisamăcãrika-sĩla. (The 
last volume, Parivãra, gives a summary and classiíication of the rules in the four previous 
volumes). 

(Bhikkhus become accomplished in Ẵdibrahmacariyaka-sĩla only after completing 
observance of Abhisamãcãrika-sĩla. When a bhikkhu meticulously avoids 
transgression of even a minor fault, a light offence, it goes without saying that he 
will take the greatest care not to be guilty of grave oíìences). 
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(3) Vừati-sĩla and Avữati-sủa 

(a) Vứati-sĩla means the mental concomitants of three abstinences, that is, right speech, 
right action and right livelihood as explained under the subtitle “What is morality?” 

(b) Avirati-sĩla consists of precepts associated with various mental concomitants, such 
as volition, etc., other than the mental íactors of three abstinences ( virati ). 

(4) Nissita-sĩla and Anissita-sĩla 

(a) Nissita-sfla is morality practised depending upon craving or upon wrong view. 
When one observes precepts with the aim of achieving a happy existence in the 
íuture abounding in wealth and property, one's sĩìa is called morality of 
dependence upon craving. Observance of precepts or rituals (such as imitating 
cows or dogs) in the wrong belieí that they are conducive to spiritual puriíication is 
called morality of dependence upon wrong view. 

(Those who have embraced Buddhism are not likely to practise the morality of 
dependence upon wrong view; but they should guard themselves against practising 
the morality of dependence upon craving which they are liable to do). 

(b) Anissita-sĩla is morality practised without depending upon craving or upon wrong 
view with the sole aim of cultivating the noble practice. This means practice of 
mundane morality which is prerequisite for that supramundane morality. 

(5) Kãlapariyanta-sĩla and Ẫpãnãkotika-sĩla 

(a) Kalapariyanta-sĩla is morality observed for a limited period. 

(b) Ãpãnakotika-sĩla is morality observed for life. 

In describing Kãlapariyanta-sĩla, the Visuddhi-magga mentions only in a general way the 
limit of the observing period ( kãlaparicchedam katvã samãdinnam sĩỉam). But its Tikã is 
more speciíic in prescribing the time limit: whole day or whole night, etc. 

(kalaparicchedam katvã ti imaíĩ ca rattim iman ca divan tỉ ãdinã viya kãlavasena 
paricchedam katvă). 

Nowadays, many people take the precepts without mentioning any time limit; so it seems 
for life. But as the intention is to observe a certain precept for a day or a limited period 
only, it is certainly a temporary morality. As the íormulae in the Commentary and the Sub- 
Commentary for taking the vow of precept, mentioned above, require the stating of the 
period of observance, one should mention the period during which one would observe the 
precept. However, neglecting to do so constitutes no íault; it would still be a temporary 
practice of morality. 

The intention, though unspoken, is generally assumed to be for the whole period of a day, 
or a night, or a whole day and night. But it is not necessarily so, according to the 
Commentary on the Patisambhidã Magga, which States that one may observe the precepts 
for one sitting, like lay devotees who, having established themselves in the Triple Gem, 
observe a set of Precepts while making a donation to an invited bhikkhu in their home. 
They observe the Precepts only for the duration of the ceremony of alms-giving. Or they 
may undertake to observe a set of precepts during their sojourn at a monastery for a day or 
two or more. These are all observances of temporary morality. 

Thus, according to this Commentary, it is beneíicial to observe precepts even for a very 
short period. Thereíore, teachers explain that it is qui te proper to encourage children, who 
are not used to go without an evening meal, to take the eight precepts on uposatha days and 
observe them all throughout the morning only. One alvvays gains merit for doing the good 
deed of observing precepts. however short the duration of the observance may be. 

Two stories in the CÌIla Vagga of the Peta Vatthu illustrate this point. During the time of 
the Buddha, there was, in Rặjagaha, a hunter who earned his living by killing deer day and 
night. A ữiend of his was a disciple of the Buddha, being established in the Triple Reíuge. 
The friend advised the hunter to reírain from the evil act of killing garne animals. But his 
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advice fell on deaf ears. Undaunted, he suggested to the hunter to reírain from killing at 
least during night time and instead to engage himselí in the meritorious act of observing 
precepts. The hunter íinally gave in to his friend's persistent persuasion, and abandoning all 
acts of preparations for killing during night time, he spent his time observing precepts. 

Aíter his death, the hunter gained rebirth near Rặjagaha as a Vemanika peta , who was 
subjected to great suííering during the day, but lived a happy life at night enjoying íully the 
pleasures of the senses. 

The Venerable Nãrada Thera, encountering this peta in the course of his wanderings, 
enquired of him as to what kind of meritorious acts he had períormed in his previous lives. 
The peta recounted his life as a hunter, how he earned his living by killing; how his íriend, 
who was established in the Triple Reíuge, counselled him to give up his wrong mode of 
living; how he reíused his friend's good advice at first but íinally succumbed to his 
persuasion half-heartedly by giving up hunting at night time and devoting to good deed of 
observing precepts. For his cruel misdeeds in the day time, he was suííering intensely 
during the day while at night he lived the blissíul, sensuous life of devas. 

The second peta story is similar. But it concerns a wealthy sportsman who hunted deer, 
day and night, as a pastime for sheer enjoyment, not for livelihood. He also paid no heed to 
a íriend of his who proííered him good advice for his beneíit. Ultimately, he was won over 
by an arahat, who came on an alms-round to his friend’s house, who instructed him to 
devote at least the night time to meritorious acts instead of full-time pursuit aíter sport. He 
suíTcred the same fate after death as the hunter of the previous story. 

We learn from these two stories that we reap the beneíit of meritorious deeds even if 
they were períormed only for the short period of night time. Accordingly, we should make 
an endeavour to observe the precepts for whatever time we could afford however short it 
may be. 

(6) Sapariyanta-sĩla and Apariyanta-sĩla. 

(a) Sapariyanta-sila is morality, the observance of which is brought to an end beíore a 
stipulated time for some reason such as being coaxed or tempted with an offer of 
wealth or servants and attendants to break the observance or being threatened with 
destruction of one's life and limb or of one's relatives to do so. In this type of sĩla 
it should be noted that although its observance is brought to an end through outside 
interíerence, nevertheless, merit has been already gained, commensurate with one's 
precepts. Sĩìa observed beíore is not rendered íruitless by its termination. 

(b) Apariyanta-sĩla is morality, the observance of which is not cut short by any outside 
iníluence but is maintained till completion of the intended period. 

(7) Lokiya-sĩla and Lokuttara-sĩla 

(a) Lokiya-sfla is morality subject to (or accompanied by) mental intoxicants (asavas) 
such as sensual desire, desire for íuture existence, wrong view and ignorance. 

(b) Lokuttara-sĩla is morality not subject to (or not accompanied by) the mental 
intoxicants. 

Lokiya-sĩla is conducive to happy íuture rebirths (as a human being or a deva) and is a 
prerequisite for escape from the cycle of rebirths. Lokuttam-sTÌa brings about escape from 
sarìisãra ; it is also an object for contemplation with ReHective Knowledge 
(Paccavekkhanã-nãna). 

Morality in Groups of Threes 

(1) (a) Hĩna-sĩla, (b) Majjhima-sĩla, and (c) Panĩta-sĩla. 

When the four elements, viz. will (chcmda), energy (vĩriya), consciousness ịcitta) 
and investigative knowledge (vimamsa), (a) with which precepts are observed are 
of iníerior quality, it is Hĩna-sĩla; (b) when they are of medium quality, it is 
Majjhima-sĩla; (c) when they are of superior quality, it is Panita-sĩla. 
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(a) When morality is observed through desire for fame, it is Hĩna-sĩla. Such an 
observance is an act of hypocrisy, a deceptive show of sham piety, without pure 
volition for doing a genuine meritorious deed. Hence it is low (hĩna). 

(b) Observance of morality through desire for a good destination is no doubt 
associated with a certain amount of greed, but it is a wholesome wish for 
beneíicial results of one's good deeds and is accompanied by volition and faith. 
Hence it is nobler than one observed through desire for fame. 

On the other hand, since the motivating force here is still tainted with the 
expectation of beneíicial results from one's meritoriousness, it is not ranked a 
superior kind, but only a middle one. 

(c) The morality observed, not through desire for fame nor through desire for reaping 
beneíicial results of one's good deeds, but through understanding that observance 
of precept is a noble practice for pure life and through realization that one should 
indeed cultivate these practices, solely for their nobleness is knovvn as a major 
morality. Only such a morality of superior quality observed with pure wholesome 
volition, unassociated with any form of greed, is reckoned as the genuine 
Períection of Morality (Sĩla-pãramt). 

(When the Bodhisatta took the existence of a nãga, during his two lives as 
Campeyya Nãga and Bhũridatta Nãga, he could not exert for the superior kind 
of morality, but observed precepts only in the hope of attaining rebirth as a 
human being. In that sense, the morality he observed was of medium quality. 
Nevertheless, since he did not break the precepts and persisted in their 
observance even at the risk of his life, his effort is to be regarded as íulíilment 
of the Períection of Morality). 

Again: 

(a) When the morality is deíiled by demeritorious thoughts of self-praise and 
disparagement of others such as “I am virtuous; others are not virtuous and iníerior 
to me”, it is a minor morality. 

(b) The morality which is not tainted with such deíilements but is a mundane sĩìa is a 
middle morality. 

(c) When the morality is free from all taints and is associated with supramundane Path 
and Fruition it is classed as a major morality. 

Again: 

(a) Hữia-sĩla (Minor morality) is the morality that is observed with a view to attain 
happy prosperous rebirths. 

(b) Majjhima-sĩla (Middle morality) is one practised for self-liberation from the cycle 
of suíícring such as that practised by íuture ordinary disciples of the Buddhas or 
by íuture Paccekabuddhas (Non-Teaching Buddhas). 

(c) Panita-sĩla is observed by Bodhisattas for the purpose of liberating all beings from 
the cycle of rebirths and it qualiíies as Períection of Morality (Sĩla-pãramĩ). (This 
Commentarial statement is made with reíerence to the noblest type of morality. 
But this does not mean that morality observed by Bodhisattas alone qualiíies as 
such; morality belonging to Paccekabuddhas and Disciples of a Buddha, though it 
is not the noblest type, should also be recognized as Períection of Morality). 

(2) (a) Attãdhipateyya-sĩla, (b) Lokãdhipateyya-sĩla and (c) Dhammãdhipateyya-sĩla. 

(a) Attãdhipateyya-sĩla is the morality observed out of self-respect and to satisíy one's 
conscious by abandoning what is unbecoming and unproíitable. 

(b) Lokadhipateyya-sĩla is the morality observed out of regard for the world and to 
ward off censure of others. 

(c) Dhammadhipateyya-sĩla is the morality observed in reverence to the glory of the 
Buddha’s Teaching. One who practises this sĩla is convinced that the discourse of 
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the Buddha on the subjects of the Path, the Fruition and Nibbãna truly show the 
way to liberation from the cycle of rebirths and that the only way to pay respect to 
the Dhamma and to honour the Dhamma is through observance of precepts. 

(3) (a) Parãmattha-sĩla, (b) Aparãmattha-sĩla, and (c) Patippassaddha-sĩla. 

(a) Parãmattha-slla is the same as Nissita-sĩìa (item 4 of the Groups of Twos); it is 
observed with adherence to craving or wrong view. Because of craving, one is 
pleased with the thought that his morality would result in happy destination he 
longs for and that it is superior to that of others. Because of wrong view, he holds 
that his morality is the ‘Soul or Substance’. In either case, that morality íalls under 
the category of Paramattha-sĩla. 

(Even while practising it, this morality burns with the íires of craving and wrong 
view. The íires of craving and wrong view burn not only when enjoying the sense 
pleasures, but even while practising alms-giving and morality. Only when the 
practice of good deeds reaches the State of meditation, that it becomes immune 
from the ravages of these íires. By practising (Vipassanã Meditation) till one 
comes to realize that this body is not self, not a personality but mere phenomenon 
of matter and mind, one can become free from the íires of wrong personality- 
belieí, sakkaya-ditthi ). 

(b) Aparãmattha-sĩla is morality observed by a virtuous worldling (kaìyãna- 
puthujjana) who is established in the Triple Gem and who has started cultivating 
the Noble Path of eight constituents with a view to attain the Path and Fruition. 
This is also the morality of a learner (sekkha) who, through cultivating the Noble 
Path of eight constituents, has attained one of the four Paths or the íirst three 
Fruitions but still has to work for the Final Goal of the Fourth Fruition. 

(c) Patippassaddha-sĩla is morality that becomes calm on attaining the four Fruition 
States (of sotãpatti, sakadãgãmĩ, anãgãmĩ and arahattà). 

(4) (a) Visuddha-sĩla, (b) Avisudhha-sĩla, and (c) Vematika-sĩla. 

(a) Visuddha-sĩla is morality of a bhikkhu who has not committed a single offence (of 
the Vinaya rules) or who has made amends aíter committing an offence. 

(b) Avisuddha-sĩla is morality of a bhikkhu who has committed an olTence and has not 
made amends aíter committing it. 

(c) Vematika-sĩla is morality of a bhikkhu who has misgivings about the alms-food he 
has accepted (whether it is bear meat which is not allowable, or pork which is 
allowable for him); who has misgivings about the offence he has committed 
(whether it is a pãcittiya-ãpatti or dukkata-ãpatti) and who is uncertain whether the 
act he has done constitutes an offence or not. 

(A bhikkhu engaged in meditation should endeavour to pưriíy his sĩìa if it is 
impure. Should he be guilty of a light offence (i.e. one of the ninety-two pacỉttiya 
offences), he should remedy it by admission of the oííence to a bhikkhu and thus 
puriíy his sĩla. Should he be guilty of a grave offence (i.e. one of the thirteen 
sanghãdisesa offences), he should approach the Sangha and coníess his offence. 
Then, as ordered by the Sangha, he should íirst observe the parỉvãsa penance 7 and 
then carry out the manatta penance 8 . Then only would his sĩta become pure and he 
is fit for practice of meditation. Should he have doubts about the nature of the 
alms-food he has accepted or of any of the actions he has done, he should 
careíully scrutinize them or consult a Vinaya specialist who is learned in the 


7. Parivãsa: a penalty for a sanghãdisesa oííence requiring him to live under suspension from 
association with the rest of the Sangha for as many days as he has knowingly concealed his 
oííence. At the end of this parivăsa observance he undergoes a íurther period of penance, 
mãnatta. 

8. Manatta: a period of penance for six days to gain approbation of the Sangha, aíter which he 
requests the Sangha to reinstate him to full association with the rest of the Sangha. 
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Vinaya rules and thus remove his scruples and puriíy his silà). 

(5) (a) Sekkha-sĩla, (b) Asekkha-sĩla, and (c) Nevasekkha-nãsekkha-sĩla. 

(a) Sekha-sĩla is the morality observed by one who is still undergoing Training. It is 
the morality associated with those who have attained the Four Paths and the first 
Three Fruition States. 

(b) Asekkha-sĩla is the morality observed by one who no longer requires any training. 
It is the morality associated with those who have attained the Fruition State of an 
Arahat. 

(c) The group of mundane precepts not íalling under (a) and (b) is Nevasekkha- 
nãsekkha-sĩla. It is the morality observed by one who is neither a learner nor a 
non-learner; it is the morality of an ordinary worldling. 

Morality in Groups of Fours 

(1) (a) Hãnabhãgiya-sĩla, (b) Thitibhãgiya-sĩla. (c) Visesabhãgiya-sfla, and 

(d) Nibbedhabhãgiya-sĩla. 

(a) The morality that is bound to decrease is called Hãnabhãgiya-sĩla. (A certain 
bhikkhu associates himselí with immoral persons only and does not associate with 
the virtuous; he does not know or see the fault of committing an offence, he often 
dwells with wrong thoughts and does not guard his íaculties. The morality of such a 
bhikkhu makes no progress, instead it decreases day by day.) 

(b) The morality that remains stagnant is called Thitibhãgiya-sĩla. (A certain bhikkhu 
remains satisíied with the morality he is already established in and does not wish to 
practise meditation for further advancement. He is quite content with mere morality 
and does not strive for any higher State; his morality neither makes progress nor 
decreases, it just stagnates.) 

(c) The morality that will gain distinction is called Visesabhãgiya-sĩla. (A certain 
bhikkhu, having established himselí in morality, is not content with mere morality 
but strives for concentration of mind. The morality of that bhikkhu is called 
Visesabhãgiya-sĩla or the morality that will gain the special beneíit of the 
concentration of mind.) 

(d) The morality that penetrates and dispels the darkness of deíilements is 
Nibbedhabhãgiya-sĩla. (A certain bhikkhu is not content with mere morality but 
strives hard to get, through Vipassanã meditation, strong Vipassanã-insight 
(balavavipassană-nãna) which is the knowledge of disgust with the sufferings of the 
cycle of rebirths. The morality of that bhikkhu is the one that penetrates and dispels 
the darkness of deíilements through the Path and the Fruition.) 

(2) (a) Bhikkhu-sĩla, (b) Bhikkhunĩ-sĩla, (c) Anupasampanna-sĩla, and (d) Gahattha-slla. 

(a) The rules of discipline promulgated by the Exalted One for bhikkhus and those 
which should also be observed by them although promulgated for bhikkhunĩs are 
called Bhikkhu-sĩla. 

(b) The rules of discipline promulgated for bhikkhunĩs and those which should also be 
observed by them although promulgated for bhikkhus are called Bhikkhunĩ-sĩla. 

(c) The Ten Precepts observed by male and female novices or neophytes, sămaneras 
and sãmanerĩs, are called Anupasampanna-sĩla. (Non -bhikkhus are called 
amipasampanna. Although lay men are also Anupasampanna, according to this 
deíinition, they will be shown as gahattha separately and are, thereíore, not 
included here. Only sãmanems and sãmanerĩs are taken as anupasampanna by the 
Commentator. Yet there is another kind called sikkhamãna. As the sikkhamãnas are 
elder sãmanerĩs who undergo a special training as probationers to become 
bhikkhunĩs, they are not mentioned here separately but are reckoned as sãmanerĩs). 
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(d) The morality observed by the laity is called Gahattha-sĩla. 

With regard to Gahattha Sĩla, the Visuddhi-magga says: 

Upasaka upãsikãnam niccasĩlavasenci pancasikkhãpadãni sati vã ussãhe 
dasa upesathanga vasena atthãti idam gahattha-sĩlam. 

The Five Precepts as a permanent undertaking, the Ten Precepts when 
possible and the Eight Precepts as a special observance on an Uposatha day, 
come under Gahattha Sĩla which should be observed by male and íemale 
followers. 

There are diííerent views on the meaning of the Pãli phrase: “sati vã ussãhe — when 
possible” of the Visuddhi-magga. 

Some teachers take the view that not only the Five Precepts but also the Ten Precepts are 
to be observed as permanent undertaking. They wrongly apply to the Ten Precepts the 
attribute of nicca-sĩìa, a ‘permanent undertaking’ which is only meant for the Five 
Precepts. 

According to these teachers, “To observe the Five Precepts, it is not necessary to consider 
whether a person has the ability; he should observe the Five Precepts íorever. Regarding 
the Ten Precepts, even though it is urged that the Ten Precepts should be observed as a 
permanent undertaking, only persons with the ability should observe them. The ‘ability’ 
means the ability to abandon his treasure of gold and silver with no more attachment to it; 
giving up his possessions in this manner, he should observe the Ten Precepts for the whole 
of his life, not just for some days and months only’. If his intention is to avoid handing 
gold and silver during the period of observance only and to use them again afterwards, 
then he should not observe them at all. 

Again, some people erroneously think and say: “It is difficult for people to abandon their 
own possessions of gold and silver; thereíore, laymen are not fit to observe the Ten 
Precepts.” Also, according to the Visuddhi-magga Mahãtika, the term ‘dãsa’ (ten), should 
be taken as the Ten Precepts of sãmaneras. It is commented íurther that sTÌa here is meant 
to be like the sĩìa observed by Ghatikãra the pot-maker and others. This commentarial 
statement makes for more coníusion in the already mistaken view of these people. They 
take the extreme view that it is not enough for people to merely reírain from acquiring and 
accepting new wealth; they should be able to abandon all that they have already possessed 
just as Gha Tikara of the Ghatikãra Sutta (Rãjavagga, Majjhimapannãsa) reírained from 
using gold and silver for his whole life. And only when they are like Ghatikãra in this 
respect, they can be fully established in the Ten Precepts. Thus they have made an 
overstatement. 

To clariíy: 

Their view is that only when a person can “abandon his treasure of gold and silver with 
no more attachment to it”, he should observe the Ten Precepts. It is mistaken as it arises 
with reíerence to Jătarũpa sikkhãpada of the Ten Precepts. According to this interpretation, 
only when people can abandon all the wealth they possess, without clinging any more, they 
will be fully established in the precepts. Ghatikãra is an anãgãmin (a Non-Returner), who 
has already abandoned all his wealth without clinging any more. Nowadays, although the 
laity do not acquữe fresh wealth on the day of observance of the Ten Precepts, they have 
stored up at home and elsewhere all the wealth they have made previously and so it is 
against the jãtarũpa sikkhãpada. Hence, they should not observe the Ten Precepts unless 
they abandon all their wealth with no more attachment. Even if they take the Ten Precepts, 
they fail to keep them. 

The interpretation of these teachers is not sustainable, because there is for bhikkhus, 
rupiyasikkhapada, concerning handling and possession of money which is more subtle and 
nobler than the jãtarũpa sikkhapada of the laity. According to that sikkhãpada, a bhikkhu 
should not accept money nor let others do so for him; if it is left near him in the absence of 
someone to receive it, he should not remain complacent but raise his objection saying: 
“Gold and silver is not allowable for bhikkhus; we do not want to accept it.” If he does not 
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raise any objection, then he commits an offence; and the gold and silver should be 
abandoned by him too. This is the disciplinary rule laid dovvn by the Buddha. 

Suppose a dãyaka comes to a bhikkhu and offers money, even though the bhikkhu, 
following the Vinaya rules, íorbade him and reíuses to accepts it; but he leaves it all the 
same and goes away; if another dãyaka comes along and the bhikkhu tells him about the 
money and the dãyaka says: “Then please show me a safe place for keeping the money”, 
the bhikkhu may go up to the seventh terrace of the monastery, taking the dãyaka with him, 
and says: “Here is a safe place”. But he should not say: “Keep it here”. However, when the 
dặyaka has gone away after keeping the money saíely in the place shown by the bhikkhu, 
the bhikkhu can close the door of the room careíully and keep watch on it. In doing so, the 
bhikkhu is not guilty of iníringement of any disciplinary rule, States the Commentary 
clearly on rũpiya sikkhãpadci. 

If possession of gold and silver is not allowable for the laity observing the ịãtarũpa 
sikkhãpada, it will, by no means, be allowable for the bhikkhu who observes the subtler and 
nobler precepts to keep watch on his gold and silver. Thus, it should be noted that if such a 
bhikkhu is free from oíTence, so is the laity who is not aííected in the observance of the 
jătarũpa sikkhãpada by his possession of wealth left in place of security. 

In the Visuddhi-magga Mahãtikã, the example of Ghatikãra the pot-maker, is not cited to 
convey the meaning that “the laity should observe the Ten Precepts only when they can 
abandon all their wealth without clinging any more” like Ghatikãra. Actually, the example 
of Ghatikara, a superior observer of the Ten Precepts, is cited just to exhort the people not 
to be content with their ordinary observance of the Ten Precepts, but that they should make 
eííorts to become observers of a higher type following Ghatikara's example. Even though 
they cannot be equal to him, the citation is made in order to encourage them to emulate 
Ghatikara as far as possible. 

The authority for this remark is: “sĩlamayanti niccasĩỉa uposatha niyamãdivasena panca 
attha dasa vã silãni samãdiyantassa” as commented in the Itivuttaka Atthakathã by Acariya 
Dhammapãla Thera, the author of Visuddhi-magga Mahãtikã. The Commentary mentions 
three kinds of morality, namely, (i) the Five Precepts observed permanently (nicca sTÌa ), 
(ii) the Eight Precepts observed on uposatha days, (uposatha sTÌà), and (iii) the Ten 
Precepts observed occasionally ( niyama sĩla). It is clear that, according to this 
Commentary, the ten precepts are not observed permanently; they are observed 
occasionally. 

Again, in the Sagãthãvagga Saihyutta Pãli, Sakka Samyutta, we find the following 
account. Sakka, King of Devas, came down from Vejayanta Palace to go to the royal 
garden. When he was about to get onto his chariot, he paid homage to the eight directions. 
Then the Deve Mãtali said: “To whom do you pay homage, Sir ?” 

Sakka said: Ye gahatthãpuMcikarã, 

sĩỉavanto upasakã, 
dhammena dărarh posenti, 
te namassãmi Mãtali. 

Mãtali, some people períorm meritorious deeds; they are also endowed with 
morality; they take reíuge in the Three Gems of Buddha, Dhamma, and 
Sangha, and they support their wives and children righteously. To them I pay 
homage. 

The term ‘Sĩlavanto’ in the Sakka’s reply is explained by the commentator thus: 
“Sĩlavanto ti upãsakatte patitthăya pancahi pi dasahi pi sĩlehi samannãgatã. — Those, who 
are endowed with morality means those who take reíuge in the Three Gems and become 
established in the Five Precepts and the Ten Precepts.” (According to this Commentary it is 
clear that the people to whom Sakka, King of Devas, pay homage are the people who, 
living with their íamilies, observe the Five and Ten Precepts). 

Also in the Samyutta Sub-Commentary, it is commented thus: niccasĩìavasena pancahi 
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niyamavasena dasahi — the Five Precepts should be taken as Nicca-sĩla, the Ten Precepts 
as Niyama-sĩla. 


Niyama Sĩla 

In the Magadha Dictionary, verse 444, the meaning ‘Niyama Sĩla’ is brieHy shown thus: 
“The morality which must be observed íorever is Yãma Sfla. The morality which is not 
observed íorevei' but only occasionally is called Niyama Sĩla. The expression, ‘Yãma-sĩla’ 
and ‘Niyama-sĩla’, has its origin in Brahmanism. (Not harming, not speaking lies, not 
stealing, not indulging in ignoble sexual act, not accepting alms-food—these five are yãma- 
sTÌa which must be observed forever; puriíying, being easily content, practising austerity, 
reciting the Vedas, recollecting the Brahmã—these five are niyama-sĩla which should be 
observed occasionally (Amarakosa Brăhmana Vagga, V. 49.) 

According to the Samyutta Păli and its Commentary, it is clear that even the people who 
are supporting their íamilies by right livelihood can observe the Ten Precepts. Hence the 
view: “People should observe the Ten Precepts only when they can abandon their gold and 
silver without clinging anymore, like Ghatikãra, the pot-maker” is not a right one; it is 
merely an overstatement. 

Moreover, of the ten duties of a king, mentioned in the Mahãhamsa Jãtaka of the Asĩti 
Nipãta, the Commentary says that by the term ‘sĩla’ is meant both the Five and the Ten 
Precepts. Thereíore, it is evident that kings observe also the Ten Precepts as (one of) their 
duties. If it is maintained that “the Ten Precepts should be observed only when they can be 
observed íorever”. then kings who have chieí queens, lesser queens and maids of honour 
and a treasury filled with gold and silver would not be able to observe the Ten Precepts 
because of the Abrahmacariya and Jătarũpa sikkhãpadas. Had it been impossible for kings 
to observe, then the Commentator would not have included the Ten Precepts in his 
comment on sĩla of the ten kingly duties. But the Commentator has deíinitely mentioned 
them in his comment. Thereíore, the Ten Precepts are not nicca-sĩlcr, they are the morality 
to be observed whenever one is able to do so. 

Moreover, the Khuddakapãtha Commentary explains how the Eight Precepts are derived 
from the ten sikkhãpadas : “Of the ten precepts 9 , the íirst two, Pãnãtipătã sikkhãpada and 
Adinnãdãna sikkhãpada, are to be observed by the laity or sãmaneras as nicca sĩla. (The 
third precept, Abrahmacariya sikkhãpada, is not mentioned as nicca sĩla for the laity. It is 
the precept to be observed only when one is able to do so.) Again, out of the ten precepts, 
the seventh one, namely, Naccagĩta sikkhãpada and the eighth one, namely, Mãlãgandha 
sikkhãpada merge as one íactor, the last sikkhãpada of Jãtarũpa is excluded. 

In accordance with this Commentary also, those out of the ten precepts which the laity 
should observe permanently are four, namely, reíraining from killing, stealing, lies and 
taking intoxicants. The laity cannot always observe Abrahmacariya sikkhãpada. They are 
also unable to observe permanently the precepts of Vikãìabhojana, Niccagĩta, etc. Thus it is 
clear that all these ten precepts are niyama type of sĩỉa to be observed only when able. 

Although it is mentioned in the Khuddakapãtha Commentary that Jãtarũpa sikkhãpada is 
a special precept for sãmaneras, breaking it will not entail íalling from novicehood. 
Because in the Mahãkhandhaka of the Vinaya Mahãvagga Pãli, although the Exalted One 
laid down the ten litigas (íactors) which will make the novices fall from their novicehood, 
only the íirst five from the Ten Precepts are included in the ten lirigas. The last five are not 
include. Thereíore, in spite of breaking one of these last five íactors, the novices will not 
fall from their novicehood; they are only guilty of breach of the rules which entail due 
punishment. If they take the punishment imposed by their teachers in the form of carrying 
sand, water, etc., they will become again good novices, duly absolved from guilt. 


9. The Ten Precepts (Dasa Sikkhăpada): (1) Pănãtipãta, (2) Adinnãdãna, (3) Abrahmacariya, (4) 
Musavãda (5) Surãmeraya, (6) Vikãlabhọịana, (7) Nacca gita vãdita visuka-dassana, (8) 
Mđăgandha vilepana dhărana mandana vibbũsanatthãna, (9) Ucccăsayana Mahãsayana , and (10) 
Jãtarũpa rạịata patiggahana. 
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Thus, even sãmaneras for whom the Ten Precepts are mandatory will not fall from their 
novicehood in spite of the Jãtarũpa sikkhãpada. It is clear, thereíore, that of the ten 
precepts, the last five are not so important as the first five for semen eras. Thus, it is not 
proper to say and write very seriously exhorting strict observance of the Jãtarũpa 
sikkhãpada for the laity when it is not regarded as very important even for sãmaneras. 

It is accepted that both the Visuddhi-magga and the Khuddakapatha Commentary are 
written by the Venerable Mahã Buddhaghosa. As the two books are written by one and the 
same author, the exposition should not be diííerent. The passage from the Visuddhi-magga: 
“upasakanamnicsĩlavasena panca sikkhãpadãni sati vã ussãhe dasa — The Ten Precepts is 
not nicca-sĩla for the laity; they are niyama-sĩla to be observed only when able” should 
thus be noted to be in line with the Khuddakapãtha and Itivuttaka Commentaries. 

With respect to breach of precepts, the Khuddakapãtha Commentary, after dealing with 
matters concerning novices, States: “Whereas, in the case of the laity, after taking the vow 
of the Five Precepts, if one of them is broken, only that one is broken; and if that one be 
observed by taking a new vow, the five precepts are complete again.” But some teachers 
(apare ) maintain thus: “If the five precepts be taken separately, i.e. one aíter another, 
breach of one will not cause the breach of the rest.” However, if they say, at the beginning 
of taking precepts, “Paíĩcanga samannãgatam sĩlam samãdiyãmi — I vow to observe the 
complete Five Precepts”, then, if one of them is broken, all are broken; because the vow 
was initially taken to keep the precepts together. As to the result of breach of precepts, 
each breach will have its own consequences, not aííecting others. 

But some teachers rationalize this view by saying that aíter vowing to observe the 
complete Five Precepts, if one of them is broken, all are not broken; others remain 
unaffected. If we thus accept this rationalization, there will be no difference at all in their 
views. In this connection, the Sikkhapada Vibhanga of the Sammohavinodani States: 

“Gahattha yam yam vitikkamanti, tam tadeva khandam hoti bhijjati, avasesam na 
bhijjati, kasmã gahattha hi anibaddhasiỉã honti, yam yam sakkonti, tam tadeva 
gopenti. 

Aíter taking the precepts, if the lay men break one of them, only that one is broken; the 
rest are not. Because for the laity there is no mandatory permanent precepts to observe 
like novices. Of the five precepts, they may observe whichever they can; one, two or 
three, but not necessarily all the five. We should not say that because they observe only 
partially and not the complete Five Precepts it does not amount to observance of the 
precepts and that they will not get any merit for it.” 

It should be noted thus that even though the laity cannot observe all five precepts but 
only as many as possible, they will get merit and that their sĩìa is genuine. In this 
connection, the Patisambhidãmagga Commentary comments on Pariyanta Pãrisuddhi-sĩla 
(this morality is described íully under morality in groups of íives). There are two kinds of 
limit regarding sĩla, namely, the limit to the number of precepts observed and the limit to 
the duration of observance. The laity may observe one precept, or two, three, four, five, 
eight or ten precepts. But the trainees ( sikkhamãna sãmanera and sãmanert) have to observe 
the Ten Precepts in full. This is the limit to the number of precepts observed. 

The essential meaning here is: If the laity take precepts numbering one, two, three, four, 
five, eight or ten and observed them properly, his morality will become Sikkhãpada 
Pariyanta Pãrisuddhi-sĩla, a pure one with the limit in number. 

Thereíore, although in practice one does not vow to take one, two, three or four, but all 
five precepts, it is not mandatory to observe all of them. If they can observe only one 
precept, they should observe that one. If they can observe two, they should observe those 
two; and so on. 

It may be questioned when the laity have the right to observe any number of precepts 
they wish, why the Five Precepts alone are prescribed in the Visuddhi-magga thus: 

“Upãsakopãsikãnam niccasĩlavasena pannca sikkhãpadãni?” 
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The ansvver is that the Commentary is here concerned mainly with the principle of 
morality, which requires that all the five precepts must be observed permanently, 
“niccasĩlavasena panca sikkhãpadãni”. We have no right to leave out any precept we wish. 
It will be a guilt to break any one of the five precepts. It is not only in the Visuddhi-magga 
but also in other texts that the Five Precepts is shown as Nicca-sĩla in the light of the 
principle of morality. 

Brahmacariya-Paíícama Sĩla 

In addition to the Five, Eight and Ten Precepts, there is also Brahmacariya-Pancama Sĩla 
observed by the laity. However, that Brahmacariya-Pancama Sĩla is, in reality, the five 
precepts. The third precept of the original five, “ Kãmesu micchã cãrã veramani- 
sikkhãpadam samãdiyãmi” is replaced by “Abrahmacariyă veramani-sikkhãpadam 
samãdiyãmi” to be Brahmacariya-Pcincama Sĩla. 

The Brahmacariya-Pancama Sĩla was observed at the time of Buddha Kassapa by Gavesi 
Upãsaka. (Anguttara Nikãya, Pancaka Nipãta, 3. Upãsaka Vagga, 13. Gavesi Sutta.) At the 
time of Buddha Gotama, this sĩla was observed by Ugga, the Banker of Vesãli and Ugga, 
the Banker of Hatthigãma, Vajjian Country. (Anguttara Nikãya, Atthaka Nipata, 3. 
Gahapati Vagga, 1 Sutta and 2 Sutta.) The two Uggas took the Brahmacariya-Pancama Sĩla 
from the Exalted One and kept observing them; of the four wives they each possessed, the 
eldest ones were given away in marriage to the men they loved and the remaining ones 
were also abandoned likewise and thereaíter they remained single for life; they were lay 
‘Non-Returners’. It should not be misunderstood that married persons who want to observe 
the Brahmacariya-sĩla at the present time have to abandon their wives with no more 
attachment to them. In other words, it should not be taken that they may not observe this 
sĩìa unless they are prepared to renounce their wives altogether. Because in the words of 
the Khuddakapãtha Commentary, mentioned above, “of the ten precepts only four, namely, 
Pãnãtipãtã, Adinnãdãna, Musãvãda , and Surãmeraya, are regarded as nicca-sĩla”. Hence it 
is evident that Abrahmacariya sikkhãpada and the remaining precepts, such as 
Vikãlabhọịana, etc. are not nicca-sĩỉa; they are niyama-sĩla to be observed occasionally. 
Even though they cannot observe the precepts exactly like Ghatikara the Pot-Maker, they 
can observe them as niyama-sĩla as far as possible. So also, with regard to Brahmacariya- 
Pancama Sĩla, the two Uggas, being ‘Non-Returners’, abandoned their wives without 
anymore attachment, and observed the precepts for life. If other people can follow their 
example and observe this precept, it is well and good; but if they cannot emulate them 
íully, they should observe the precept only according to their ability. 

Brahmacariya-Pancama Ekabhattika Sĩla 

Furthermore, there is yet Brahmacariya-Pancama Ekabhattika Sĩìa (or Ekabhattika Sĩỉa). 
Ekabhattika means taking only one meal a day, in the morning. So, if lay people want to 
observe this sĩla. they may, aíter making the vow of Brahmacariya-Pancama precepts, take 
one more precept by saying: “Vikũlabhọịanã veramani-sikkhãpadam samãdiyãmi”. Or, if 
they wish to take the vow as a whole, they may do so by saying: “Brahmacariya- Pancama 
Ekabhattikasiìiam samãdiyămi’% This sĩìa was observed by Dhammika Upasaka and 
Nandamatã Upãsikã, etc. at the time of the Exalted One, according to the Dhammika Sutta 
of the Suttanipãta Commentary. At the time of Buddha Kassapa, Gavesi Upãsaka also 
observed this sĩla\ so did five hundred laymen. (Aủguttara Nikãya, Panncaka Nipãta, 3. 
Upãsaka Vagga, 10. Gavesi Sutta.) 

Atthanga Uposatha Sĩla 

It may be questioned why, regarding the Five Precepts, the term ‘ panncC alone is used, 
and, regarding the Ten Precepts, the term ‘dãsa’ is used; whereas in describing the Eight 
Precepts not only the term ‘attha’ but the additional term ‘ uposatha ’ is used? 

The term ‘ Uposatha' has five meanings, namely, 

(1) Recitation of Pãtimokkha, 

(2) Proper name for persons or animals, 
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(3) Observance, 

(4) The sĩìa which should be observed, and 

(5) The day for observing sĩìa. 

Of these five, the first meaning (1) is concerned only with the bhikkhu ; and the second 
meaning (2), being the name for a prince (e.g. Prince Uposatha) or of an elephant (e.g. 
Uposatha Elephant), etc. has no connection with the Chapter on Sĩla; only the remaining 
three meanings are to be considered here. 

The three meanings are derived from the Pãli term ‘ Upavasa' which means observing or 
íulíilling the precepts. The third meaning (3) is the act of observing the precepts. The 
íourth meaning (4) is the precepts, which should be kept. The fifth meaning (5) is the day 
on which the precepts are kept. 

No particular day was fixed by the virtuous people in the past for observance of the Five 
Precepts and the Ten Precepts; only the Eight Precepts was observed on specially fixed 
day. Hence the special epithet of Uposatha for these eight precepts. 

There is another point to consider. The Five Precepts is not as numerous as the Eight 
Precepts and as it is to be kept everyday, no special day was named for their observance. 
But as the Ten Precepts is higher than the Eight Precepts, the virtuous people in the past 
should have fixed a special day for their observance. If so, why had they not done so? The 
probable reason is that the Eight Precepts is specially suitable for the laity whereas the Ten 
Precepts is not. According to the Visuddhi-magga, the Ten Precepts is for sãmaneras and 
sãmanerĩs. The Khuddakapatha Commentary also States that the last precept, Jătarũpa 
sikkhãpada, of the Ten Precepts, is a special one for sãmaneras. It is, thereíore, evident that 
the Ten Precepts is speciíically for sãmaneras, not for laymen. 

Thereíore, the learned and virtuous in the past selected, out of the two kinds of sĩla 
which concerned them, the Eight Precepts which is of a higher form, to be observed on a 
specially appointed day. Only the Eight Precepts is thereíore called Uposatha as explained 

in the Visuddhi-magga. 

The virtuous are not content with the observance of sTÌa only; they also wish to make 
meritorious deeds through giving alms, which entail acquiring, buying, shopping of things 
to offer. Consequently, they cannot properly observe the Jãtarũpa-rajata sikkhãpada. 
Thereíore, the ancient people fixed a special day for observance of the Eight Precepts only. 

Navanga Uposatha 

In the Anguttara Nikãya (Navaka Nipãta, 2. Sihanãda Vagga, 8. Sutta) an exposition on 
Navaiĩga Uposatha Sĩta is given with this introduction: “The Nine Precepts is beneíicial, 
advantageous, powerful”. In enumerating them, the Exalted One expounds the usual Eight 
Precepts from the Pãnãtipãtã sikkhãpada up to Uccãsaycina-Mcihãsayana sikkhãpada, but 
ends up with the íormula for practice of loving-kindness thus: “Mettã sahagatena cetasã 
ekam disam pharitvã viharãmi — I abide with thoughts of loving-kindness directed to 
beings in one direction.” 

According to the discourse, to keep the Navaíĩga Uposatha Sĩla, aíter taking the usual 
Eight Precepts, one keeps on developing Loving-kindness. A man who observes the Eight 
Precepts without any breach and keeps on developing loving-kindness is called an observer 
of the Nine Precepts. Loving-kindness is to be developed whereas sĩìa is to be observed. 
Thereíore, to practise the Nine Precepts, one need not recite the nine precepts when taking 
the vow. It is suííicient to take the usual Eight Precepts and to develop loving-kindness as 
much as possible; then one is said to be practising the Nine Precepts (Navaíĩga Uposatha). 

With regard to loving-kindness, as the Exalted One particularly mentioned ‘ekam disaríi 
diííusing loving-kindness with one direction in mind is more effective than doing so 
without minding the direction. One should direct one's thought to all beings in the ten 
directions (the four Cardinal points, the four intermediate points, plus above and below), 
one aíter another, beginning from whichever direction one wishes. 
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Even though there are four sublime mental States 10 , the Exalted One takes only loving- 
kindness and adds it to the Eight, thus prescribing the Nine Precepts because loving- 
kindness has a great power. That is why the Exalted One has expounded the Mettã Sutta in 

the Khuddakapãtha and the Suttanipãta. 

Also, in the Anguttara Nikãya, (Ekãdasaka Nipata, 2. Anussati Vagga, 5. Sutta), are 
expounded the eleven advantages that accrue repeatedly to him who develops loving- 
kindness: 

(a) he sleeps well in peace, 

(b) he wakes up well in peace, 

(c) he dreams no bad dreams, 

(d) he is dearly loved by human beings, 

(e) he is dearly loved by non-human beings ( ogres and petas), 

(f) he is protected by devas, 

(g) he is not afflicted by fire, poison and weapons, 

(h) his mind is easily concentrated, 

(i) his face is calm and clear, 

(j) he dies unconíused, and 

(k) if he cannot penetrate higher Dhamma, arahatta-magga and phaìa, in this life, he 
will take rebirth in the Brahmã-world. 

Thereíore, it is clear that loving-kindness is more powerful than the other three sublime 
mental States. 

Three Kinds of Uposatha Sĩla 

Uposatha Sĩla is of three kinds: 

(1) Gopala Uposatha - The Cowherd's Uposatha 

(2) Nigantha Uposatha - The Naked Ascetic's Uposatha 

(3) Ariya Uposatha - The Noble One's Uposatha 

as expounded by the Exalted One in the Anguttara Nikãya (Tika Nipãta, 2. Mahã Vagga, 
10. Visakhuposatha Sutta). The essential meanings are- 

(1) The Uposatha Sĩla observed with thoughts of a cowherd is called ‘Gopãla Uposatha’. 
Aíter grazing the cattle all day long, the cowherd returns them to the owner in the evening. 
On reaching home, he thinks only in this way: “Today, 1 have grazed the cattle in such-and- 
such a íield and taken them to water at such-and-such a place. Tomorrow, ril take them to 
such-and-such íield for food and to such-and-such a place for water.” Similarly, the 
observer of Uposatha Sĩla, having greedy thoughts of food, thinks: “Today, I have taken 
such-and-such a kind of food. Tomorrow, ril take such-and-such a kind.” If he spends the 
day thus like the cowherd, his uposatha is called Gopãla Uposatha. 

(2) The Uposatha Sĩla observed by a naked ascetic who holds wrong views is called 
Nigantha Uposatha. For example, according to their practice with regard to Pãnãtipãtã 
precept, killing living beings beyond a distance of one hundred yọịana east, west, north and 
South must not be done. Within such-and-such a distance killing is allowed, thus giving a 
chance of committing evil. Diííerentiation between íorbidden and uníorbidden places for 
doing wrong, they practise their uposatha. The nposatha practised by the holders of such a 
view is called Nigantha Uposatha. 

(3) If the uposatha is observed aíter puriíying the mind of deíilements through 
recollection of the special attributes of the Buddha, etc. it is called Ariya uposatha. The 
Ariya Uposatha again is of six kinds: 


10. The Four Sublime mental States: Loving-kindness ( Metta ), Compassion ( Karuna ), Altruistic joy 
(Mudita) and Equanimity ( Upekkhă). 
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(a) 

Brahmuposatha 

Noble 11 Uposatha 

(b) 

Dhammaposatha - 

Dhamma Uposatha 

(c) 

Sanghuposatha 

Sangha Uposatha 

(d) 

Sĩluposatha 

Sĩla Uposatha 

(e) 

Devatuposatha 

Devata Uposatha 

(f) 

Atthanguposatha - 

Uposatha with the eight 
precepts 


(a) The uposatha that is observed by taking the Eight Precepts and repeatedly recollecting 
the special attributes of the Buddha such as Araham, etc. is called Brahmuposatha. 

(b) The uposatha that is observed by taking the Eight Precepts and repeatedly recollecting 
the special attributes of the Dhamma is called Dhammuposatha. 

(c) The uposatha that is observed by taking the Eight Precepts and repeatedly recollecting 
the special attributes of the Sangha is called Sanghuposatha. 

(d) The uposatha that is observed by taking the Eight Precepts, observing without breaking 
any of them and repeatedly recollecting the special attributes of sĩla is called 
Siluposatha. 

(e) Retlecting that “there are in the world devas and Brahmãs who have endowed 
themselves with noble qualities of pure íaith, morality, learning, generosity, and 
wisdom in their previous births and as a result are reborn in the realm of devas and 
Brahmas; such noble qualities are present in me, too”, one observes the uposatha 
comparing himselí with devatãs. Such uposatha is called Devatuposatha. (Here devatã 
stands for both devas and Brahmãs.) 

(f) Aíter taking the Eight Precepts, one reílects thus: “Just as arahats never kill or harm 
any living being and always have compassion for them, so also I do not kill or harm 
any living being and have compassion for them; by this practice, I am following the 
way of arahats.” The uposatha observed in this manner reílecting on each of the eight 
precepts is called Atthanguposatha. 

It should be noted that the division of uposatha into the three and the six kinds is in 
reíerence to the manner of keeping it. Primarily, however, the sTÌa which is observed is of 
two kinds only, Atthanga Uposatha Sĩla and Navanga Uposatha Sũa as already stated 
above. 

Three Kinds of Uposatha Day 

The classiíication below is made in the light of the Aồguttara Nikãya (Tika Nipata, 4. 

Devadutadvagga, 7. Raja Sutta, etc.), which says: “ uposatham upavasanti patịịagaronti” 
and 


cãtuddasỉm pancaddasỉm, 
yã ca pakkhassa atthami, 
pãtỉhãrỉya pakkhaiĩ ca, 
atthanga susamãgatam. 

(1) Pakati uposatha (Ordinary Uposatha Day) 

In the above Pãli verse, the lines reading “cătuddasim panaddasim, yã ca pakkhassa 
atthami” reíer to ordinary Uposatha days. In accordance with this, each íortnight of a 
month, waxing or waning, has three uposatha days, namely, the eighth, the íourteenth and 
the fifteenth days. Thereíore, a month has six Uposatha days, which are called ordinary 
Uposatha days. In the Commentary, however, the vvaxing íortnight has four Uposatha days, 


11. Noble: Brahma; here Brahma reíers to the Buddha, the Noblest Being. 
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namely, the fifth, the eighth, the fourteenth and the fifteenth vvaxing days; the waning 
íortnight has four uposatha days, too, namely, the fifth, the eighth, the íourteenth and the 
fifteenth vvaning days; altogether there are eight Uposatha days in a month. These eight are 
ordinary Uposatha days usually observed by the laity. 

(Whereas, nowadays, the lay people observe only four Uposatha days in each month. 
These are the eighth waxing, the full-moon, the eighth waning and the new-moon days.) 

(2) Patýãgara Uposatha (Pre-and Post-Uposatha Days) 

Patijãgara Uposatha means the eight ordinary Uposatha days observed with one 
additional day beíore and after each of them. (Pati means ‘repeatedly’; Jãgara means 
‘waking’. Thereíore, Patijãgara-sĩla may be interpreted as morality which repeatedly 
wakes up from the slumber of deíilements.) To calculate the number of days: the fifth 
waxing Uposatha day is preceded by the íourth waxing, and followed by the sixth vvaxing 
Uposatha days; the eighth Uposatha day is preceded by the seventh waxing and followed 
by the ninth waxing Uposatha days; the íortnight waxing Uposatha day is preceded by the 
thirteenth vvaxing Uposatha day (but there is not Uposatha day to follow); the full-moon 
day is not preceded by an Uposatha day but is followed by the fữst waning Uposatha day. 
Hence, serially there are the fourth, the fifth, the sixth, the seventh, the eighth, the ninth, 
the thirteenth, the íourteenth waxing, the full-moon and the first waning days. Thus there 
are ten days in the vvaxing íortnight and ten days in the vvaning fortnight of the month, 
making altogether eight Pakati Uposatha and twelve Patijãgara Uposatha days in a month. 

(3) Pãtihãriya Uposatha. 

The Uposatha which is more powerful than the Patịịãgara is called Pãtihãriya. Patijãgara 
Uposatha has intervening days in the vvaxing and waning íortnight. Pãtihãriya Uposatha has 
no such days, sĩla being observed continuously. 

If the laity wants to observe Pãtihãriya Uposatha. they should observe for the whole three 
months of Vassa (rains-retreat) without a break. If they cannot observe for the whole three 
months, they should do so for one month from the full moon of Thadingyut (October) to 
the full moon of Tazaungmon (November). If they cannot observe for one month, they 
should do so for íiíteen days from the full moon to the new moon of Thadingyut. This is 
stated in the Anguttara Nikãya Commentary. 

However, according to the Sutta Nipãta Attakhatha (the Dhammika Sutta of the Cũla 
Vagga), the Uposatha observed for five months (Waso, Wagoung, Tawthalin, Thadingyut, 
Tazaungmon) without break is Pãtihãriya Uposatha. Whereas other teachers say that the 
Uposatha observed for each of the three months of Waso, Tazaungmon and Tabaung 
without break is called Pãtihãriya Uposatha. Still other teachers say that, according to Pãli 
Texts, there are three Pakati Uposatha days, namely, the eighth, the íourteenth and the 
fifteenth of each fortnight of a month. If, in addition to those three Pakati Uposatha days, 
four more days, namely, the seventh beíore the eighth and the ninth after the eighth, the 
thirteenth beíore the íourteenth and the first day after the íiíteenth are observed, such 
Uposatha is called Pãtihãriya Uposatha. The Commentator remarks that for the beneíit of 
the good people, who wish to acquữe good merit, all kinds of Sĩlas are mentioned to enable 
them to observe whichever they like. 

Of the three views shown in the Suttanipãta Atthakatha, the Commentator's own view: 
“the Uposatha observed for five months is Pãtihãriya Uposatha. agrees in essence with the 
Anguttara Commentary, where the period of continuous observance is shown as three 
months; whereas in the Suttanipata Commentary, it is five months. That is the only 
difference. 

The third view from the Suttanipãta Commentary is in agreement with that of the 
Commentaries on the Nemi Jãtaka, Vimãnavatthu (Uttara Vimãnavatthu), the Theragãtha 
and the Suruci Jãtaka of the Pakinnaka Nipãta. 

However, according to the Sagathavagga of the Samyutta Atthakathã (Indaka Vagga, 5. 
Sutta) the Pătihãriya-uposatha days in each fortnight of the month are the seventh, the 
ninth, the thirteenth, and the íirst vvaning or waxing day after the íiíteenth and the half 
month after Viissa, i.e. from the first waning to the new-moon day of Thadingyut. 
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Herein, there is one thing to consider: Even though the Commentaries on the Anguttara, 
the Suttanipãta, the Jãtaka, and the Samyutta are written by the same Commentator, 
Venerable Mahã Buddhaghosa, why are they different from one another regarding 
Uposatha days? 

That the Buddha actually described the three kinds of Uposatha is clear from the 
Visakh'uposath Sutta, but there is no sutta delivered by the Buddha to set aside speciíic 
days, three or six, as Uposatha days. The íourteenth Uposatha, the íiíteenth Uposatha, the 
eighth Uposatha, Pãtihãriya Uposatha mentioned beíore are not prescribed by the Exalted 
One as days of Uposatha observance. Indeed, it was Sakka, King of Devas, who said to 
Tãvatimsa Deities: “People observe Uposatha on the iourteenth, the íiíteenth, and the 
eighth. On the days called Pãtihãriya, too, they observe Uposatha. " He was given this 
iníormation by Catumaharajika who went round in the human world preparing a list of the 
virtuous. The Buddha was only reproducing the words of Sakka. The classiíication of the 
íourteenth, the íiíteenth and the eighth Uposatha days is merely a statement of the 
Uposatha days traditionally observed by people. There is no special discourse expounded 
by the Exalted One to enjoin Uposatha must be observed on these days or must not be 
observed on other days. 

Thus the fourteenth, the íiíteenth, the eighth Uposatha days were the days of Uposatha 
observance prescribed by the ancient people. So, traditionally, there were only three Pakati- 
Uposatha days, but later on people observed the fifth day also and thereíore there come to 
be four Uposatha days in each íortnight of a month. Thus the fifth Uposatha day is 
mentioned in the Commentary. Nowadays people observe only four Uposatha in a month. 

The Buddha did not prescribe any speciíic Uposatha day because people can observe the 
precepts on whichever day they like. In mentioning Patijãgara and Pãtihãriya Uposatha 
days as special days for observance, the Commentators are merely recording the various 
customary practices of the people. Hence these seeming diíTerences in the Commentaries. 

Moreover, the Anguttara, the Suttanipãta, the Samyutta and the Jãtaka which make 
expositions of sĩla are known as the Suttanta Desanã, the teachings in discourses; they are 
also known as Vohãra Desanã because, in these discourses, the Buddha, who is 
incomparable in the usage of the world, employs the terms and expressions of the people 
which can never be uniíorm. Thus, with regard to different classiíications of Uposatha, as 
all are meant to develop good merit, it is not necessary to decide which view is right and 
which view is wrong. In the Suttanipata Commentary the three views are described 
advising readers to accept whichever they like. 

Sỉ/ữ-observers select suitable days which they preíer and observe Uposatha accordingly 
in many ways. And all their observance develops merits, so the Commentators write, 
recording the ways employed by the people. In the Discourses, Suttanta Desanã, even the 
Buddha expounded following the usages of the people. Why did the Exalted One expound 
in this manner? Because He wished them not to violate their traditional customs which are 
not demeritorious. 

The Principal objective of the Exalted One is to expound only such realities as mind and 
matter ( Nãma-rũpa Paramattha Dhamma) that would íacilitate attainment of the Paths, 
Fruition States and Nibbãna. Teaching in such abstruse terms could be beneíicial to those 
with right perception. But it could make those lacking it to commit wrong deeds which 
would lead them to the four lower worlds. For example, those who have wrong perception 
of Nãma-rũpa dhamma would think thus: “In this world there is nãma-rũpa only; there is 
neither ‘I’ nor ‘others’; if there is no ‘others’ there will be no harm in killing them: and 
there will be neither ‘mine’ nor ‘others’; thereíore, there will be no harm in stealing things, 
in committing adultery, etc. In this manner, they will Ireely break the rules of society and 
do such unwholesome acts which will cause rebirths in the lower planes of existence. 

In terms of Ultimate Truth (paramattha-sacca) there is neither ‘I’ nor ‘others’, neither 
‘man’ nor ‘woman’, etc. There are only aggregates of nãma-rũpa (mental and physical 
phenomena). For those incapable of understanding the terms of Ultimate Truth, the Buddha 
employed terms of Conventional Truth (samuti-sacca) in giving Discourses ( Suttanta 
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desanã). Though all is a mass of nãma and rũpa, by conventional-usage, it is determined 
for easy discrimination that such-and-such a mass is ‘I’ such and such a mass is ‘they’, 
such-and-such a mass is ‘mother’, ‘íather’, etc. If people deviate the norm set up by 
conventional usages, they will go astray doing wrong deeds. It is to prevent them from 
íalling to the lower planes of existence as a consequence of their misdeeds that the Buddha 
teaches the discourses in conventional terms. 

If, however, only Discourses were delivered, people would take such term as ‘I’, ‘they’, 
‘my son’, ‘my daughter’, ‘my wife’, ‘my property’, etc., as Ultimate Realities and their 
belieí in Permanent Personality ( sakkãya-ditthi ) would become so great that they would not 
attain magga, phaỉa and Nibbãna. 

Hence the teaching of Nãma-Rũpa Paramattha Dhamma by the Buddha. 

Some teachers write: “In the Vinaya Pitaka there is an ữýunction for bhikkhus not to 
observe ‘bhikkhu uposatha' (recitation of Pãtimokkha rules) on non -Uposatha days. If they 
do so, they commit the offence of dnkkata-apatti. Likewise, laymen should not observe the 
Eight Precepts on non -Uposatha days.” 

Such vvriting shows they are not accomplished in interpreting the Teaching of the Buddha. 
Vinaya Desanã is called Anãdesanã in Buddhist literature; it means the authoritative 
irýunction laid down by the Exalted One. If a bhikkhu commits even with good intention a 
íorbidden act, he is guilty becattse he goes against the command of the Exalted One and 
transgresses the rules of the Vinaya. To assume that such a Vinaya rule is also applicable to 
laymen in their observance of Uposatha, to say that people must not observe precepts on 
non-Uposatha days and that doing so will be an oíTence, is a clear misinterpretation of the 
Desanã. In brieí, Uposatha being a pure and noble observance can be íulíilled on any day. 
The more it is observed the greater will be the beneíicial results. 

Thereíore, the Sub-commentary on the Mahã Sudassana Sutta of the Mahã Vagga, Dĩgha 
Nikãya, says: “uposatham vuccati attlmngasamannãgatam sabbadivasesu gahatthehi 
rakkhitabbasTÌam-uposatha is said to be the sĩìa with eight íactors that can be observed by 
laymen on all days.” (This Sub-commentary is vvritten by the Ven. Dhammapãla who has 
also written the Anutikã, the Sub-commentary of the Mũlatikã, the Visuddhi-magga 
Mahãtikã, the Itivuttaka Atthakathã, etc., and other Sub-commentaries.) 

(3) (a) Pakati-sĩla, (b) Acãra-sĩla, (c) Dhammatã-sĩla and (d) Pubbahetu-sũa. 

(a) Non-transgression of the Five Precepts by inhabitants of the Northern Continent is 
called Pakati-sĩla. (By nature, these inhabitants reírain from wrong deeds, such as 
killing, etc. without taking the vow of the Five Precepts.) Non-breaking of the Five 
Precepts by them is not a matter of restraint through a vow (samadana-virati), but of 
natural restraint even when transgression is demanded by cừcumstances (sampatta- 
virati). 

(b) Following traditional practices of one's íamily, locality or sect is called Acãra-sĩla. 
(Reíraining from evil because it is done so by one's ancestry is called Kula-acãra; 
reíraining from evil because it is generally done so in one's locality is called Desa- 
acãra; reíraining from evil because it is done so in one's sect is called Pãsana-sĩla.) 

(c) The kind of sĩla kept by the mother of a Bodhisatta since she conceived her son, by 
virtue of which she has no thought for man, is called Dhammatã-sfla. (A Bodhisatta's 
mother regularly observes the Five Precepts and desires no man, not even her husband, 
from the moment of conception. This is because an extremely Noble Being, the 
Bodhisatta, is lying in her womb. As the sĩìa is kept as a rule by the mother of a 
Bodhisatta, it is called Dhammatã-sĩla.) 

(d) The observance of sĩìa by chaste persons, such as the youth Pippali (who later becarne 
Mahã Kassapa) and the Bodhisatta like King Mahãsĩlava, through natural inclination 
and without anyone's instruction is called Pubbahetu-sĩla. (As a result of habitual 
observance of sĩla in their íormer births, they are by nature inclined to observe sĩla in 
this life.) 
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(4) (a) Pãtimokkhasamvara-sĩla, (b) Indriyasamvara-sĩla, (c) Ãjivapãrisuddhi-sĩla, and (d) 
Paccayasannissita-sĩla. 

These four are chieíly concerned with the bhikkhu. When the Bodhisatta, Sumedha the 
Hermit, reílected on the Períection of Morality, he said to himselí: “tath'eva tvam 
catũsu bhũmisu, silãni paripũraya — likewise, you should become accomplished in the 
four realms of sĩla.” 


(a) Patimokkhasamvara-sila 

The Sĩla that liberates its observer from suffering of the four lower worlds is called 
Pãtimokkhasamvara-sĩla. (“pãti” - observer; “mokkha” - to set free) 

The observer of this sĩìa (i) should have proper conduct, (ii) should have blameless, 
wholesome resorts, (iii) should see great danger in the slightest íault; the offence may be 
small like a particle of dust but one should see in it a danger as big as Mount Meru which 
has a height of one hundred and sixty-eight thousand yojanas above and under water and 
(iv) should observe and practise the precepts properly. 

To explain íurther: 

(i) In the world, there is Ãcãra-dhamma that should be practised, and there is Anãcãra- 
dhamma that should not be practised. The three wrong physical actions (killing, stealing 
and unlawful sexual intercourse) and the four wrong speeches (telling lies, backbiting, 
abusing and babbling), altogether seven wrong doings ( duccarita ), and other deeds that 
cause breach of sĩỉa constitute anãcãra. 

To give some examples of unwholesome actions that would cause breach of sTÌa : in the 
world, some bhikkhus earn their living by making giíts of bamboo, leaves, flowers, íruits, 
soap powder, and tooth sticks to the laity; they degrade themselves by approving of the 
wrong speeches of the laity, ílattering them to gain íavour, telling much íalsehood mixed 
with a little truth just like a lot of uncooked peas mixed with a few cooked ones in a pot. 
They look aíter children of the laity as nurse-maids, embracing them, dressing them, etc. 
They serve as messengers running errands for their lay supporters; they give medical 
treatment to laity, look aíter their properties, exchange food and beverage with them. Such 
wrong livelihood as well as every other resort of wrong livelihood condemned by the 
Buddha are called Anãcãra-dhamma. 

It is improper for the bhikkhu to give bamboo, leaves, etc. even if the laity come and ask 
for their use; more so, thereíore, when they are not asked for. Such acts of giving are not 
the business of bhikkhus. If they do so, they would be destroying the íaith of the laity 
(kuladũsana) in the Vinaya. 

In this connection, it might be asked whether the laity's íaith would not be destroyed if 
the bhikkhu does not give them what they want, or whether, if the bhikkhu gave them what 
they want, their íaith would develop with the thought: “This is the bhikkhu who satisíies 
our needs.” The laity's íaith in the bhikkhu as a disciple of the Exalted One has been 
genuine and pure even beíore receiving giíts from the bhikkhu\ aíter their receipt, the laity 
will see him as the giver of bamboo, the giver of leaves, etc. and as a result attachment will 
arise in them. Thereíore, their íaith in the bhikkhu becomes tainted with attachment. The 
genuine íaith has been destroyed. Accordingly, the Exalted One has condemned the giving 
of giíts by the bhikkhu, naming such act as Kuladũsana, ‘despoilment of the laity's faith\ 

All practices which are the opposite of the aíoresaid Anãcãra are Ẫcãra practices which 
should be cultivated. 

(ii) Resort is of two kinds, namely, wrong resort and right resort. 

Wrong resort: some bhikkhus, in the Teachings of the Buddha, have intimate dealings 
with prostitutes, widows, divorced women, spinsters, eunuchs and bhikkhunĩs. They 
írequent ale houses which is unbecoming for a bhikkhu. They mingle with kings, ministers, 
heretics and their followers like ordinary laymen. They associate with people who have no 
íaith, who abuse and threaten the disciples of the Buddha, bhikkhus, bhikkhunĩs, male and 
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íemale lay devotees and who wish them ill. All these intimate associates of bhikkhus and 
places írequented by them are wrong resort for bhikkhus. 

‘Wrong resorts’ here reíers to unwholesome íriendship and association and improper 
places for bhikkhus to visit. But if a prostitute invites bhikkhus for alms offering, they can 
go and receive it, maintaining steadíast mindíulness. Herein, prostitutes, widows, divorced 
women, spinsters, eunuchs and bhikkhunĩs are regarded as unwholesome resorts, because 
they form the bases of five sensual pleasures. Ale houses, taverns etc. are dangerous to the 
noble practice of Dhamma. Association with kings and ministers are also not beneíicial; 
offerings made by them may prove destructive like a thunderbolt. And the houses, where 
there is no íaith, where people are abusive and threatening, are unwholesome resorts 
because they discourage íaith and cause fear in the bhikkhu. 

People and places as opposed to those described above constitute the bhikkhu's 
wholesome resort. Some lay people have íaith and coníidence in the Triple Gem; they 
believe also in kamma and its results; they are like wells or lakes where the bhikkhu may 
enjoy inexhaustible supply of water. Their houses are brightened by the colour of the robes 
of bhikkhus who visit them frequently. The atmosphere of such a place is filled with the 
breeze which is caused by movements of bhikkhus. Here, people wish them well, wish for 
the welfare of bhikkhus, bhikkhunĩs and male and íemale lay devotees; such a house is a 
wholesome resort for bhikkhus. 

To explain still íurther: Ãcãra, Anãcãra and Gocara. 

Anãcãra (Improper Conduct) 

There are two kinds of improper conduct (Anãcãra), namely, improper bodily 
conduct (Kãyika Anãcãra) and improper verbal conduct ( Vacasika Anãcãra). 

Improper bodily conduct (Kãyika Anãcãra ) 

Aíter entering the Order, a bhikkhu acts disrespectíully towards the Sangha. He stands 
jostling the Elders, sits jostling them, stands or sits in front of them, takes a Seat higher 
than that of the Elders, sits with his head covered with the robe, speaks while standing, 
waves his hands while talking, walks with the footwear on while the Elders are vvalking 
bare foot, takes a higher path while the Elders are taking a lower path, walks on a path 
while the Elders are walking on the ground, sits pushing the Elders, stands pushing them 
and give no place to the younger bhikkhns ; (at the bath house) he puts íaggots into stove 
without permission of the Elders and closes the door; (at the bathing place) he pushes the 
Elders and gets into the water in íront of them, pushes them and bathes beíore they do, 
comes out jostling them beíore they do, and goes beíore them overtaking the Elders ahead 
of him; on reaching the village and town, he hurries into the laity's private and secret 
chambers and ladies' rooms; he strokes children's heads (showing signs of fondness). This 
is called improper bodily conduct (Kãyika Anãcãra). 

Improper verbal conduct (Vacasika Anãcãra ) 

Aíter entering the Order, a bhikkhu acts disrespectíully tovvards the Sangha. He talks 
about Dhamma without asking for permission of the Elders, ansvvers questions, recites the 
Pãtimokkha without permission; talks while standing, waves his hands while talking. On 
reaching the village and town, without restraining himselí, he speaks to the women or 
young girls: “You so and so of such and such a íamily, what do you ha ve? Is there rice 
gruel? Is there cooked rice? Is there hard food to eat? What shall we drink? What hard 
food shall we eat? What sort of food shall we eat? What will you offer me?”, etc. This is 
called improper verbal conduct (Vacasika Anãcãra.) 

Ẫcãra (Proper Conduct) 

Ãcăra should be understood as the reverse of the said Anãcãra, improper conduct. 
Furthermore, a bhikkhu is reverential, obedient, possessed of shame and conscience, wears 
his lower robe properly, wears his upper robe properly, his manners inspire reverential 
íaith whether moving forwards or backwards, looking sideways, bending or stretching, his 
eyes are downcast, he guards the doors of his sense-íaculties; he knows the right measure 


1586 



THE ANUDIPANI 


in eating, strives to be alvvays wakeful, possesses mindíulness with full comprehension, he 
wants little, he is easily contented, he is strenuous in the practice of wholesome Dhamma, 
observes with meticulous care the Abhỉsamãcãrika-sĩla described above. This is called 
proper conduct (Ẫcãra). 

Gocara (Proper Resort) 

Gocara is of three kinds: Upanissaya Gocara, the resort that serves as a powerful support 
for one's moral developments; Ãrakkha Gocara, the resort that serves as a guardian of the 
mind, and Upanibandha Gocara, the resort that serves as an anchor of the mind. 

A good íriend who alvvays uses the ten kinds of right speech conducive to liberation from 
samsăra is called Upanissaya Gocara. By depending upon such a íriend, he hears the 
Dhamma which is unheard of before, dispels doubts. rectiíies his views, gains clearness of 
mind. In addition to these beneíits, he grows in íaith, morality, learning, generosity and 
wisdom. Hence that good íriend is the Upanissaya Gocara, the powerful support for 
developing wholesome qualities, such as morality, etc. 

The ten kinds of speech conducive to liberation: 


(1) 

appiccha katha 

- 

speech about vvanting little 

(2) 

santutthi kathã 

- 

speech about contentment with 
what one has in hand 

(3) 

paviveka kathã 

- 

speech about living in solitude 

(4) 

asamsagga kathã 

- 

speech about living in seclusion 

(5) 

viriyãrambha kathã 

- 

speech about making effort 

(6) 

sĩla kathã 

- 

speech about morality 

(7) 

samãdhi kathã 

- 

speech about concentration of 
the mind 

(8) 

pannã kathã 

- 

speech about Vipassanã Insight 
and the knowledge of the Paths 

(9) 

vimutti kathã 

- 

speech about the Fruition States 
(liberation) 

(10) vimuttinanadassana katha - 

speech about the Paccavekhanã 
nãna (Reílective Knowledge of 
the Path and Fruition) 


In brieí, the person who uses ten kinds of speech relating to liberation from the suííering 
of samsăra bringing thus five advantages such as hearing the Dhamma unheard of beíore, 
etc. The good íriend, who can make others progress in five attributes, such as íaith, 
morality, learning, generosity, and wisdom, is called Upanissaya Gocara, the resort which 
provides the strong suííicing condition for the development of wholesome qualities, such 
as morality, etc. 

Mindíulness ịsati) that guards the mind is called Ẫrakkha Gocara. ỰẪrakkha’ - that 
guards the mind; ‘ Gocara ’ - Sati, mindíulness.) (A bhikkhu, who takes resort in 
mindíulness, goes for alms round into the village and town with downcast eyes, seeing at 
the length of a plough yoke in íront of him, and guarding his sense íaeulties. He goes on 
without looking at the troops of elephants, or troops of horses., or troops of chariots, or 
iníantry soldiers, or at women or men. He does not look up or down, or tovvards any of the 
eight directions and keeps going. A bhikkhu who does not take resort in mindíulness, 
Ãrakkha Gocara, when going round for alms food in the village and town, looks this way 
and that way, everywhere, like a crow kept in a covered basket.) Hence, mindfulness is the 
resort that protects the mind of the bhikkhu from the danger of evil thoughts. 
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As the Four Foundations of Steadíast Mindíulness (Satipatthãna Kammatthăna) are the 
resort to which the mind is anchored, it is called Upanibandha Gocara. (‘Upanibanda' - 
where mind is anchored; ‘gocara' - resort.) 

The bhikkhu, who wants to make his Pãtimokkhasamvara-sĩla completely pure, should 
have proper conduct, wholesome resort and look upon the slightest íault as an enormous 
danger. 

(b) Indriyasamvara-sĩla 

Guarding the íaculty of sense is called Indriyasamvara-sĩla. [(The six bases, namely, eye, 
ear, nose, tongue, body and mind are called Indriya.) Indriya means governing. In seeing a 
sight, the eye ( cakkhu pasãda) is the governing organ. If the eye is deíective, it cannot see 
an object (eye-consciousness cannot arise); thereíore, the Buddha says that the eye is called 
cakkhundriya. Similarly, in hearing a sound, the ear (sota pasãda) is the governing organ. 
If the ear is deíective, it cannot hear a sound (ear-consciousness cannot arise); thereíore, 
the ear is called sotindriya. In smelling an odour, the nose (ghãna pasãda) is the governing 
organ; if the nose is deíective, it cannot smell an odour (nose-consciousness cannot arise); 
thereíore, the nose is called ghãnindriya. In tasting a ílavour, the tongue ( ịivhũ pasãda) is 
the governing organ. If the tongue is deíective, it cannot taste a ílavour (tongue- 
consciousness cannot arise); thereíore, the tongue is called jivhindriya. In touching a 
tangible object, the body (kặya pasãda) is the governing organ. If the body is deíective, it 
cannot feel a tangible object (body-consciousness cannot arise); thereíore, the body is 
called kãyứidriya. In cognizing a mental object, the mind ( mana ) is the governing organ. 
With no mind there cannot arise mind-consciousness; therefore, mind is called manidriya. 
Thus guarding these six íaculties ( indriya ) is called Indriyasamvara-sĩla.] 

This is how to guard the six sense íaculties: when seeing a visible object with the eye, 
one should be aware of it only as a visible object; one should not cognize even the general 
aspect of what is seen, e.g. “this is a woman”, “this is a man”, “this is beautiíul”, that will 
cause the arising of deíilements. Nor should one give attention to details (i anubyaiyana) 
regarding the sign or image of that woman, man, etc., such as shape of hand, leg, etc. the 
manner of smiling, laughing, talking, etc. looking aside, etc., which will cause repeated 
arising of deíilements. 

Example of Venerable Mahã Tissa: 

With regard to guarding the íaculty of eye, Venerable Mahã Tissa who lived on the top 
of Cetĩya mountain should be shown as an example. One day, the Venerable Mahã Tissa 
went into Anurãdha for alms food. That day, a woman, who had quarrelled with her 
husband, left her house to go back to her parents’ place. She had dressed herselí in fine 
clothes. Seeing the Venerable, who was Corning with the restraint of his íaculties, she 
laughed loudly with the thought: “I will make him my husband aíter alluring him.” The 
Venerable Mahã Tissa looked up to see what it was. Seeing the bones of her teeth, he 
developed Perception of Foulness ( Asubha sannã), and contemplating on it, he attained 
arahatship. 

Her husband who was going aíter her saw the Venerable and asked: 

“Venerable Sir, did you see a woman on the way?” 

“Nãbhịịãnãmi itthi vã, puriso vã ito goto, 
api ca atthisamglmto, gacchatesa mahãpathe” 

“Dãyaka, I don't notice whether it was a man or a woman that went by. I was 
only aware that a skeleton had gone along the road.” 

Even though the Venerable saw the sight of a woman, he just saw it, but was not aware 
that it was a woman; instead, he simply developed his meditation and became an arahat. 
That incident should be taken as a good example. 

Without control of the sense of sight, when a bhikkhu sees a pleasant object, covetousness 
(|abhijjhã ) will arise in him; if he sees an unpleasant object, unhappiness, grieí (domanassa) 
will arise in him. Thereíore, one should exercise control over one's sense of sight through 


1588 



THE ANUDIPANI 


mindíulness to prevent arising of such unwholesome States of mind. 

With regard to the remaining sense doors, similar control is to be maintained so that no 
deíilement would arise from hearing a sound, smelling an odour, tasting a ílavour, 
touching a tangible object or cognizing a mental object. 

(c) Ãjivaparisuddhi-sĩla 

Ãjivapãrisuddhi-sĩla. the morality of purity of livelihood, means avoiding six kinds of 
livelihood vvhich the Vinaya prohibits and avoiding of all other kinds of wrong livelihood. 
The six sikkhãpadas promulgated by the Buddha with regard to livelihood are: 

(1) Having evil wishes and being oppressed by them, if a bhikkhu boasts of jhãna, magga, 
phaìa attainments which are not present in him, and which have never been present 
beíore, he is guilty of Pãrặịika-ãpatti. 

(2) For the sake of livelihood, if he acts as a go-between, arranging marriages, he is guilty 
of Sanghadisesa-ãpatti. 

(3) Without mentioning directly: “I am an arahat ”, if he says, for the sake of livelihood: 
“A certain bhikkhu lives at your monastery, that bhikkhu is an arahat ” and if the donor 
of the monastery understands what he means, he is guilty of Thullaccaya-ãpattỉ. 

(4) For the sake of livelihood, if he asks for and eats sumptuous food 12 , without being ill, 
he is guilty of Pãcittiya-ăpatti. 

(5) For the sake of livelihood, if a bhikkhunĩ asks for and eats sumptuous food, without 
being ill, she is guilty of Pãtidesaniya-ãpatti. 

(6) For the sake of livelihood, if a bhikkhu asks for and eats curry or boiled rice, without 
being ill, he is guilty of Dukkata-ãpatti. 

Other kinds of wrong livelihood, in addition to the above six are: 

(1) Kuhana, hypocrisy, (2) Lapana, talking, 

(3) Nemittkata, hinting, (4) Nippesikatã, belittling. 

(5) Lãbbhena lãbham nijigisanatã, seeking gain with gain. 

(1) Kuhana (hypocrisy), is of three kinds: 

(i) Hypocrisy in use of requisites (Paccaya patisevana). 

(ii) Hypocrisy in talk on subjects close to attainments of the Path and the Fruition 
States (Samanta jappana). 

(iii) Hypocrisy in change of postures to deceive lay devotees (Iriyãpatha santhapana). 
(i) When lay devotees offer a bhikkhu robes, etc. although he wants them, having evil 

desires to pretend and pose himselí as if he has attributes which are non-existent, he says, 
in order to get even more, (for robes): “What is the use of such expensive robes for a 
bhikkhul Only pansukulika robes made of refuse rags is proper for him.” (For food) he 
says: ”What is the use of such expensive food for a bhikkhul Only food obtained on alms 
round is proper for a bhikkhu.” (For dvvelling place) he says: ”What is the use of such a 
fine dwelling place for a bhikkhul Only dvvelling at the foot of a tree or in the open air is 
proper for him.” (For medicine) he says: ”What is the use of such expensive medicine for a 
bhikkhul Cow urine or a portion of gall nut or myrobalan is good for him as medicine.” 

Accordingly, to practise what he preaches, he uses only coarse robes, coarse dvvelling 
place and coarse medicines. Fay devotees think so highly of him thus: “This Venerable One 
has few wishes; he is easily contented; he is free from desires of material goods and sense 
pleasures; he does not mix with lay people; he is also very diligent (in the practice of 
Dhamma).” Then they invite him to accept more and more of requisites. Then the bhikkhu 
with evil desires boastíully says: “ Dayaka , when these three things: the faith, material 
goods to offer and the person to receive them are present, then the good person who has 


12. Sumptuous food means food mixed with ghee, butter, oil, honey, molasses, fish, milk and curd. 



THE GREAT CHRONICLE OF BUDDHAS 

faith can develop much merit. Here, you devotees surely have faith; you have things to 
give away in charity; and indeed, I am a donee. If I do not accept your alms, your merit 
will decline. So out of compassion for you, I should accept your alms although I am not in 
need of them.” So saying, he accepts cartloads of robes and food, numerous dwelling 
places and large quantities of medicine. Thus, though he is avaricious, he pretends to be of 
little wants, and uses coarse requisites to make others think highly of him. This is called 
Paccaya patisevana kuhana, hypocrisy in use of requisites. 

(ii) Without saying directly: “I have already attained jhãna, magga and phaìa ”, he makes 
other people think that he is already in possession of them by insinuating: “The bhikkhu 
who wears such kind of robes is powerful, the bhikkhu who carries such a kind of bowl, 
such a kind of water íilter, such a kind of water strainer, such a kind of waist-band, such a 
kind of sandal, is powerful.” This is called Sãmanta Jappana, hypocrisy in talk on subjects 
close to attainments of jhãna, magga and phaìa. 

(iii) Determined on gaining the praise and high esteem of lay devotees, the bhikkhu 
thinks: “If I were to walk like this, people will praise me and think highly of me,” and 
effects the deportment of Noble Ones in going, standing, sitting and lying down. This is 
called Iriyãpatha saụthapana. hypocrisy in change of posture to deceive lay devotees. 

(2) Lapana means talking with an evil motive. When the bhikkhu sees people Corning to the 
monastery, he speaks to them first: “Dayaka, for what purpose do you come here? Do you 
come here to invite bhikkhusl lf so, you go ahead, 1 will follow you carrying the bowl” or 
he says: “I am Tissa Thera. The king reveres me. The ministers revere me,” etc. While 
talking with the people, he takes care not to go against them, or to bore them, thus avoiding 
their displeasure. He Hatters them, calling: “a great banker”, “a great miller”, etc. Talking 
thus in many ways to wheedle alms from lay devotees is called Lapana. 

(3) Nemittikatã means hinting by making signs or giving indications with an evil motive to 
induce charity. For example, seeing a man carrying some food, he gives an indication that 
he also wants some food by saying: “Have you already got food? Where have you got it 
from? How do you manage to get it?” etc. Seeing cowherds, he points to the calves and 
says: “Do these calves grow up on milk or water?” The cowherds reply: “Venerable sir, the 
calves grow up on milk.” “I don’t think so. Should the calves get milk, the bhikkhus would 
have got it, too”, etc. thus sending the message through to their parents to offer them milk. 
Hinting thus to induce charity is called Nemittikatã. 

The íorms of talk which gives more direct and glaring indications of what one wants is 
called sãmanta jappa. Both nemittikatã and sãmanta jappa being diííerent kinds of Lapana, 
are of evil nature. 

In describing the sãmanta jappa kind of talk which indicates unmistakably the object of 
desire, the Visuddhi-magga gives the story of a kulupaka bhikkhu, a bhikkhu who 
habitually visited lay people. 

The Story of A Kulupaka Bhikkhu 

Wanting a meal, a bhikkhu, who was in the habit of visiting lay people, entered a house 
and took a Seat uninvited. Seeing the bhikkhu and unvvilling to give food to him, the woman 
of the house grumbled: “I haven't got any rice,” went out as though to look for some and 
stayed at a nearby house. The bhikkhu then stealthily went into an inner room and looking 
everywhere saw sugarcane in the corner behind the door, lumps of jaggery in a bowl, 
flattened piece of dried fish in a basket, rice in a pot and butter in a jar. Thereaíter, he 
returned to his Seat and sat there as beíore. 

The woman came back murmuring: “I didn’t get any rice.” The bhikkhu then said: 
“Dayika , this morning I saw some signs suggesting that I would get nothing to eat.” “What 
signs, Venerable Sừ?” the woman asked. “As 1 came to this house for alms-food, I saw on 
the way a snake as big as sugarcane in the corner behind the door. To drive it away, I 
looked for something and íound a stone which was as big as the lump of jaggery in your 
bowl. When I hurled the stone at the snake, its hood spread out to the size of the piece of 
ílattened dried fish in your basket. When the snake opened its mouth to bite the stone it 
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showed its teeth and fangs which were like the rice-grains in your pot. The foamy saliva 
mixed with poison of the angry snake was like the butter in your jar.” Caught inextricably 
in the web of words which glaringly indicates his wish, the woman thought to herselí: 
“Here is no way to deceive the shaven head!” And she reluctantly ga ve him the sugarcane, 
cooked the rice and oííered it to him together with the butter, jaggery and dried fish. 

(4) Nippesikatã, another form of wickedness, means pursuit of gain by wiping off or 
grinding or pulverising the virtuous qualities of a lay devotee like pursuit of períume by 
grinding or pulverising scented materials. Such pursuit is made in many ways: use of 
abusive language to compel one to give; reproach by saying: “You are a fellow with no 
íaith at all”, “You are not like other devotees”; sarcasm, by saying to one who does not 
give: “Oh, what a donor! Oh, what a great donor”; ridiculing remark made to a non-giver 
in the midst of people by saying: “Why do you say that this man does not offer any thing? 
He always gives the words: T have nothing’ to everyone who comes for alms.” Such 
pursuit of gain by belittling the virtuous qualities of lay devotees is called Nippesikatã. 

(5) Lãbbhena lãbham nijigisanatã means pnrsuit of gain with gain motivated by 
covetousness. For example, aíter receiving some food oííered at a dayaka's house, a 
bhikkhu gives it away to the children in the neighbourhood. He does so just to make the 
íamilies of children give him more in return to express their thanks and delight (for his 
seeming interest in their children). In brieí, seeking for more alms from another house by 
giving away the few oíTcrings he has already received is called Lãbbhena lãbham 
nijigisanatã. 

The five kinds of wrong livelihood, such as Kuhana, etc. described above, are different 
from one another only in the manner of pursuance in their nature, they are all the sarne, i.e. 
beguiling lay devotees into giving him oííerings reluctantly. 

Thus living on things obtained by iníringing the six sikkhãpadas laid down by the Buddha 
with regard to livelihood as stated beíore and so things obtained by evil practices of 
kuhana, lapana, nemittikatã, nippesikatã and lãbhena lãbham nijigisanatã, is called 
Micchặịiva (Wrong Livelihood). Reíraining from all íorms of wrong livelihood and 
becoming pure in means of living is called Ajivapãrisuddhi-sĩla. 

(d) Paccayasannissita-sĩla 

Morality íulíilled by depending on the four requisites is called Paccayasannissita-sĩla. 

The four requisites are robes, food, dwelling place and medicine. They are indispensable; 
living is impossible without them. But when using them, one should reílect on the nature of 
the requisite concerned so that such evils as greed, hatred, etc. may not arise. 

The way in which one should retlect: (While using robes) without considering it as an 
embellishment (which will cause arising of demeritorious thoughts), one reAects on it 
wisely: “For the purpose of protection from the cold, I wear this robe; for the purpose of 
protection from the heat of the sun, I wear this robe; for the purpose of protection from 
contact with mosquitoes, gad-flies, wind, heat of the sun, snakes, scorpions, íleas, etc. I 
wear this robe; for the purpose of concealing the private parts of the body (that would 
disturb conscience), I wear this robe.” 

(While using alms-food) one reAects wisely: “I take this alms-food not for amusement as 
children do; I take this alms-food not for intoxication with manliness; I take this alms-food 
not for development of body beauty; I take this alms-food not for a clear skin and 
complexion. I take this alms-food only for long endurance and maintenance of the body; I 
take this alms-food for vvarding off the oppression of hunger; I take this alms-food for 
íacilitating the noble practice. By thus taking alms-food, the old suííering of hunger and 
thirst will be got rid of; I will also ward off the new suííering of indigestion due to 
overeating, etc. By moderate eating, the old suííering of hunger and thirst and the new 
suííering of indigestion due to over-eating cannot arise, and my body will be maintained. 
This alms-food is sought properly and eaten in a blameless manner and by taking it 
moderately I shall live in eomíort.” 
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With regard to living in comíort by eating moderately, the Buddha expounded: 

Cattãro panca ãlope, 
abhutvã udakam pive. 

Alam phãsuvỉharăya, 
palĩitattassa bhikkhuno. 

With four or five morsels still to eat, a bhikkhu should íinish off his meal by 
drinking water. This is sufficient to abiding in comíort of the bhikkhu with 
resolute will for meditation. 

Even though this discourse was expounded by the Buddha primarily to meditating yogis, 
it is also beneíicial to non-meditators. By following this instruction, they can abide in ease, 
free from discomíort of immoderate eating. 

(While using a dvvelling place) one reílects: “I use this dwelling place for the purpose of 
protection from the cold; I use this dvvelling place for the purpose of protection from the 
heat of the sun; I use this dvvelling place for the purpose of protection from mosquitoes, 
gadílies, wind, heat of the sun, snakes, scorpions, fleas, etc. I use this dwelling place to 
ward off the perils of extreme climates and for enjoying (secluded living).” 

(While using medicine) one retlects: “I take this medicine for the purpose of countering 
illness, for the protection of life and for immunity from afflictions that have arisen or are 
arising.” 

This elaborate manner of reílection is called Mahã Paccavekkhanã. 

How to fulfil these four kinds of sĩla 

Of these four kinds, the Pãtimokkhasamvara-sĩla should be fulfilled with íaith and 
coníidence (saddhãỴ faith and coníidence in the Buddha thus, “The Exalted One who has 
promulgated the sikkhãpadas is truly a Buddha who realừes all the Laws of Nature without 
exception, (i.e. having a clear Vision of the Buddha)”; íaith and coníidence in the Dhamma 
thus, “The sikkhãpadas to be practised by the Sangha are indeed those promulgated by the 
Buddha. (i.e. having a clear Vision of the Dhamma)”; íaith and coníidence in the Sangha 
thus, “Members of the Sangha are the disciples of the Buddha, all of whom practising well 
these sikkhãpadas (i.e. having a clear Vision of the Sangha).” 

Thus, if one has íaith and coníidence in the Buddha, Dhamma and Sangha, one would be 
able to fulfil the Pãtimokkhasamvara-sĩla. 

Thereíore, the sikkhapadas as promulgated by the Buddha should be observed vvithout 
exception, with íaith and coníidence and should be íulíilled even at the cost of one's life. 
The Buddha, indeed, has expounded thus: “Kiki va andam camarĩva vãladhirh, etc. — Just 
as the íemale pheasant guards her eggs, even sacriíicmg her life, just as the yak ( camari) 
guards its tail, even sacriíicing its life, just as the householder guards his only son with 
loving-kindness, just as the one-eyed man protects his only eye with meticulous care, even 
so the observers of moral precepts in all three ages should have a high regard for the sĩìa, 
and guarding it with aííection.” 

The Story of Elders who fulfilled Pãtimokkhasamvara-sĩla at The Cost of Theừ Lives 

Once, in Mahãvattani íorest grove of Sri Lanka, robbers caught a the ra and bound him 
with creepers and made him lie down. Even though he could free himselí with his effort, if 
he desired, he íeared that should he make a struggle the black creepers would break and he 
would be guilty of ‘Bhũtagãma pãcittiya ăpattv. So he developed Vipassanã Insight by 
meditation for seven days in his lying posture, attained the anãgãmĩ-phaìa, the Fruition 
State of Non-Returner, and passed away on the very spot. He was reborn in the Brahmã- 
world. 

Also in Sri Lanka, a Venerable was similarly mistreated by robbers. At that time a íorest 
fire broke out. Even though he could manage to free himselí, he íeared that he might be 
guilty of ‘Bhũtagãma pãcỉttiya ãpatti'. By developing Vipassanã Insight vvithout cutting the 
creepers, he became a Samasisi arahat, whose deíilements and life span ended at the same 
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time, and attained parinibbãna. Then Abhaya Thera, the Dighanikãya Reciter together with 
five hundred bhikkhus, arrived on the scene. Seeing the body of the Venerable, he had it 
cremated properly and a shrine built. Thereíore, it is stated in the commentary: 

Pãtimokkham visodhento, 
appeva jivitam jahe. 

Pannattam ỉokanathena, 
na bhinde sĩla samvaram. 

The good man who mamtains the purity of the Pătimokkhasamvara-sĩla 
would sacriíice his own life rather than break the precepts laid down by the 
Buddha. 

Just as Pãtimokkhasamvara-sĩla is íulíilled with íaith and coníidence, so also 
Indriyasamvara-sĩla should be íulíilled with mindíulness. Only when Indriyasamvara-sĩla is 
well-guarded by mindíulness, Pãtimokkhasamvara-sĩla will endure long. When 
Indriyasamvara-sĩla is broken, Pãtimokkhasamvara-sĩla will be broken too. 

At the time of the Buddha, a newly ordained bhikkhu, Venerable Vangisa, while going on 
alms-round broke Indriyasamvara-sĩla losing his restraint of íaculties and was íilled with 
lust on seeing a woman. He said to Ãnanda: “Venerable Ãnanda, I am burning with sensual 
lust, my mind is consumed by the ílames of lust. Out of compassion, please teach me the 
Dhamma to extinguish the burning flames.” 

Then the Venerable Ãnanda replied: “As you perceive wrongly, the burning ílames 
consume your mind. Dispel your perception of pleasantness in what you see, for it leads to 
lust; see íoulness there to puriíy your mind.” The Venerable Vangisa followed the 
Venerable Ãnanda’s advice and the burning fires of lust died down. 

There are two other examples which should be followed by one who wishes to fulfil 
Indriyasamvara-sĩla. 

The Story of Venerable Cittagutta 

In the great cave Kurandaka, in Sri Lanka, there was a lovely painting depicting the 
renunciation of the Seven Buddhas, such as Vipassĩ, etc. A number of guest bhikkhns 
wandering amidst the dwellings, saw the painting and said: “Venerable Sir, what a lovely 
painting it is in your cave!” The Venerable replied: “For more than sixty years, íriends, I 
have lived in the cave, and I did not know whether there was any painting or not. Today, I 
come to know about it through you who have very keen eyesight.” (Though the Venerable 
had lived there for more than sixty years, he had never raised his eyes and looked up at the 
cave even once. And, at the entrance of his cave, there was a great ironwood tree. The 
Venerable had never looked up at the tree either. But seeing the flower petals on the 
ground each year, he knew it was in bloom.) 

Hearing the Venerable's strict observance of Indriyasamvara-sĩla, the King of Mahãgama 
sent for him three times, desiring to pay homage to him. When the Venerable did not go, 
the King had the breasts of all the women with iníants in the village bound and sealed off, 
saying: “As long as the Venerable does not come, let the children go without milk.” Out of 
compassion for the children the Venerable went to Mahãgama. 

Being iníormed that the Venerable had arrived, the King said: “Go and bring the Thera 
into the palace. I want to take the precepts.” In the inner chamber, the King paid homage to 
the Venerable and provided him with a meal, aíter which, he said: “Venerable Sir, it is not 
opportune for me today to take the precepts. I shall do so tomorrow.” Carrying the 
Venerable's bowl, he followed him for a short distance and paid homage with the Queen. 
Whether it was the King or the Queen who paid homage to him, the Venerable gave the 
blessing: “May the King be happy!” Seven days went by in this manner. 

The fellow -bhikkhus asked him: “Venerable Sir, why it is that, whether it is the King or 
the Queen who pays homage, you say: ‘May the King be happy?’” The Venerable replied: 
“Friends, I have no particular awareness whether it is the King or the Queen.” At the end 



THE GREAT CHRONICLE OF BUDDHAS 

of seven days, when the King found that the Venerable was not happy living there, he 
allowed him to leave. He went back to the great cave at Kurandaka. When night carne, he 
went out onto his walk. 

A deva, who dwelt in the ironwood tree, stood by with a torch. The Venerable's 
meditation was so pure and bright that it gladdened him. Immediately after the middle 
watch, he attained arahatship, making the whole mountain resound with a thunderous roar. 

(This story gives a good example of how Indriyasamvara should be observed.) 

The Story of Venerable Mahã-Mitta 

The Venerable Mahã-Mitta's mother was sick with a breast tumour. She told her daughter, 
who also had gone forth as a bhikkhunĩ: “Go to your brother. Tell him my trouble and 
bring back some medicine.” She went and told him, but he said: “I do not know how to 
gather herbs and concoct a medicine from them. But I will rather tell you a kind of 
medicine: ‘Since I became a recluse, I have not broken my Indriyasamvara-sĩla by looking 
at the bodily form of the opposite sex with lustíul thoughts.’ By this declaration of truth, 
may my mother get well. Go back and repeat the words of truth I have just uttered and rub 
her body.” She went back and reported to her mother what her brother had told her and did 
as she has been instructed. At that very moment, the mother's tumour vanished like a lump 
of froth breaking into pieces. She got up and uttered with joy: “If the Fully Enlightened 
One were still alive, why should he not stroke with His net-adorned hand 13 the head of a 
bhikkhu like my son!” 

The Venerable Mahã Mitta's way of restraint of the íaculties is somewhat different from 
that of the íormer Venerable Cittagutta. Venerable Cittagutta restrained his íaculties with 
down-cast eyes so as not to look at any of the objects even by chance, whereas Venerable 
Mahã Mitta did not restrain with down-cast eyes, he looked at things as they presented 
themselves. Even when he caught the sight of the opposite sex, he restrained his íaculty of 
eye to prevent lust from arising. 

The Venerable Cittaguttấs way of restraint of the íaculties is like the closing of the door 
of the house completely, not letting any robbers to come in. The Venerable Mahã Mitta’s 
way of restraint is not closing the door, but keeping the robbers from entering the house 
even once. Both types of restraint are marvellous and worthy of emulation. 

While restraint of the íaculties is to be undertaken with mindíulness (sati), puriíication of 
livelihood is to be practised with energy ( vTriya ). This is because one is able to abandon 
wrong livelihood only by applying right energy. Thereíore, avoiding unbeíitting, improper 
means, puriíication of livelihood should be undertaken with the right kind of search like 
going on alms round with energy. 

No hint, roundabout talk, indication or intimation is allowable to acquire such requisites 
as robes and alrns food. But, as regards acquiring a dwelling place, only intimation is not 
allowable. 

‘Hint’: when a bhikkhu, who is preparing the ground, etc. as if to build a dwelling 
place, is asked: “What is being done, Venerable Sir? Who is having it done?” and 
he replies: “No one.”; such a reply of his is a ‘hint’ (implying that there is no 
donor yet for the dvvelling place). All other actions which communicate his need 
for a residence also constitute a hint. 

‘Roundabout talk': a bhikkhu asks a lay devotee: “What kind of a house do you live 
in?” “In a mansion. Venerable Sir.” “But, dãyaka, is a mansion not allowed for 
bhikkhusT’ This and any such expressions constitute a ‘roundabout talk’. 

‘Indication’: “The dvvelling place is too small for the community of bhikkhus” or 
any other such suggestive talks constitute an Tndication’. 

All four íorms of talk, such as hint, etc., are allowed in the case of medicine. But when 


13. It is one of the 32 distinctive marks of a Grest Being (Mahcipurisa Lakkhana .) For details, reíer to 

Digha Nikãya, Vol II & m. 


1594 



THE ANUDIPANI 


the disease is cured, is it or is it not allowed to use the medicine obtained in this way? 
Herein, the Vinaya specialists say that since the Buddha has opened the way for its use, it is 
allowable. But the Suttanta specialists maintain that though there is no oíTence, nevertheless 
the purity of livelihood is sullied; thereíore, it is not allowable. But one who wishes to live 
a completely pure noble life should not use hint, roundabout talk, indication or intimation, 
even though these are permitted by the Blessed One. Endowed as he is with special 
qualities such as having few wants, etc. he should make use only of requisites obtained by 
means other than hint, etc. even when he is to risk his life. Such a one is called a person of 
extremely noble, austere practice like the Venerable Sãriputta. 

The Story of Venerable Sãriputta 

Once, the Venerable Sãriputta, wishing to cultivate noble life, lived in a solitary place in a 
certain íorest with the Venerable Mahã Moggallãna. One day, an affliction of colic arose in 
him, causing him great pain. In the evening, the Venerable Mahã Moggallãna went to 
eonícr with him and íound him lying down. He asked: “What is the matter?” When the 
Venerable Sãriputta explained, he asked again: “What had helped you in the past?” The 
Venerable Sãriputta said: “When I was layman, ÍYiend. my mother ga ve me rice gruel 
prepared with a mixture of ghee, honey, sugar and so on. That used to make me recover.” 
Then the Venerable Mahã Moggallãna said: “So be it, íriend. if either you or I have 
accumulated enough merit, perhaps tomorrow we shall get some.” 

Now, a deva, who lived in a tree at the end of the walk, overheard their conversation. 
Thinking: “I will find rice gruel for the Venerable tomorrovv”, he went immediately to the 
íamily who was supporting the Venerable Mahã Moggallãna and entered the eldest son's 
body to cause him discomíort. Then he told the boy’s íamily, who had gathered, that if they 
would prepare rice gruel of such and such a kind next day for the Venerable, he would set 
the boy free. 

They replied: “Even without being told by you, we regularly offer alms-food to the 
Venerable.” The next day they prepared rice gruel. 

The Venerable Mahã Moggallãna went to the Venerable Sãriputta in the morning and told 
him: “Stay here, íriend, till I come back from the alms round.” Then he went into the 
village. The people met him, took his bowl, íilled it with rice gruel prepared as required 
and gave it back to him. When the Venerable wanted to leave, they said: “Eat, Venerable 
Sir, we shall give you more.” When the Venerable had eaten, they gave him another 
bowlful. The Venerable left taking the alms-food to the Venerable Sãriputta, and told him 
to eat. When the Venerable Sãriputta saw it, he thought: “The rice gruel is very nice. How 
was it got?” He then reílected and, seeing how it had been obtained, said: “Friend, the 
alms-food is not fit to be used.” Instead of íeeling oííended and thinking: “He does not eat 
the alms-food brought by someone like me”, the Venerable Mahã Moggallãna at once took 
the bowl by the rim and turned it over. (Not because he was angry.) 

As the rice gruel fell on the ground, the Venerable Sãriputta's aíTliction vanished. (And it 
did not re-appear during the remaining forty-five years of his life.) Then he said to the 
Venerable Mahã Moggallãna: “Friend, even if one's bowels come out and fall to the ground 
in a whole coil through hunger, it is not íitting to eat gruel got by verbal intimation.” 

Herein, it should be noted: the Blessed One prohibited only verbal intimation about the 
food. The Venerable Sãriputta did not use verbal intimation to get the food. When the 
Venerable Mahã Moggallãna wanted to know what had cured his aííliction beíore, he only 
related the relief given by rice gruel in the past. However, he was not pleased that a verbal 
intimation had been made at all and did not accept the rice gruel. 

The Story of Venerable Ambakhadaka Mahã Tissa 

Let alone a thera of the Venerable Sãriputta's stature during the liíetime of the Buddha, 
even little known Mahã Tissa of Ciragumba in Sri Lanka, long aíter the demise of the 
Buddha, had strictly observed the disciplinary rules. Once Mahã Tissa, while travelling 
during a íamine, becarne weary and weak owing to lack of food and tedious journey. So, he 
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lay down at the foot of a mango tree, which was full of fruit. Several mangoes fell 
everywhere on the ground near him. But he would not think of picking up some to eat in 
spite of his hunger. 

At that time, an old man came near him and, seeing him in the State of exhaustion, 
prepared some mango juice and offered to him. Then, carrying him on his back, the man 
took him where he wanted to go. While being carried thus, the Mahã Tissa thought to 
himselí: “This man is not my íather, nor my mother, nor any relative of mine. Yet, he 
carries me on his back; this is only because of the morality I possess.” Reílecting thus he 
admonished himselí to keep his morality and concentration of mind intact without 
blemishes. He then developed Vipassanã Insight and while still being carried on the back of 
the man, he attained arahatship through successive stages of the Path. 

This Venerable is a noble person whose abstemiousness in food serves as an example for 
emulation. 

While Puriíication of livelihood (Ajivapãrisuddhi-sĩla) is to be practised with energy 
( vĩriya ), Morality which depends upon the four requisites (Paccaya samuũssita-sĩla) should 
be ítilíilled with wisdom ( pannã ). Since only men of wisdom can discern the advantages 
and dangers of the four requisites, Paccaya sannissita-sĩla is the morality which is íulíilled 
through wisdom. Thereíore, one should make use of the four requisites, which have been 
obtained lawfully, without craving for them and aíter retlecting with wisdom in the 
aíoresaid manner. 

Two Kinds of Reflection (Paccavekkhanã) 

There are two kinds of rcílection ( paccavekkhanã) on the four requisites (1) retlection at 
the time of receiving them and (2) retlection at the time of using them. Not only at the time 
of using the requisites but also at the time of receiving them one retlects either (a) as mere 
elements (Dhãtu paccavekkhanã), or (b) as repulsive objects (Patikũla paccavekkhanã) and 
put them away for later use. 

(a) Retlection as elements: This robe (etc.) is a mere aggregate of eight elements which 
arise when conditions are present. So is the person who uses them. 

(b) ReHection as repulsive objects: Reílection on food as in meditation on perception of 
1'oulness in nutriment (Ahare patikuìa sanna ); and reílection on robes, etc. thus: “All 
these robes, etc. which are not in themselves disgusting become utterly repulsive 
when associated with this íilthy body.” 

(To recapitulate, reílection is of three kinds in all: (1) Mahã paccavekkhanã as 
described in detail regarding the use in general of the four requisites, (2) Dhãtu 
paccavekkhana, reílecting on the four requisites as mere elements, and (3) 
Patikũdamanasikãra paccavekkhanã reílection on them as repulsive objects whether 
in their own nature or when put in use.) 

If a bhikkhu reílects on the robes, etc. at the time of receiving them and if he does again 
at the time of use, his use of the requisites is blameless from beginning to end. 

Four Kinds of Use 

To dispel doubts about use of requisites, one should take note of four kinds of their use: 

(a) Theyya paribhoga 

Use like an act of thieving (theyya paribhoga): use of requisites by an immoral person 
even in the midst of the Sangha is called theyya paribhoga. 

(The Blessed One has permitted the use of the four requisites for men of morality. 

Lay devotees also make their oííerings to virtuous persons only, expecting great 
beneíit for their good deeds. Thereíore, immoral persons have no right whatever to 
enjoy the requisites. 

Hence, using them without such right by immoral persons resembles an act of 
thieving.) 

— Visuddhi-magga Mahă Tikã — 
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(b) Ina paribhoga 

Use like owing debt (ina paribhoga): use of requisites by a moral person withoi. 1 t due 
reílection is like owing a debt. One should reílect every time a robe is used; every time a 
morsel of food is eaten. Failing to do so at the time of using these requisites, one should 
reílect on them in the morning, at dusk, during the íirst watch, middle watch and last watch 
of the night. If dawn breaks without his making such reílection, he íinds himselí in the 
position of one who owes a debt. 

Every time he passes under the roof to enter the dwelling place and aíter entering it, 
every time he sits, every time he lies down, he should make due retlection. In receiving a 
requisite of medicine and in using it, he should make reílection. But if he makes reílection 
while receiving and íails to do so when using it, he is guilty of an offence. On the other 
hand, even if he íails to make reílection when receiving but does when using it, he is free 
from guilt. 

Four Kinds of Puriíication of Sfla 

If a bhikkhu happens to have committed an oííence, he should take a recourse to any of 
the four kinds of puriíication of his morality as mentioned below: 

(1) Puriíication by admission of íault (desanã suddhỉ ): Patimokkãsamvara-sĩla is puriíied 
by open declaration of its breach. 

(2) Puriíication by restraint ( samvara suddhi ): Indriyasamvara-sĩla is puriíied by making 
the resolution, “Never will I do it again.” 

(3) Puriíication by search ( pariyetthi suddhi ): Ajivapariuddhi-sĩla is puriíied by 
abandoning wrong search and seeking requisites in a lawful manner. 

(4) Puriíication by reílection (paccavekkanã suddhi ): Paccayasannissita-sĩla is puriíied by 
reílection according to the manner mentioned above. 

(c) Dãyajja paribhoga 

Use like getting an inheritance (dãyajja paribhoga): use of requisite by the seven kinds of 
Learners ( sekkha implying Noble Ones who have realized three lower Paths and three 
lower Fruition States and the Path of arahatship). These seven kinds of Learners are sons of 
the Buddha. Just as a son is a heir to his íather, these noble persons, as heirs, make use of 
the requisites allowed by the Buddha. (Although the requisites are, in practice, given by the 
laity, yet they are allowed by the Buddha and thus they are to be considered as the Buddha’s 
requisites.) 

(d) Sami paribhoga 

Use like a master by an arahat (sami paribhoga); worldlings (puthujjanas) and Learners 
(sekkhas) are not free from craving yet and accordingly, they remain subject to craving and 
their use of requisites is not as masters but as slaves of craving. On the other hand, Arahats 
have been liberated from servitude of craving and their use of requisites is as masters with 
full control over craving. Thereíore, they can use disgusting things, reílecting on their non- 
disgusting nature or they can use non-disgusting things retlecting on their disgusting 
nature, or they can use reílecting on them as neither disgusting nor non-disgusting things. 
Of these four kinds of use, use like a master by an arahat and use like getting an 
inheritance are allowable to all. Herein, as said beíore, use of requisites like a 
master is applicable only to arahats; but if sekkhas and puthujjanas use the 
requisites by abandoning craving through perception of their íoulness, it is like 
being liberated from servitude of craving; thereíore, this kind of use may also be 
classed as use like a master by an arahat, sami paribhoga. In the same way, arahats 
and puthujjanas may also be considered as inheriting sons of the Buddha. 

Use like owing a debt is not allowable, more so is the use like an act of thieving 
which is certainly not allowable. Use of requisites aíter reílection by one endowed 
with morality is opposite to use like owing a debt, ina paribhoga and is thus called 
use without owing a debt, ananya paribhoga. At the same time puthujjanas 
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endowed with morality who use the requisites after due reílection may be reckoned 
as a sekkha, noble person. Thereíore, use of requisites aíter due reílection by such 
puthujjanas endowed with morality is also reckoned as use like getting an 
inheritance. 

Of these four kinds of use, use like a master by an arahat is the noblest; a bhikkhu who 
wishes to use the requisites like a master should fulfil the Paccayasannissita-sTta by using 
the four requisites only after due reílection. 

Morality in Groups of Fives 

(1) Morality is of five kinds: 

(a) Pariyanta Parisuddhi Sĩla, 

(b) Apariyanta Parisuddhi Sĩla, 

(c) Paripunna Parisuddhi Sĩla, 

(d) Aparãmattha Parisuddhi Sĩla, and 

(e) Patippassaddhi Parisuddhi Sĩla. 

(a) Morality consisting in limited puriíication (Pariyanta Parisuddhi Sĩla). Morality 
observed by lay devotees and sãmaneras are called morality consisting in limited 
puriíication, because it is limited by the number of precepts to be kept. 

The Visuddhi-magga does explain the limit by the number of the precepts in Pariyanta 

Parisuddhi SSla. But the Patisambhidã Magga Commentary explains, as has been 

mentioned beíore, two kinds of limit (i) limit regarding the number of precepts observed 

(Sỉkkhãpada pariyanta); (ii) limit regarding the period of observance of precepts (Kala 

pariyanta). 

(i) Limit regarding the number of precepts observed: this reíers to the number of 
precepts traditionally observed by lay devotees, namely, one, two, three or four 
precepts; five, eight or ten precepts (whatever number of precepts they can observe). 
Probationers, sãmaneras and sãmanerĩs keep the ten precepts. This is the limit 
regarding the number of precept observed. 

(ii) Limit regarding the period of observance of precepts: when lay devotees make a 
ceremonial offering of alms, they also observe precepts within the limited period of 
the ceremony; whenever they go to monastery too, they observe precepts beíore 
returning home, or for a few days or more during day-time or night-time. This is the 
limit regarding the period of observance of precepts. 

(b) Morality without limit (Apariyanta pãrisuddhi Sữa). The Dve Matika which is the 
summary of the Ubhato Vibhanga enumerates 227 sikkhãpadas for members of the Sangha. 
When expanded, these sikkhãpadas total up to nine thousand, one hundred and eighty 
crores, five million and thirty-six thousand. These disciplinary rules for bhikkhus are 
promulgated by the Buddha and were recorded in brieí by the Convenors of the First 
Council. The whole group of these disciplinary rules is called Apariyanta parisuddhi Sĩla. 

Though the disciplinary rules are laid down by the Buddha in a deíinite number, 
the Sangha has to observe all of them without exception; íurthermore, it is 
impossible to íoresee the termination of observance of sĩla through five kinds of 
destruction, namely, that due to gain, that due to fame, that due to relatives, that 
due to impairment of body and that due to loss of life. For these reasons, these 
disciplinary rules are collectively called Apariyanta parisuddhi Sũa. This is the kind 
of sĩla observed by the Venerable Mahã Tissa of Ciragumba described above. 

(c) Morality which is completely puriíied by a worldling who is striving for the spiritual 
good is called Paripunna parisuddhi Sĩla. His morality, since the time of admission to the 
Order, has been very pure like a bright ruby properly cut or like well reíined gold. 
Thereíore, it is devoid of even the stain of impure thoughts and becomes the approximate 
cause for arahatship. Hence it is named Paripunna parisuddhi Sfla. The Venerable Mahã 
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Sangharakkhita and his nephew, Venerable Sangharakkhitta, set examples of how such sĩìa 
is to be observed. 

The Story of Venerable Mahã Sangharakkhita 

While the Venerable Mahã Sangharakkhita of over sixty years standing in the Order 
(aged eighty) was lying on his death bed, bhikkhus enquired of him: “Venerable Sir, have 
you attained the supramundane States?” The Venerable replied: “I have not made any such 
attainment yet.” At that time a young bhikkhu attendant of the Venerable addressed him: 
“Venerable Sir, people living within twelve leagues have assembled here thinking that the 
Venerable One has passed into parỉnibbãna. If they come to know that you have passed 
away as an ordinary worldling, they will be much disappointed.” 

Then the Venerable said, “Friend, thinking I will see the Corning Buddha Metteya, I have 
not strived for Vipassanã Insight meditation. If it will be a disappointment for many, help 
me to sit up and give me a chance to contemplate with mindíulness.” The young bhikkhu 
helped the Venerable to sit up and went out. As soon as the young bhikkhu left the room 
the Venerable attained arahatship and gave a sign by a snap of his íingers. The young 
bhikkhu then returned and made him lie down as beíore. He reported the matter to the 
Sangha who assembled and addressed the Venerable: “Venerable Sừ, you have períormed 
such a difficult task of attaining the supramundane State even when so close to death.” The 
Venerable replied: “Friends, it is not difficult for me to attain arahatship when the hour of 
death is dravving near. Rather, I will tell you what is really difficult to períorm. Friends, I 
see no action which I have done without mindíulness and full comprehension since the 
time of my admission into the Order. It is only such kind of action which is always 
accompanied by mindíulness and full comprehension that is far more difficult to do.” 

The Venerable's nephew also attained arahatship like him when he completed fifty-sixth 
year as a bhikkhu. 

(d) Morality unaffected by wrong view and observed by sekkha, noble persons and 
morality untarnished by lust, and observed by worldlings are called Aparãmattha 
pãrisuddhi Sữa, the kind of morality observed by the Venerable Tissa the householder's 
son. 

The Story of The Venerable Tissa, The Son of A Householder 

A householder in Sri Lanka had two sons. Aíter the death of their íather, the elder son, 
Tissa, gave all inheritance to his younger brother and became a bhikkhu, practising 
meditation in a jungle monastery. Then the younger brother's wife thought to herselí: 
“Now we get all the wealth because my brother-in-law became a bhikkhu. If he decides to 
return to layman’s life, we will have to give him back half the wealth. There is no knowing 
whether he will do so or not. We will have peace of mind only when he dies.” With this 
thought she engaged some men to kill her brother-in-law. 

The men went to the jungle monastery and seized the Venerable Tissa in the evening. The 
Venerable told them that he possessed nothing which they might want. The men explained: 
“We do not come here to get your wealth. We come here to kill you (at the instance of 
your sister-in-law).” The Venerable said: “I possess pure sĩìa, but I haven't yet attained 
arahatta-phala. As I want to achieve arahatship depending on this pure sĩla, allow me to 
practise Vipassanã Meditation beíore dawn.” “We cannot grant your request. If you run 
away during the night, we will have to take the trouble of catching you again.” Saying: “I 
will let you see clearly how I cannot run away,” the Venerable broke his two knees himselí 
with a big stone. 

When both knees were completely broken thus, the Venerable said: “Now you have seen 
my condition. By no means can I run away from you. I abhor to die as a worldling with 
sensual lust. I feel ashamed of it.” Only then did the men give him permission to practise 
meditation. Then the Venerable, depending upon his sĩỉa which was not tarnished by lust, 
made efforts throughout the night until dawn when he attained arahatship. 

The Story of A Senior Monk 
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Once there was a senior monk who was very ill and unable to eat with his hands. He lay 
rolling smeared with his own urine and excrement. Seeing him a young bhikkhu, he 
exclaimed: “Oh, how painíul is the life process!” The senior monk said: “Friend, if I die 
now I will surely achieve divine bliss. I have no doubt of that. The bliss obtained by 
breaking 14 this sTÌa is like íorsaking monkhood and becoming a lay man. But I am 
determined to die with my sTÌa intact. 15 ” So saying he lay in the same place, contemplating 
on the same illness inherent in the five aggregates of mind and matter and attained 
arahatship. 

(The sĩỉa of these noble Venerables is Aparamattha-sĩla.) 

(e) Morality of arahats, etc. 16 which is puriíied through subsidence of the fires of 
deíilements is called Patippassaddhi pãrisuddhi Sfla. 

Again: 

(2) Morality is of five kinds: 

(a) Pahãna-sĩla 

(b) Veramani-sĩla 

(c) Cetanã-sĩla 

(d) Samrata-sĩla 

(e) Avitikkama-sĩla 

(a) Morality observed by abandoning killing, etc. is called Morality of abandoning 
(Pahãna-sĩla). (Here ‘etc.’ covers not only the wrong deeds of stealing, sexual misconduct 
and so on but also abandoning of everything that ought to be abandoned through successive 
stages of meritorious deeds. In terms of Abhidhamma, ‘abandoning’ ( pahãna ) means a 
group of wholesome consciousness together with their mental concomitants which are 
characterised by their íunction of abandoning everything that is to be abandoned wherever 
necessary.) 

(b) Morality observed by abstaining from killing, etc. is called Morality of abstention 
(Veramani-sĩla). In terms of Abhidhamma, it is a group of vvholesome consciousness 
together with their mental concomitants headed by vi ra í i cetasika. 

(c) Morality observed by volition which associates avoidance of killing, etc. with 
consciousness is called Morality of Volition (Cetanã-sĩla). 

(d) Morality observed by preventing thoughts of wrong deeds, such as killing, etc. from 
deíiling the mind is called Morality of Restraint (Samvara-sĩla). In terms of Abhidhamma, 
it is a group of wholesome consciousness together with their mental concomitants headed 
by sati cetasika. 

(e) Morality observed by not committing wrong deeds, such as killing, etc. is called 
Morality of Non-transgression (Avitikkama-sĩla). In terms of Abhidhamma it is wholesome 
consciousness together with their mental concomitants. 

(These five kinds of morality beginning with Pahãna-sĩla are not separate ones like 
other sets of sĩla; observance of one, e.g. Pahãna Sĩla, by abandoning killing, etc. 
means observance of all the remaining ones as well.) 

Defilement and Purification of Morality 
(6) WHATIS DEFILEMENT OF MORALITY? 

(7) WHATIS PURIEICATION OF MORALITY? 


14. To break sĩla means to die without becoming an arahat. 

15. “Sĩla intact” means passing away only aíter attaining arahatship. 

16. Here 'etc'. means reíers to other Enlightened Ones, namely, Paccekabuddhas and 
Sammãsambuddhas. 
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In answering these questions, Deíilement and Puriíication of morality should be 
explained together. 

Deíilement of Morality means impairment of morality; and in reverse, non-impairment of 
morality is Puriíication of Morality. 

Impairment of morality may arise through destruction due to gain, fame, etc. or through 
seven minor acts of sexuality. 

To explain íurther: 

Of the seven groups of transgression (ãpatti) 11 , if a sikkhãpada of the first or the last 
group is impaired due to craving for gain, fame, etc. a bhikkhu's sĩla is said to be torn like 
the cloth which is cut at the edge. 

If a sikkhãpada in the middle group is impaired, his sĩìa is said to be rent like the cloth 
having a hole in the middle. 

If two or three sikkhãpadas are impaired serially, his sĩla is said to be blotched like a cow 
having irregular marks of brown, red and other colours on her back or belly. 

If the sikkhãpadas are impaired at intervals, his sĩìa. is said to be mottled like a cow 
having variegated spots of diííerent colours on her body. 

Thus impairment of morality through tearing, rending, blotching or mottling due to gain, 
fame, etc. is Deíilement of Morality. 

Even in the absence of impairment of morality through tearing, rending, blotching or 
mottling, there can be deíilement of morality through seven minor acts of sexuality. 

The seven minor acts of sexuality are expounded elaborately by the Buddha in the 
Jãnussoni Sutta of Mahãyanna Vagga, Sattaka Nipãta of the Anguttara Nikãya. They may 
be mentioned brieíly as follows: 

(i) An ascetic or a brahmin claiming to be leading the noble life does not have actual 
sexual intercourse with a woman, but enjoys being caressed, massaged, bathed and 
rubbed down by her. (He loves to be attended upon in person by a woman.) 

(ii) He does not have sexual intercourse with a woman, he does not enjoy being attended 
upon in person by her, but he enjoys joking and laughing with her. 

(iii) Or else, he enjoys staring and gazing at a woman eye to eye. 

(iv) Or else, he enjoys listening to a woman on the other side of a wall or a fence as she 
laughs, talks. sings or cries. 

(v) Or else, he enjoys recollecting frequently how he has talked, laughed and played with 
a woman íormerly. 

(vi) Or else, he enjoys seeing a householder or his son who possesses five kinds of 
worldly pleasures and who is being served by a host of servants and attendants. 

(vii) Or else, he enjoys longing for a divine abode and leads the noble life with the wish: 
“With this sĩìa, with this practice, with this effort and with this noble life, may I be 
reborn as a great deva or some deva.” 

Thus impairment of morality through tearing, rending, blotching or mottling due to gain, 
fame, etc. and also through seven minor acts of sexuality is Deíilement of Morality. 

Puriíication of morality characterized by non-tearing, non-rending, non-blotching or non- 
mottling of sĩla is brought about: 

(a) by not transgressing any of the sikkhãpadas', 

(b) by taking proper remedial measure whenever there is transgression; 


17. (1) Parajika, (2) Sanghadisesa, (3) Thullaccaya, (4) Pacittiya, (5) Patidesaniya, (6) Dukkata and 
(7) Dubbhisita. 
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(c) by avoiding seven minor acts of sexuality; íurthermore, 

(d) through non-arising of anger, grudge, disparagement, rivalry, jealousy, meanness- 
stinginess, deceit, hypocrisy and such evils, and 

(e) through development of such attributes as fewness of wishes, being easily 
satisíied, practice of austerity, etc. 

These types of morality ịsĩlas), which are not torn, not rent, not blotched and not mottled, 
also assume other names such as, Bhujissa-sĩla because they set one free from servitude of 
craving; Vinnũpasattha-sĩla because they are praised by the wise; Aparãmattha-sũa because 
they are not eííected by craving: “My sTÌa is very pure, it will produce great beneíicial 
results in íuture”, or by wrong personality beliei': “This sĩla is mine; my sĩìa is very pure; 
no one possesses sTÌa like mine”; Samãdhi samvattanika-sĩla because they are conducive to 
advancement towards Access Concentration ( Upacăra-samãdhi ) and Absorption 
Concentration ( Appanã-samãdhi ). 

As stated above, these seven íactors, namely, not torn, not rent, not blotched, not mottled, 
liberating, praised by the wise and not tarnished by craving and wrong view are the íactors 
conducive to puriíication of morality. Only when morality is complete with these seven 
íactors can it develop the aíoresaid two kinds of concentration. Thereíore, a noble person 
wishing to develop these two kinds of Concentration should earnestly endeavour to make 
his sTÌa complete with all these seven íactors. 

(c) The Perfection of Renunciation (Nekkhamma-Pãramĩ) 

Nekkhamma means renunciation which is here synonymous with emancipation. 
Emancipation is of two kinds: emancipation from cycle of existences (samsăra) and 
emancipation from sense-desire (kãma), the íormer being the result of the latter. Only when 
emancipation from sense-desire has been achieved through practice, can one gain 
emancipation from sarhsãra. Of these two kinds of emancipation, it is for the purpose of 
the resultant emancipation (from existences) that the Buddha expounds in the Buddhavamsa 
Text, likening the three States of existence 18 to prisons. 

Essential Meaning of Perfection of Remmciation 

According to the Cariyãpitaka Commentary, Períection of Renunciation, in terms of 
Abhidhamma, is wholesome consciousness together with mental concomitants that arises 
by virtue of emancipation from sense-desire and from the three States of existence. The 
Mahã Niddesa describes two kinds of sense-desire: pleasant objects of sense-desire ( vatthu- 
kãma), and mental deíilement of greed which is desire for pleasant objects ( kiìesa-kãma ). 
With reference to Perfection of Renunciation, emancipation from sense-desire means 
emancipation from both kinds of sense-desire. 

How to be Mindíul to achieve Emancipation 

How to achieve emancipation from bonds of kiỉesa-kãma is explained in the Mahã 
Niddesa Pãli: 


Addasam kama te mulam scinkappa kama jayasi 
na tam sankappayissãmi evam kãma na hohisi. 

o greed, I have seen your source; you arise from my thoughts of pleasant 
objects of sense (Kãma Vitakka). No more will I think of any pleasant object 
of sense. Then, o greed, you will arise no more. 

In this connection, three kinds of wrong thought and three kinds of right thought should 
be understood. The three kinds of wrong thought are: 


18. The three States of exsstence are: (a) Kăma-bhava, the State of sensual existence, (b) Rũpa- 
bhava, the State of fine material existence and (c) Arũpa-bhava, the States of íormless, non- 
material existence. 
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(i) Kãma Vitakka, sensuous thought, i.e. thinking of pleasant objects as desirable things; 

(ii) Byãpãda Vitakka, hateíul thought, i.e. thinking of harming others, and 

(iii) Vihimsã Vitakka, cruel thought, i.e. thinking of torturing others. 

The three kinds of right thought are: 

(i) Nekkhamma Vitakka, thought of renunciation, i.e. thinking of emancipating oneselí 
from sensuous objects. 

(ii) Avyapada Vitakka, thought of hatelessness, i.e. thinking of others with loving- 
kindness. and 

(iii) Avihimsã Vitakka, thought of non-violence, i.e. thinking of others with compassion. 

The source of greed ( kilesa kãma), on close examination is íound to lie in sensuous 

thought (Kãma Vitakka) which is one of the three wrong thoughts. As long as one keeps on 
thinking of sensuous thought, greed continues to multiply and there is no emancipation 
from that mental deíilement of greed. Only when one ceases to think of pleasant objects of 
sense-desire, greed will not arise and one achieves emancipation. Thereíore, as stated 
above, one should be mindíul to be free from mental deíilement of greed. Just as freedom 
from sense-desire leads to íreedom from cycle of sarhsãra, even so, making eíĩorts to free 
oneselí from greed results in íreedom from pleasant objects of sense-desire. 

The characteristics, íunctions, maniíestations and proximate causes of this Perfection of 
Renunciation and of the remaining ones are dealt in the Chapter: On Miscellany. 

Relation between Renunciation and The Life of A Bhikkhu 

The Cariyapitaka Commentary deíines ‘ nekkhamma“Nekkhammam pabbajja-mũlakam.” 
This deíinition can be interpreted in two ways: “Emancipation has a bhikkhu's life as its 
cause,” and “Emancipation is the cause of a bhikkhu's life.” The 1'irst interpretation, 
namely, a bhikkhu's life as a cause of emancipation is in consonance with the narration in 
the Mahã Janaka Jãtaka. King Mahã Janaka fữst acquired requisites of robes, a bowl etc. 
without the knowledge of his Queen, lesser Queens and royal attendants and he then went 
up to the upper terrace of his palace and became a bhikkhu; thereaíter, he renounced the 
world. In this instance, the Bodhisatta Mahã Janaka became a bhikkhu beíore he made the 
renunciation. Thereíore, it may be said that the bhikkhu's life is the cause and renunciation 
is the effect. 

The second interpretation, namely, emancipation as a cause of bhikkhu's life, is in 
consonance with the stories of Sumedha the Wise, the Hatthipãla brothers, etc. Sumedha the 
Wise, íirst went íorth and reaching Dhammika Mountain, íound a dwelling place readily 
prepared by Sakka, King of Devas. Then only he became a bhikkhu. Similarly, the 
Hatthipala brothers went íorth first and when pursued by the whole country led by royal 
parents, they became bhikkhus. Thereíore, it may be said renunciation of Sumedha the 
Wise, Hatthipãla brothers etc. is the cause and the bhikkhu's life is the effect. 

The Cariyãpitaka Commentary gives the exposition in accordance with the íirst 
interpretation. (This is mentioned in detail in the Chapter: On Miscellany.) Though 
Sumedha the Wise, the Hatthipãla brothers, etc. renounced the world Tirst and became 
bhikkhus afterwards, they did so only because they wanted a bhikkhu's life. Thereíore, even 
though renunciation took place first, it may be said that a bhikkhu's life which follows later 
is the real cause. (For example, to construct a building, the wood is cut íirst. Although 
cutting of wood precedes construction, the wood is cut with the intention of constructing 
the building, Thereíore, it should be said the desire to build the building is the cause and 
cutting of the wood is its effect.) 

Five Kinds of Forest Dwelling 

As expounded in the Vinaya Parivãra Ekuttarikanaya pancaka and Upãli Paíỉha, Dhutanga 
Vagga, íorest dvvelling is of five kinds: 

i) Dwelling in the íorest because of stupidity, dullness of mind, not knowing the 



THE GREAT CHRONICLE OF BUDDHAS 
advantages and their causes; 

ii) Dvvelling in the íorest with an evil desire, “If I go and dwell in the íorest, people will 
support me generously as a íorest dweller”; 

iii) Dvvelling in the íorest because of insanity; 

iv) Dwelling in the íorest because the practice is praised by the Buddhas and the 
virtuous; and 

v) Dvvelling in the íorest because one has few wishes, contentment and such virtues. 

Only the last two of these kinds of forest dwelling are praiseworthy. 

Períection of Renunciation is not a matter of where one lives. Deíilement of sense-desire 
( kiìesa-kãma ), craving for pleasant sensuous objects, is liable to arise anywhere. This 
deíilement of sense-desire should be eradicated wherever it appears and not be permitted to 
thrive. Emancipation from deíilement of sense-desire by eradication in this way is the true 
characteristic of renunciation. 

As for Emancipation from pleasant objects of sense-desire, there are examples of 
Sumedha the Wise, the Hatthipala brothers etc. who went íorth as far as the Himalayas. 
Thereíore, it may be asked whether it is necessary for those who wish to fulfil Períection 
of Renunciation (Emancipation from pleasant objects of sense-desire) to go forth as far as 
the Himalayas. One should do so if possible, or if one wishes to or if circumstances íavour. 
In the Jãtaka Stories concerning renunciation, the majority went forth up to the Himalayas. 
They did so as circumstances were íavourable to them. 

According to the Maghadeva Jãtaka of the Ekaka Nipata and the Nimi Jãtaka of the Mahã 
Nipata, the continuous line of rulers numbering eighty-four thousand, beginning with King 
Maghadeva to King Nimi, went íorth from household life to homeless one as soon as a 
single hair on the head turned grey. However, none of them went up to the Himalayas. 
They repaired only to the royal mango grove near their Capital City of Mithila. It is said that 
by strenuous practice of meditation they attained jhãnas and vvere reborn in Brahmã realms. 
It is evident from these stories that, although not travelling as far as the Himalayas, just 
leaving the place, where mental deíilement of greed thrives, is suííicient for successíul 
íulíilment of Períection of Renunciation. The eighty-four thousand kings such as 
Maghadeva completely abandoned their luxurious palaces, and by living in the mango 
grove, their Períection of Renunciation was íulíilled. 

Thereíore, Períection of Renunciation can be íulíilled by anyone who abandons 
completely the place where his mental deíilement of greed ílourishes and vvithout 
establishing such new resorts, dwells in a suitable place free from such deíilement. 

Two Kinds of Renunciation 

Renunciation of Bodhisattas is of two kinds: 

(i) Renunciation when they are young (and single), and 

(ii) Renunciation when they are old (and married). 

Sumedha the Wise, the Hatthipãla brothers, etc. renounced the worldly life to escape 
from (bonds of) pleasant objects of sense-desire, namely, luxuries of their palaces or 
homes. Although the Jãtakas rcícrrcd to them as examples of those who fulfilled the 
Períection of Renunciation, they were then mere youths still unmarried. They were 
possessors of pleasant objects of sense-desire, but it may be said that their ties to them 
were not so strong. Only older people living a household life with wife and children are 
tightly bound with these íetters of vatthu-kãma. In this connection, it may be said that 
renunciation by old married people is more diíTicult than that by younger persons. But 
some could point out that the renunciation by the Bodhisatta Prince Temiya, made at a time 
when he was only sixteen and unmarried was really an arduous one. But his dilTiculty arose 
not from the bonds of pleasant objects of sense-desire but from the great troubles of having 
to pretend to be cripple, deaf and dumb to make his renunciation possible. Thereíore, 
although he íaced much difficulty when contriving to make his renunciation, when he 
actually did so, he encountered little diííiculty because he had only few íetters of pleasant 
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objects of sense desire. 

The Atthasãlini gives, in the chapter on Períection of Renunciation, full accounts of 
pãramĩ fulfilled by the Bodhisatta when he was Prince Somanassa, Prince Hatthipãla, 
Prince Ayoghara, etc. in innumerable existences. The Commentary gives the special names 
of Paramattha Pãramĩ, Supreme Períection, to the Períection of Renunciation fulfilled by 
King Cũla Sutasoma. 

In the case of Prince Somanassa, Prince Ayoghara, Prince Hatthipãla, and Prince Temiya, 
they were youthíul persons at the time of their renunciation. Renunciation by King Mahã 
Janaka was more difficult than theirs because he was an older and married man. He became 
a bhikkhu without the knowledge of his Queen, lesser Queens and royal attendants. And 
only at the time of renunciation that he íaced diííiculty, as he was pursued by his Queens 
and retinue to persuade him to return to them. They had not taken any measures to ensure 
that he would not go íorth as a bhikkhu or renounce the worldly life. 

As for the eighty-four thousand kings, such as Maghadeva, they openly and publicly 
declared their intention to renounce. In spite of the entreaties of their íamilies, they reíused 
to yield and made their renunciation. But they did not go very far. They dwelt in their own 
mango groves near their palaces. 

In contrast to them, King Cũla Sutasoma announced his intention of leaving the world as 
he was deeply stirred by spiritual sense of urgency on seeing a grey hair on his head. 
Although his Queens, royal parents and the assembled citizens prayed in tears to him to 
give up his plan, he remained firm and indifferent to their earnest pleas and went away till 
he reached the Himalayas. Thereíore, renunciation of King Cũla Sutasoma was far more 
powerful than those of King Maghadeva, etc. On this account, the Commentator has 
described the Períection of Renunciation íulíilled by King Cũla Sutasoma as of the highest 
type, Paramattlm Pãramĩ. 

(d) The Períection of Wisdom (Pannã-Pãramĩ) 

Three Kinds of Wisdom 

The Vibhanga of the Abhidhamma, in the section on Nana Vibhanga, mentions three 
kinds of Wisdom (pannã ): 

(a) Cintãmaya Pannã, 

(b) Sutamaya Pannã, and 

(c) Bhãvanamaya Paíínã. 

(a) Knowledge of various kinds, whether low or noble, including various craíts and 
proíessions, etc., which are acquired through one's own reasoning and not through asking 
others or hearing about it from others, is called Cintãmaya Pannã ựcinta ’ - thinking; ‘ mãyă ’ 
- formed of; hence, literally, wisdom íormed of thinking.) 

This kind of vvisdom includes not only thoughts on mundane affairs but also on 
things concerning Dhamma matters. Thereíore, it comprises the knowledge of 
ordinary worldly things, such as carpentry, agriculture, etc., as well as the 
knowledge of things of Dhamma nature, such as Generosity, Morality, 
Concentration and Vipassanã Insight Meditation. The Omniscience ( sabbannuta- 
nãna) of the Buddhas may even be called Cintãmaya Paíínã, if one wishes to do so, 
because the Bodhisatta, Prince Siddhattha, had thought out by himselí the practice 
leading to Omniscience without hearing of it from anyone and became Omniscient. 
However, Wisdom as the íourth Períection to be íulíilled by the Bodhisatta should 
be considered as only the group of íundamental knowledge necessary for the 
attainment of knowledge of the Path and Fruition State and Omniscience. We are 
not concerned here with the group of Wisdom, which is acquired in the íinal 
existence of a Bodhisatta, entitling him to Buddhahood. Bodhisattas, íulíilling the 
Períection of Wisdom before the last life, practised only up to the first part of the 
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ninth stage ( sankhãrupekkhã-nãna, ‘Knowledge of Equanimity about Formations’) 
out of the ten stages of Vipassanã Insight. The íinal part of this sankhãrupekkhã- 
năna leads on directly to the knowledge of the Path. So, Bodhisattas do not attempt 
to go beyond the íirst part until their last life, for should they do so, they would 
have accordingly attained magga-phaìa and become ariyas and passed into 
Nibbãna in those existences; they would not become a Buddha though. Thereíore, 
it should be noted that as a Bodhisatta, the Períection of Wisdom is íulíilled only 
up to the íirst part of the sankhãrupekkhã-nãna. 

(b) Knowledge gained by listening to the wise who talk either on their own or at one's 
request when one is unable to think out or reason by oneselí is called Sutamaya Panííã. 
ỰSuta’ - hearing, ‘mặyã’ - íormed of; hence, wisdom íormed of hearing.) Like Cintãmaya 
Paíínã, this kind of wisdom is of very extensive nature. The only diííerence between the 
two is that in the íirst, wisdom is gained through one's own thought or reasoning and in the 
second by hearing from others. 

(c) The kind of Wisdom gained at the time when one is actually experiencing the jhãna or 
phaỉa States is called Bhãvanamaya Panííã. 

The Abhidhamma Vibhanga, in the Chapter on the Nãna Vibhanga, gives types of 
wisdom in groups of one kind, two kinds, etc. up to ten kinds. 

All these groups of wisdom, however, may be taken as Corning under the three types of 
wisdom given above. For example, in the Vibhanga, aíter the group of the three kinds of 
wisdom, namely, Cintãmaya, etc. are enumerated Dãnamaya Pannã, Sĩlamaya Panííã and 
Bhãvanamaya Pannã. Dãnamaya Paíínã is wisdom íormed of generosity. Volition 
associated with generosity is of three kinds, namely, volition that arises beíore, volition 
that arises during and volition that arises aíter the oííering. The wisdom associated with 
these volitions in each case is Dãnamaya Paníĩã. Similarly, in the case of observance of 
morality, wisdom that arises with the intention: “I will observe the precepts”, wisdom that 
arises while observing and wisdom that arises on retlection after observing the precepts, all 
three are Sĩlamaya Pannã. 

If the Dãnamaya Pannã and Sĩlamaya Pannã have been deduced through one's process of 
thinking and reasoning, then it is to be classed as Cintãmaya Pannã ; if it has been gained 
through hearing from others, they are to be included in Sutamaya Pannã. Other kinds of 
wisdom can similarly be classiíied under the same three heading of Cintãmaya Paíĩnã, etc. 

The teaching “ paripucchanto budham janam paíĩnã paramitam gantvã — accomplishing 
the Períection of Wisdom by learning from the wise,” in the Buddhavamsa clearly indicates 
that the Buddha regards the Sutamaya Pannã as the basic wisdom. This is because in this 
world, one, who has not yet acquired basic wisdom, cannot know any thing through 
thinking it out for himselí; he has to learn it íirst from the wise by listening to them. 
Thereíore, the Buddha has expounded that one, who wishes to fulfil the Períection of 
Wisdom, should first acquire knowledge from the wise beíore he has any basic wisdom. 

In brieí, Wisdom through hearing (Sutamaya Pannã) should be acquired bcíore Wisdom 
through thinking (i Cintãmaya Pannă). 

The Commentaries such as the Atthasalini describe the innumerable lives of the 
Bodhisatta, for example, as the wise men Vidhura, Mahã Govinda, Kudala, Araka, Bodhi 
the Wondering Ascetic, Mahosadha, etc. when he had to fulfil the Períection of Wisdom. 
In these lives, the Bodhisatta had already acquired basic wisdom; he also possessed 
thereíore Cintãmaya Pannã. As his basic wisdom was already great enough, acquiring 
Sutamaya Pannã was no longer his chieí concern in those existences. 

Four Kinds of Kavi 

The Catukka Nipãta of the Anguttara Nikãya describes four kinds of Kavi: 

(1) Cinta kavi 

(2) Suta kavi 

(3) Attha kavi 
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(4) Patibhana kavi 

(The term kavi is derived from the root, ‘kava’ which means ‘to praise’; so a person who 
praises things worthy of praises is called kavi meaning a ‘wise person’.) 

(1) One who is capable of knowing a given matter by thinking it out for himselí is called a 
Cinta kavi, a wise man of original thinking. It is the province of such persons to sing 
verses lauding those deserving praise. Thus Cinta kavi is one who composes poems 
relying solely on his own thinking. 

(2) One who puts into verse what one knows through hearing is called a Suta kavi. 

(3) One who does not know through his original thinking or through learning from others 
but interprets the meaning of a difficult point based upon the knowledge he already 
possesses of similar problems is called an Attha kavi, a wise man who explains 
meaning. He writes verses based on a given subject-matter. 

(4) One who, without having recourse to thinking out himselí or listening to others or 
reíerring to what is already known, has the ability to penetrate at once the meaning of 
a given subject is called a Patibhana kavi, a wise man of ready speech (like the 
Venerable Vangisa Thera during the Buddha's time). 

The Nature of Wisdom 

Wisdom is a separate mental concomitant, one of the ultimate realities. In the 
Dhammasangani, various names, such as pannindriya, panĩiã, pạịãnană, etc. are given to 
wisdom, because it is the characteristic of the Abhidhamma to give complete details of 
everything that should be taught about each subject. The Principal term for wisdom is 
‘'pannindriya made up of ‘panna and ‘indriyá’. 

It is called Paníĩã (Wisdom), because it is conducive to understanding in all aspects the 
Four Truths or the Three Characteristics of impermanence (anicca), suííering (i dukkha), 
and non-self (anatta). 

It is called íaculty ( indriya ), (controlling or governing) because it can overcome 
ignorance ( avijjã ) and delusion ( moha ) or because it dominates in understanding the real 
nature. Pamĩã (wisdom), has the characteristic of creating light. Just as darkness is 
dispelled as soon as light appears in a dark room, even so, where ignorance blinds us, as 
soon as wisdom appears, ignorance is dispelled enabling us to see clearly. Thereíore, the 
Buddha has said: “Pannã samã ãbhã natthi — There is no light like wisdom”. 

Wisdom has the characteristic of perceiving things with discrimination. Just as a clever 
physician discerns which food is suitable for his patient and which food is not, so when 
wisdom arises it enables one to distinguish between what is meritorious and what is not. 

Wisdom also has the characteristic of penetrating the real nature as it is. It may be 
likened to an arrow which, shot by a clever archer, penetrates the target unerringly. 

An important point to note with regard to this characteristic of wisdom: Genuine 
vvisdom is knowing a thing as it really is and such a knowledge is blameless. That 
is why in the Abhidhammattha Sangaha. the mental concomitant of wisdom (Pannã 
Cetasika ) is included in the ‘BeautiíuT (. Sobhana ) types of mental concomitants. 

Sulasã Jãtaka in Brief 

Questions arise concerning vvisdom with reíerence to the action of Sulasã in the 
Sulasã Jãtaka of the Atthaka Nipãta. In Bãrãnasĩ, a prostitute by the name of Sulasã 
saved the life of robber Suttaka who was about to be executed. She made him her 
husband and they lived together. Wanting to possess her jewellery, the robber 
persuaded her to put on her jewelled ornaments which worth one lakh of money 
and went up a mountain with him. On reaching the top of the mountain, he told her 
to take off all her jewelleries and prepared to kill her. Then Sulasa thought to 
herselí: “He is sure to kill me, I must strike íirst and kill him by a ruse.” So she 
begged him: “My dear, even though you are going to kill me, I lose no love for 
you. Nearing my death, may I pay my respects to you from the four quarters, i.e. 
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ííont, back and the sides.” Not suspecting her stratagem, the robber allowed her to 
do so. Aíter paying respects to the robber, who was standing on the edge of a 
precipice, from the front and the sides, when she went behind him, she pushed him 
over the precipice with all her might and killed him. 

The Bodhisatta, who was a deva then, living in the mountain remarked: “Na hi 
sabbesu thãnesu puriso hoti pandito; itthipi pandito lioti tattha tattha vicakkhanã. - 
- Not in all circumstances is the man the wise one: woman is also wise and far 
sighted.” 

Some raise the question as to whether it is proper for the Bodhisatta Deva to praise Sulasa 
as being wise. Sulasa's intention to kill the robber is a matter of committing the wrong deed 
of killing and cannot be associated with pannã cetasika. 

In reply to that, some say that Sulasa's knowledge was not true pannã. Of the three kinds 
of knowledge, namely, knowledge through perception (sanna), knowledge through 
consciousness (vinnãna). and knowledge through wisdom ( pannã ). Sulasấs was knowledge 
through consciousness only, that is to say, through exercise of imagination. That knowledge 
through consciousness has been reíerred to, here, as pannã. 

Others wrongly assert that of the two views: wrong view ( miccha ditthi) and right view 
(sammã di tị hi); Sulasã had wrong view and the Bodhisatta Deva was reíerring to her view 
as pannã and not praising her because of the íaculty of wisdom, and, thereíore, it is not 
against Abhidhamma. 

Both these answers, taking consciousness (yinnãnà) and view ( ditthi ) as wisdom ipannã) 
contrary to the principles of Abhidhamma, are entirely wrong. 

Sulasa's knowledge that she would win the robber, if she adopted a ruse was true 
knowledge and was, thereíore, wisdom. One should not doubt whether genuine wisdom can 
be involved in matters connected with evil actions. For example, it is blameless to know 
discriminatingly about alcoholic drinks which should not be indulged in and which lead to 
immoral actions, as to which ones contain more or less alcohol, how much does each cost, 
what will happen if one drinks them etc. It begins to be immoral only from the moment 
one thinks of drinking the intoxicant. 

Similarly, one can make a thorough study of all the various views and belieís in the world 
without any exception, diííerentiating between what is correct and reasonable and what is 
wrong. Thus, studying and getting to know about them as they really are, whether right or 
wrong, is entirely íaultless. Only when one misconstrues a wrong view to be right is one at 
fault. 

So in Sulasa's case, knowing: “I will win over him, if I use a ruse” is knowing rightly; it 
is knowing through wisdom and thereíore blameless. But, since the moment of her decision 
to kill her husband by means of a stratagem, her action had become blameworthy, immoral. 
It is only with reíerence to the correct knowledge which initially arose in her, beíore the 
deed of killing, that the Bodhisatta Deva praised, saying she was wise. 

As has been said above, we should distinguish clearly between the knowledge about evil 
on one hand and the commission of evil such as killing on the other. If one persists in the 
belieí that knowledge about evil is not true wisdom, one would make the error of thinking 
that the great Omniscience of the Buddha itselí is not free from blemish. 

Through His supreme Wisdom, the Buddha knows all there is to know, everything moral 
or immoral; hence the name of Omniscience. If true Wisdom has nothing to do with 
anything evil, then the Buddha would have no knowledge whatever of evil things; indeed, 
the Buddha’s Wisdom is very extensive, iníinite and is thus known as Omniscience. 

In brief, the Buddha knows everything, good or evil. But since He has uprooted all latent 
deíilements, He has no desire to commit anything evil, not to say of the actual deed. Thus 
reHecting on the attributes of knowing everything that is evil, of having abandoned what 
should be abandoned and of reíraining from doing any evil, we should develop íaith in the 
Buddha. 

Again, we should also examine the story of Mahosadha the Wise as described in the 
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Mahosađha Jãtaka. In this story, Culani Brahmadatta with rulers of his vassal States 
surrounded and attacked the royal City of King Videha, who had as his right-hand man, 
Mahosadha the Wise. Mahosadha master-minded the deíence of the City by devising 
various stratagem to deceive the enemy hordes, to break down their morale and íinally to 
force them to retreat to all directions in a disorderly rout. Should we opine that deceptive 
measures adopted by Mahosadha, not being moral undertaking, do not count as Wisdom, 
there would be no occasion for the Bodhisatta to fulfil the Períection of Wisdom. As a 
matter of fact, all the strategic devices employed by Mahosadha are the Products of the 
Bodhisatta's Wisdom. The Buddha has thereíore speciíically mentioned the story of 
Mahosadha as an example of how the Bodhisatta had íulíilled his Períection of Wisdom. 

In view of what has been said, it should be noted that in the story of Sulasa, the Mountain 
deva praised Sulasa as a wise person because she indeed had Wisdom. 

(This is an explanation on doubtíul points with regard to characteristics of Wisdom.) 

The Kinds of Wisdom 

The definition of ‘wisdom’ given in the Commentaries, such as the Atthasalini, etc. as the 
knowledge of or the knowledge leading to full comprehension of the Four Noble Truths 
and the Three Characteristics reíers to the highest ( ukkattha ) type of Wisdom. There are 
also certain types of Wisdom which are much lower. 

The Commentary on the Abhidhamma Vibhanga, in expounding on Cintãmaya Paniíã and 
Sutamaya Panííã, describes the kinds of Wisdom involved in ‘manual labour for earning 
one's livelihood’ (kammãyatana) and in ‘skills for earning one's livelihood’ (sippãy’atana). 
Each is again divided into two kinds, lower and higher. Carpentry is an example of a lower 
type of manual labour. Farming, trading are of a higher type. Mat-making, weaving, etc. 
are of lower íorms of skill for earning one's living and vvriting, calculating, etc. are higher 
íorms of skill for earning one's living. 

The essential distinction between íorms of livelihood is that when manual labour is 
done for livelihood without taking special training, it is Kammãyatana type and 
when skill for earning livelihood is acquired aíter special training, it is called 
Sippayatana. When special training is for skill in vocal accomplishments it is called 
Vijjãthãna. 

When we discriminate one fire from another, our discrimination is not based on the 
quality of the fuel used for burning but on the quantity of the fuel and we say “a 
small fire” or “a big fire”. So also in the case of vvisdom, discrimination should be 
done not on the basis of the quality of what is known but rather on the basis of the 
degree or extent of what is known and we should speak of wisdom as “weak” or 
“powerful”, in other words, “simple” or “proíound”. We should not restrict 
ourselves to higher íorms of knowledge, as expounded in the Commentary, but 
also recognize the lower íorms also as wisdom. 

Thereíore, one who wishes to fulfil the Períection of Wisdom should do so 
irrespective of the Standard of wisdom, whether low or high, and regarding things 
unknown, one should approach the wise for learning from them. Thereíore, it is 
said in the Buddhavamsa: “ Paripncchanto budham pannaparamitam gantva.” 
meaning “Repeatedly asking the wise, having reached the Períection of Wisdom.” 

Seven Ways of Developing Wisdom 

The Sammohavinodani, Commentary to the Abhidhamma Vibhanga gives seven ways of 
developing wisdom in the chapter on the Foundations of Steadíast Mindíulness 

(Satipatthãna): 

(1) Paripucchakatã — asking the wise again and again. (This is in accordance with the Pãli 
phrase quoted above.) 

(2) Vatthuvisadakữiyã — making objects, both inside and outside the body, pure. (For 
internal cleanliness, one’s hair, nails and beard should not be too long. The body 
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should not be soiled with sweat and dirt. For external cleanliness, one's clothes should 
not be old and bad smelling; one's dwelling should be kept clean. When there is 
impurity inside and outside the body, the wisdom that arises is like the thick ílame 
produced from a dirty wick soaked in the turbid oil of an unclean lamp. In order to 
have clean and bright wisdom, which is like the ílame of a clean lamp, one should 
keep one's body clean both internally and externally.) 

(3) Indriya samatta patipãdanã - bringing the íaculties, such as íaith, etc., into perfect 
balance. 

(There are five facultiesl9 which control consciousness and mental concomitants of 
beings. If the íaith íaculty is too strong, the other four íaculties are bound to be weak; 
consequently, energy íaculty cannot exercise its function of giving support and 
encouragement to exertion; mindíulness íaculty cannot fulfil its task of minding the object 
of attention; concentration íaculty cannot prevent distraction of mind; and wisdom íaculty 
íails to discern. When íaith íaculty is in excess, an attempt should be made to moderate it 
and bring it in line with others either by reílecting on the Dhamma that will normalise it or 
avoiding to reílect on the Dhamma that will promote and strengthen it. 

(If the energy íaculty is too strong, íaith íaculty will not be able to perform its íunction; 
the rest of the íaculties also cannot períorm their respective íunctions. This excess of 
energy should be corrected by developing tranquillity. The same holds true in the case of 
each of the remaining íaculties.) 

What is particularly praised by the wise and virtuous is balancing íaith with 
wisdom, and concentration with energy. If one is strong in íaith and weak in 
wisdom, one will have íaith in unworthy ones to no purpose. (Being weak in 
wisdom, one is unable to discern critically who is deserving of reverence and who 
is not; mistaking what is not true ‘Buddha, Dhamma, Sangha’ for genuine ones, 
one's devotion is then of no avail and íruitless.) Mistaken belieí of those who 
wrongly devote themselves to false Buddha or false Dhamma is not true faith but 
only wrong and harmíul conclusion ( micchadhimokkha ). 

If wisdom is strong and íaith is weak, one will miss the correct path and follow the 
wrong one, which leads to the side of cunning. To bring such a person to the right 
path is as hard to cure as a patient suííering from ill-effects of wrong medicine. 

For example, these are two kinds of giving: (i) gift of volition ( cetanã-dãna ) and 
(ii) gift of material objects ( vatthu-dãna ). A person, who has cunning ways of 
thinking, might consider that it is only volition not the material objects that would 
be íruitíul in íuture; thereíore, it is not necessary to offer material things as dãna; 
gift of volition is suííicient. Such a person who íails to do meritorious deeds of 
alms-giving, because of his cunning, would be reborn in the lower planes of 
existence. 

Only when íaith and wisdom are in balance can one have proper íaith in deserving 
ones and with the absence of cunning, there can develop many advantages. Energy 
and concentration should also be in balance; when energy is weak and 
concentration strong, idleness (kosajja) will result: without any activities but 
assuming an air of calmness as if in good concentration, one is overwhelmed by 
indolence. 

When energy is strong and concentration weak, there will be agitation and 
excitement but no steadiness. Overwhelmed by restlessness ( uddhacca ), one may 
be distracted with the thought: “If this work does not yield any good result as 


19. The five íaculties are íaith, energy, mindíulness, concentration and wisdom; each has its own 
íunction: íaith enables one to give devoted attention to the objcet of reverence; energy gives 
support and encouragement enabling one to exert and strive hard; mindíulness keeps track of the 
object of attention; concentration prevents distraction of mind; and wisdom enables one to see, 
to understand. These íaculties must be kept in balance, for if one is in excess, the others would 
suffer and fail to do their íunctions. 
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expected, it will not be suitable for me. I would abandon it and try something else.” 
When energy and concentration are in equilibrium, idleness (kosajja) and 
restlessness (uddhacca) get no chance to arise. Balancing of these two leads to 
quick attainment of jhãna or Absorption Concentration ( Appannã ). 

However, mindíulness-íaculty can never be in excess; there may be only its 
shortage. In the Text, it is likened to salt, a necessary ingredient of all food 
preparations or to a Prime Minister who attends to all the royal business. 
Thereíore, while maintaining the maximum possible mindíulness, íaculties in each 
of the two pairs, namely, íaith and wisdom, energy and concentration, should be 
kept in períect balance with each other. Excess of any is a disadvantage. In this 
connection, the Venerable u Budh has made the following comment in his Mahã 
Satipatthana-Nissaya: 

Excess of íaith leads to over enthusiasm, 

Excess of wisdom leads to craítiness, 

Excess of energy leads to restlessness, 

Excess of concentration leads to ennui (mental weariness), 

But there is never an excess of mindíulness. 

(4) Duppannapuggala parivajjanam - avoiding persons without wisdom. 

{Dnppanna means an individual who has no wisdom to discern penetratingly such groups 
of Dhamma as the aggregates (khandha), the bases (ãyatana), etc. One should keep oneselí 
far away from such people.) 

(5) Pannavanta puggalasevana - associating with the wise. 

(The wise means persons who are possessed of the fifty characteristics of the knowledge 
of arising and íalling ( udaya bhaya nãna). For details of the fifty characteristics of Udhaya 
bhaya nãna, Patisambhidãmagga may be consulted 20 .) 

Concerning both items no’s (4) and (5), the commentator is only describing the 
developments of the highest (ukkattha) type of wisdom. In item (4), a person vvithout 
wisdom means one who cannot discern penetratingly the group of Dhammas such as 
aggregates and the bases; a person with penetrating knowledge of such Dhammas can only 
be one who is of great wisdom. But there are those, who though not possessing wisdom to 
discern such subtle Dhammas as aggregates and bases, know ordinary matters concerning 
practice of Dhamma: “It is proper to make such oííering; it is not proper to do so. Precepts 
should be observed thus; they should not be observed otherwise.” They also know matters 
concerning worldly living, “This act will prolong one’s life; this act will shorten one's life.” 
Such persons cannot be said to be entirely devoid of wisdom. One should cultivate 
association with them too. 

In item (5) also, by deíining a wise person as one who in possessed of the fifty 
characteristics of the knovvledge of arising and íalling ( udayabbaya-năna ), the 
commentator is reíerring by way of excellence (ukkattha nay à) only to the wise who are 
most highly advanced in Vipassanã Meditation. 

But with regard to acquiring knowledge, the Buddha had expounded in the Buddhavamsa: 
“Taking the example of a bhikkhu going on alms round to all the houses in serial order 
without discrimination, a learner should approach whoever can answer his questions, 
regardless of his social or educational status. Thereíore, he should avoid only a totally 
ignorant one and approach all who can help him in his quest of knowledge.” 

In short, avoiding only those who are completely incapable of answering any questions, 
one should associate with those who can íurnish him with even the slightest iníormation he 
is seeking. 


20. May also see Path of Puriíication by Bhikkhu Nanamoli. Chapter XX para 93-104. 
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According to the Buddhavamsa, in acquiring wisdom, one should first ask and learn from 
the wise to develop wisdom through hearing, Sutamaya paniíã. Then, if one is not clear 
about any point, one should retlect on it and think about it, and thus develop wisdom by 
means of thinking, Cintamaya paníĩã. 

In the Discourse to the Kalamas (Anguttara Nikãya, Tikanipata, Dutiya Pannasaka, 2- 
Mahavagga, 5-Kalama Sutta), the Buddha was told by the Kalamas that many preachers 
visited their place, that all of these visiting preachers praised only their own doctrines, 
denouncing and condemning others and that they had doubt and perplexity as to which 
doctrine to accept and follow. The Buddha's reply to them may be summarized as “you 
should accept the doctrine which you find aíter due consideration to be free of íault.” 

This Discourse shows that one should íirst acquire Sutamaya pannã by listening to the 
talks of preachers. and then think over which doctrine is blameless by using the Cintamaya 
pannã. 

Moreover, in the Patha Jãtaka, Dasaka Nipata, 9-Maha Dhammapala Jãtaka, when the 
great teacher of Takkasĩla went in person to the village of Dhammapala to find out why the 
young people of the village did not die beíore the end of their life span, Mahadhammapala, 
(the village headman) who would be reborn as King Suddhodãna in time to come, replied: 
“We listen to all who come and preach. After listening, we ponder upon their preaching. 
We do not heed what the immoral persons teach, instead we íorsake them. We accept only 
the teachings of the moral ones with which we are delighted and which we follow. 
Thereíore, in our village, the young ones never die beíore the end of their life span.” 

This Jãtaka story also clearly shows that one acquires wisdom íirst by means of Sutamaya 
Nãna, and then accepts only what is coníirmed to be true by Cintamaya Nãna. 

Associating with The Wise 

The expression ‘associating with the wise’ does not mean mere approaching a wise 
person and staying with him day and night. It implies learning and acquiring some 
knowledge from the person who is possessed of wisdom. 

The advice “Do not associate with the fool”, given as one of the Blessings in the 
Mangala Sutta, does not necessarily present staying with a foolish person. One may 
even live with him for the purpose of coaxing and persuading him to the right path. 

In such a case, one is not going against the advice of the Mangala Sutta. An 
example is the sojourn of the Buddha in the Uruvelã Grove in the company of 
ascetics of wrong view (to help them abandon their vvrong path). 

Thus, only when one accepts the view and follows the practices of a íoolish 
person, one is then said to be associating with the fool. Likewise, the advice given 
in the Mangala Sutta exhorting one to associate with the wise is well taken, not by 
merely keeping company with him but only when one acquires some form of 
knowledge (from him), be it only a little. 

(6) Gambhirananacariya paccavekkhana — reHecting on the nature of Dhamma which is 
the resort of proíound wisdom. (Herein, wisdom is like fire which burns all inílammable 
things whether big or small. Depending on the size of what is burning, fire is said to be a 
small fire or a big one. In the same way, wisdom knows everything there is to know; it is 
called small, maniíest or proíound depending on what is known as srnall, maniíest or 
pmíound. The Dhamma which is the resort of proíound wisdom comprises aggregates, 
bases, etc. The wisdom, which arises from the knowledge of these proíound subjects, is 
what is meant by proíound wisdom. Such proíound wisdom is as numerous as there are 
pmíound Dhammas. Analytical review of all these numerous proíound Dhammas leads to 
the development of wisdom.) 

(7) Tadadhimuttata — Having the inclination tovvards developing wisdom. (In all four 
postures of lying, sitting. standing and vvalking one should be only inclined to development 
of wisdom. Having such a mind is one of the causes of developing wisdom.) 

Resume in verse by u Budh: 

(1) Asking again and again, 
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(2) Keeping things clean, 

(3) Having íaculties in balance, 

(4) Avoiding the fool, 

(5) Associating with the wise, 

(6) Pondering deeply, and 

(7) Having the mind bent on development of wisdom constitute seven ways of 
developing of wisdom. 


The Qualities of Wisdom 

(1) When Wisdom takes a predominant place in períorming multiíarious íunctions, it 
acquires the name of Vimamsadhipati, one of the four Predominance-conditions. 

(2) Forming constituent parts of the twenty-two Controlling Faculties are four diííerent 
íaculties which are concerned with wisdom: (a) the Wisdom that is included in the thirty- 
nine mundane consciousness associated with knowledge (lokinãna-sampayutta cỉtta) is 
called Pannindriya; (b) the Wisdom accompanying the consciousness that arises at the 
moment of the íirst stage of Enlightenment ( sotãpatti-magga citta) is known as 
Anannãtannassãmit'indriya; (c) the Wisdom that arises with the Fruition State of Arahatship 
(amhatta-phaìa) is called Annãtavindriya; (d) the Wisdom that is associated with the six 
intermediate supramundane consciousness (that comes between the sotãpanna and arahatta 
stage) is termed Annindriya. 

The Wisdom that should be íulíilled as a Períection is concerned only with mundane 
consciousness; thus it is included in the thirteen kinds of moral consciousness (Kusaìa 
Nana Sampayutta Città) of the thirty-nine lokỉnãna-sampayutta citta. (The non-functional 
consciousness Ợdriya citta) belongs only to arahats; it is not the concern of Bodhisattas 
who are still worldlings; the Resultant Consciousness ( Vipãka cỉtta) arises without any 
special effort as a consequence of one's past kamma. Thereíore, the wisdom that is 
associated with these two types of consciousness does not count as Períection.) Bodhisattas 
concentrate only on the mundane wisdom so as to fulfil the Períection of Wisdom to its 
highest degree. 

In the thirty-seven Constituents of Enlightenment ( Bodhipakkhiya Dhamma) are included 
the five Controlling Faculties Ợndriya), one of which is Faculty of Wisdom ( Pannindriya ); 
this Faculty of Wisdom is of two kinds: mundane and supramundane. The supramundane 
kind is not included in the Períection of Wisdom developed by a Bodhisatta. Only the 
wisdom that is associated with mundane moral consciousness which arises while 
undertaking puriíication of morality and puriíication of mind previous to attainment of 
magga-phala States is the Perfection of Wisdom íulíilled by Bodhisattas. 

(3) Similarly, in the other four constituents of the Bodhipakkhiya are included íactors of 
wisdom (pannã) under different names. Thus in the Five Powers (baìa) it is known as 
Power of Wisdom ( Pannã baìa)\ in the Four Means of Accomplishment ( Iddhipada) as 
Accomplishment by Wisdom (vimansiddhipada); in the Seven Factors of Enlightenments 
(Bojjhaúga ) as Investigation of Dhamma ( Dhammavicaya Sambojjhanga) and in the Eight 
Constituents of the Noble Path ( Aríya-magganga ) as Right View (Samma-ditthi). 

As with Faculty of Wisdom (Pannindriya), these various íactors of wisdom, under 
diíTcrent names, are developed at two different levels: mundane and supramundane. The 
Wisdom that accompanies the supramundane consciousness is not included in the 
Períection of Wisdom as fulfilled by Bodhisattas. It is only the wisdom associated with 
mundane moral consciousness, which arises while undertaking puriíication of morality and 
puriíication of mind previous to attainments of magga-phaìa States, that counts as the 
Períection of Wisdom íulíilled by Bodhisattas. 

Contemplating on these special qualities of wisdom, may you fulfil the Períection of 
Wisdom to its highest possible stage. 
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(e) The Perfection of Energy (Vữiya-Pãramĩ) 

Bodhisatta's Exertion of Energy 

In matters of the Períection of Energy, the Texts give the example of a maned lion whose 
nature is to put íorth maximum effort whether in hunting a rabbit or in hunting an elephant. 
He does not exert less in hunting a rabbit because it is a small animal; nor does he strive 
more in hunting an elephant because of its great size. In both cases, he uses equal degree of 
exertion. 

Following the ways of a maned lion, a Bodhisatta while íulíilling the Períection of 
Energy, does not make less effort for ordinary tasks nor put íorth more energy for more 
arduous ones. He alvvays makes the same amount of maximum exertion, whether the task is 
small or great. 

Deep Impression of Past Exertions on The Buddha 

As a result of the habit of employing uniíorm energy whether attending to big or small 
aííairs in past lives as a Bodhisatta, when He íinally became an Enlightened One, the 
Buddha made equal ellorts when giving discourses. He did not reduce His effort and 
deliver an address casually to a single person; neither did he put forth more energy to 
enable the audience at the extreme end hear Him when addressing a huge assembly as, for 
example, at the time of delivering the First Sermon. He maintained an even voice putting 
íorth equal energy for both occasions. 

Special Glory of the Buddha. The Buddha being blessed with unthinkable majestic glory, 
His voice uttered with uniíorm exertion reaches all who listen. If there is only one person 
listening to Him, only that person hears the discourse. When there are many people, each 
person, whether near or far from the Buddha, hears Him clearly. (When the Chieí Disciple 
Mahãthera Sãriputta gave the Discourse of Samacitta Suttanta, as the audience was very 
large, his normal voice could not reach all of them; he had to make them all hear him with 
the help of his Supernormal Psychic Powers of Accomplishments (/ ddhividha Abhinnana ); 
he had to use the ‘ abhinnã loud-speaker,’ so to say. However, it was not necessary for the 
Buddha to do so to make everyone in the audience hear Him.) This is the special glory of 
the Buddha. 

Every Buddha exerts Himselí to fulfil the Períection of Energy in all His previous lives 
as a Bodhisatta. In addition, in His last birth when He would gain Enlightenment, He 
renounces the world and makes strenuous efforts to practise austerities ( dukkaracaríya ) at 
least for seven days. Having períormed the austerities, as the time draws near for 
Buddhahood, He sits on a Seat of grass at the foot of the Bodhi tree and makes a resolute 
effort with a firm determination: “Let only My skin remain; let only My sinews remain; let 
only My bones remain; let all the blood and Hesh dry up, I will not rise from this Seat until 
I have attained Omniscience ( sabbannuta-nãna ).” 

Through this effort, He developed the Knowledge of Insight as powerful as a thunder 
bolt (Mahã Vajira Vipassanã Nãna) which enables Him to realize íirst, the Law of 
Dependent Origination, followed by the knowledge of the three characteristics of 
impermanence ( anicca ), unsatisíactoriness (dukkha) and unsubstantiality (anatta) in all 
material and mental phenomena (rũpa and nãma). 

Energy ( Vĩríya) like Wisdom ( Pannã ), is a mental concomitant, but whereas Wisdom is, 
as stated beíore, alvvays associated with moral consciousness, energy being a miscellaneous 
type of concomitant ( pakinnaka cetasika ) is associated with both moral and immoral 
consciousness and also of indeterminate type ( abyãkata ) which is neither moral nor 
immoral. Consequently, energy can be wholesome or unwholesome or indeterminate. 
Effort which is wholesome is known as Right Effort ( Sammã vãyãma); effort employed for 
wrong purpose is unwholesome and is called Wrong Effort (Micchã vãyãma). It is only the 
Right Effort which should be cultivated to the íullest extent as the Períection of Energy. 

Right Exertion (Sammappadhhana) 

Right Effort ( Sammã vãyãmà) is also known as Right Exertion (Sammappadhãna). The 
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meaning is the same. In exposition on Sammappadhana of the Abhidhamma Vibhanga, the 
Buddha has explained four kinds of Right Exertion: 

(1) The endeavour to prevent the arising at any time, any place on any object of evil which 
has not yet arisen; or which one cannot recall to mind of having arisen at a certain 
time, at a certain place, on a certain object. 

(2) The endeavour to put away evil that has a risen. 

(As a matter of fact, it is impossible to abandon evil that had already arisen or that had 
arisen and passed away. The evil that had arisen in the past had ceased; it is no longer 
existing. What does not exist cannot he removed. What is to be understood here is that one 
should strive to prevent arising of new evil which is of similar nature to the one that has 
arisen beíore.) 

(3) The endeavour to bring about the arising of the good which has not yet arisen or which 
one cannot recall to mind of having arisen at a certain time, a certain place, on a 
certain object. 

(4) The endeavour to maintain and íurther develop the good that has arisen or that is 
arising. (Here also what is to be understood is that one should strive to bring about the 
repeated arising of the good similar to the one that has already arisen.) 

Eleven Factors of Developing Energy 

The Satipatthana Vibhanga Commentary and the Mahã Satipatthana Sutta Commentary 

describe eleven íactors of development of energy. 

(1) Retlecting on the dangers of lower worlds of existence (Apãya bhaya 
paccavekkhanata). 

Energy will develop in him who reílects thus: “If I am lax in making effort, I may be 
reborn in the realms of misery (apãya). Of the four realms of misery, if I am reborn in the 
realm of continuous suííering ( niraya ), I will suffer intense pains resulting from numerous, 
terrible tortures; or if I am reborn in the animal world, I may be subjected to all íorms of 
ill-treatment by human beings; or if I am reborn in the ghost realm ( peta-loka ), I will be 
tormented by hunger for long periods (of world-cycles) between the appearance of one 
Buddha and of another: or if I am reborn in the demon world (asura ìoka), with my huge 
body, sixty or eighty cubits in length, of bones and skins only, I will suffer from heat, cold 
or winds. In any of these terrible rebirths, I will get no chance of developing the four Right 
Exertions. This life is my only opportunity to do so.” 

(2) Perceiving the beneíits accruing from development of energy (Ãnisamsadassãvitã). 
Energy will develop in him who, reviewing and seeing the advantages of developing 

energy, reílects thus: “A lazy man can never get out of the cycle of rebirths (samsãra) and 
attain the supramundane Paths and Fruition States. Only the industrious can attain them. 
The beneíicial result of making effort is the attainment of the supramundane Path and 
Fruition States which are so diíTicult to realize.” 

(3) Reviewing the path to be tread (Gamanavithi paccavekkhanatã). 

Energy will develop in him who reílects thus: “All Buddhas, Paccekabuddhas and Noble 
Disciples of a Buddha realize their goals by vvalking along the path of industry. Exertion is 
the straight path trod by the Noble Ones. No idle person can follow this road. Only the 
industrious take to this path.” 

(4) Honouring the alms food of devotees (Pindapãtãpacãyanatã). 

This íactor is the speciíic concern of bhikkhus. Energy will develop in him who, 
regarding with esteem and appreciation rích food offered by devotees, reílects thus: “These 
devotees are not my relatives; they give me this alms food not because they want to make 
their living by depending on me; they do so only because of the great merit that accrues 
from giving (to the Sangha). The Buddha does not allow us to eat alms food in a light 
minded, irresponsible manner, or to live an easy-going life. He permits it only for the 
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purpose of practising the Dhamma to achieve liberation from samsãra. Alms food is not 
for the lazy or the indolent. Only men of diligence are worthy of it.” 

(5) Reílecting on the nobility of the inheritance (Dãyajjamahatta paccavekkhanatã). 

Energy will develop in him who reHects thus: “The heritage of the Buddha known as ‘the 

treasures of the virtuous’ to be received by His disciples is of seven kinds: faith ( saddhã ), 
morality (sĩla). learning ( suta ), liberality (cãga), wisdom ( paníĩã ), moral shame ( hirí ), and 
moral dread (ottappa). 

The indolent are not entitled to inherit from the Buddha. Just as bad children, disowned 
by their parents, cannot inherit from them, even so those who are lazy cannot receive the 
‘treasures of the virtuous’ as heritage from the Buddha. Only men of diligence deserve this 
inheritance.” 

(6) Retlecting on the nobility of the Teacher, the Buddha (Satthumahatta- 
paccavekkhanată). 

Energy will develop in him who reílects thus: “My Teacher, the Buddha, is so noble that 
the ten-thousand world-universe shook when He took conception (as a Bodhisatta for His 
last life), when He renounced the world, when He became the Enlightened One, when He 
expounded the First Sermon ( Dhammacakka-pavattana Sutta), when He pcríormed the 
Twin Miracle at Savatthi to deíeat the heretics (titthiya), when He descended from the 
Tãvatimsa deva-world to Sankassa Nagara, when He renounced the Vital Principle 
(Ayusankhãra ) and when He passed into Parinibbãna. Being a true son (or daughter) of 
such a noble Buddha, should I remain care-free and lazy without exerting myselí to 
practise His Teachings?” 

(7) Retlecting on the nobility of own lineage (Jãti mahatta paccavekkhanatã). 

Energy will develop in him who reílects thus: “My lineage is not humble; I am descended 
from (the íirst king) Mahasammata of pure and high caste; I am the brother of Rãhula who 
is the grandson of King Suddhodãna and Queen Mahã Mãyã, who belonged to the House of 
King Okkãka, one of the descendants of Mahãsammata; Rãhula is the Buddha’s son; since I 
have also taken the name of Buddha’s son of Sakya ancestry, we are brothers. Being of 
such noble ancestry, I should not live a life of indolence but exert myselí' to practise the 
noble Teaching.” 

(8) Retlecting on the nobility of companions in the holy life ( Sabrahmacãrimahatta- 
paccavevekkhanatã). 

Energy will develop in him who reílects thus; “My companions in the holy life, the 
Mahãthera Sãriputta and Mahã Moggallãna, as well as eighty Great Disciples, who 
practised the noble Dhamma, have already realized the supramundane Paths and Fruition 
States. I should follow the way of the venerable companions in the holy life.” 

(9) Keeping away from those who are indolent (Kusita puggala parivajjanata). 

Energy will develop in him who avoids idle ones, i.e. those who íorsake all physical, 
verbal and mental activities to lie down and roll in sleep like a python that has eaten its fill. 

(10) Associating with people who are industrious and energetic (Araddha vĩriya puggala 
sevanatã). 

Energy will develop in him who associates himselí with industrious and energetic people 
who are devoted only to their task whole-heartedly. 

Men of dedication ( pahitatta ) are alvvays determined not to leave their eííorts in 
carrying out a set task until success is achieved (or if not successíul until death). 
Those lacking dedication hesitate even beíore beginning a work with the thought. 
"Shall I succeed or not?" While carrying out the work, if the expected goal is not 
easily achieved, he ílinches with the thought, "Even though I carry on with the 
work, I shall not succeed" and thus they stop putting effort. 


(11) Inclination towards development of Energy in all four postures (Tad adhimuttata). 
Energy will develop in him who is intent on and inclined to cultivating it in all four 
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postures of lying down, sitting, standing and walking. 

These are the eleven íactors which develop Energy. 

The Main Foundation of Energy 

The main íoundation of Energy is the emotion of dread (samvega). It is of three kinds: 

(1) Cittutrãsa Samvega 

Disturbance of mind through dread of dangers of elephants, tigers, weapons, such as 
swords, spears, etc. is known as “Cittutrãsa Samvega.” In terms of Abhidhamma, it is 
the mental concomitant of aversion ( dosa ). Through weak aversion arises fear; 
through strong aversion arises aggressiveness. 

(2) Ottappa Samvega 

Dread to do evil is Ottappa Samvega. It is a wholesome type of mental concomitant 
{sobhcina cetasika). 

(3) Nãna Samvega 

Dread that arises as religious emotion through retlecting on cause and effect is 
known as Nãna Samvega. It is the kind of fear of sarhsãra felt by the virtuous. In the 
Texts, Nãna Samvega is described also as the knowledge that is accompanied by 
moral dread of evil. 

(Should one include Dhamma Samvega which is the vvisdom of Arahats that 
arises accompanied by moral dread on seeing the dangers of conditioned 
phenomena, there will be four kinds of Samvega). 

Of these types of saríĩvega, only hũnu samvega should be considered as the main spring 
of Energy. When one sees the dangers of sarhsăra through wisdom and is stirred by moral 
dread, one would certainly work arduously for liberation from these dangers. Without such 
wisdom, one will not work for it at all. 

Even in everyday mundane life, a student who is struck with fear of poverty, that is, one 
who has íĩãna sariivega will work hard reílecting thus: “Without education, I will be faced 
with poverty when I grow up”; another who is not moved by such anxiety, that is, one who 
has no íĩãna sarìỉvega, will put íorth no effort whatever to acquire knowledge. 

Similarly, motivated by fear of poverty, workers assiduously devote themselves to work 
which provides them with necessities of life; whereas those who do not consider for their 
íuture will remain indolent and careíree. It should be surmised from what has been said 
that only năna saríivega can cause the development of Energy. 

But this applies only to the development of Energy which serves as a Períection. As 
already mentioned, there are two kinds of Energy, namely, Energy which is developed for 
a wholesome act and that developed for an unwholesome act. Thĩe energy necessary for an 
unwholesome act is also caused by stirring of emotion (samvega); but it is cittutrãsa 
saríivega and not nãna saríivega that serves as its íoundation. 

An indigent person in need of money will make effort to steal; he cannot take up a proper 
mental attitude (yoniso manasikãra). This is an example of how wrong effort arises through 
unwholesome cittutrãsa saríĩvega. A person who does not possess a proper mental attitude 
will have recourse to wrong eííorts to prevent possible dangers íalling upon him. But a 
person with right írame of mind will not exert to do wrong actions; he always strives for 
good ones. 

Thus, whereas the main íoundation of Energy is the emotion of dread ( saríivega ), it is the 
mental attitude which determines the kind of energy whether wholesome or unwholesome 
to develop. 

As a Períection, unwholesome energy is not to be considered; it is only blameless, 
wholesome energy that is reckoned as a Períection. 

When we consider the four Right Exertions, it would seem that only energy that causes 
wholesome acts serves as a Períection. But, although an effort may not result in wholesome 
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acts, if it is neither a wrong effort nor the kind that would produce unwholesome acts, it 
should be counted as a Períection of Energy. 

As an example of super effort for Períection, the Commentary cites the story of 
Mahajanaka. The Bodhisatta, as Prince Janaka, made effort of swimming for seven days in 
the ocean (when the ship he was travelling in sank). His strenuous endeavour was not 
motivated by a desire to perform wholesome acts or to practise charity, observe morality or 
cultivate meditation. It does not result in arising of unwholesome States such as greed, 
hatred, bevvilderment either and may thus be regarded as blameless. Prince Janaka’s 
supreme exertion, being blameless and being free from unwholesomeness, counts as 
íulíilment of Períection of Energy. 

When the ship was about to be wrecked, seven hundred people on board wept and 
lamented in desperation without making any attempt to survive the disaster. Prince Janaka, 
unlike his fellow travellers, thought to himselí: “To weep and lament in fear when íaced 
with danger is not the way of the wise; a wise man endeavours to save himselí from an 
impending danger. A man with wisdom as I am, I must put íorth effort to swim my way 
through to saíety.” With this resolve and without any trepidation, he courageously swam 
across the ocean. Being urged by such a noble thought, his períormance was laudable and 
the effort he put forth for this act was also extremely praiseworthy. 

Bodhisattas in every existence undertake what they have to do bravely and without 
ílinching; not to say of rebirths in the human world, even when he was born as a bull, the 
Bodhisatta períormed arduous tasks (Pãtha Jãtaka, Ekaka Nipãta, 3-Kuru Vagga). Thus as a 
young bull named Kanha, the Bodhisatta, out of gratitude to the old woman who had tended 
him, pulled five hundred carts loaded with merchandise across a big swamp. 

Even as an animal, the development of Energy as a Períection by the Bodhisatta was not 
slackened; when reborn as a human, the tendency to put forth effort persisted in him. 
Extreme hardships he went through as King Kusa, in his endeavours to win back the 
íavours of Princess Pabhavati (who ran away from him because of his ugly appearance), 
are examples of determined effort, unyielding in face of diííiculties of the Bodhisatta. The 
latent tendency to develop such energy remained with a Bodhisatta throughout all his 
various existences. 

The Life of Mahosadha 

The Texts give the story of Mahosadha to show the Bodhisatta's íulíilment of the 
Períection of Wisdom. But, in that very life, the Bodhisatta also developed the Períection 
of Energy. On the whole, Mahosadha made use of Wisdom as a guide in attending to 
multiíarious duties of his; but once a careíul decision had been made, it was put to 
execution by making continual effort. Such endeavours of Mahosadha, even though they 
were not intended to develop meritorious acts of generosity, morality or meditation, should 
be considered as Períection of Energy since they were made for the welfare of others. 

Mahosadha's Endeavours 

It may be asked whether some of Mahosadha’s endeavours did not cause suííering to 
others. For example, when King CũỊani-Brahmadatta laid siege to Mithilã with 18 divisions 
of his indestructible (akkhobhartĩ) army, Mahosadha devising a stratagem brought about a 
complete rout of the great army, causing much suííering to King CũỊani-Brahmadatta and 
his hordes. Should we not blame Mahosadha then for his attempts to make his opponents 
suffer? 

In ansvver to that: take the simile of scaring a snake which is about to catch a frog. Some 
people take the view that such an attempt is blameworthy because by so doing the frog will 
no doubt get out of harm's way but the snake will go hungry. The Buddha teaches that 
volition is the deciding íactor in such a situation. If one ữightens away the snake in order 
to make it suffer from hunger, it is blameworthy; on the other hand, if one acts only to get 
the frog out of danger without giving any thought to the snake's hunger, it is quite 
blameless. 

Again, in the Questions of King Milinda ( Milindapanha, 4-Mendaka Vagga, 5- 
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Devadattapabbajja panha) the King asked the Venerable Nãgasena: “Venerable Sir, is it not 
a fact that the Buddha knew that Devadatta would create a schism if he was permitted to 
become a bhikkhu. Knowing thus, why did the Buddha admit him into the order? If he did 
not receive admission, he would not be able to cause the schism.” 

The Venerable Nãgasena replies: “O King, the Buddha indeed foresaw that Devadatta 
would create a schism among bhikkhus but He also knew that if Devadatta did not gain 
admission into the Order, he would commit unwholesome acts such as holding ‘wrong 
view with fixed destiny’ (niyata micchãdiịthi ); for which he would suffer worse fate than 
he would for causing schism. Creating the schism would no doubt lead him to miserable 
realms (Apãyà), but there is a time limit for suffering in these realms. Staying outside the 
Order, however, through his unwholesome deeds such a holding ‘wrong views with fixed 
destiny’ he would be doomed to unlimited misery in the realms of intense suííering 
(Niraya). Foreseeing this possible limit to his suffering, the Buddha, out of compassion, 
admitted him into the Order thus mitigating his agony to a certain extent.” 

In the same way, by putting to rout the great army of King CũỊani-Brahmadatta without 
causing suffering to his country, Mahosadha was saving his own country of Mithilã from 
complete destruction. He acted thus to serve the best interest of both and was free of any 
blame. 

The Qualities of Energy 

(1) When Energy takes a predominant place in períorming multiíarious íunctions, it 
acquires the name of Vĩriyadhipati, one of the four Predominance-Conditions (Adhipati). 

(2) It íorms a constituent part of the twenty-two controlling Faculties ( indriya ) and is 
known as Vĩriyindriya. But only the energy that is associated with mundane moral 
consciousness is reckoned as the Períection of Energy. In the five Controlling Faculties 
(indriya ) of the Bodhipakkhiya Dhamma also, the vĩriyindriya, just as in the case of 
pannỉndrỉya, is counted as a Períection, only when it is included in the mundane 
puriíications (of morality and mind). 

Likewise, concerning the four kinds of Right Exertion ( sammappadhãna ) it is only the 
energy included in the mundane puriíication that is considered as a Períection. 

(3) The íactor of Energy included in the Five Powers (bata) is knovvn as Power of 
Energy (vĩriya-balà)', in the Four Means of Accomplishment (iddhipada) as 
Accomplishment by Energy ( vĩriyiddhipãda ); in the Seven Factors of Enlightenment 
(bojjhanga) as Energy Factor of Enlightenment (vĩriya-sambojjhariga) and in the Eight 
Constituents of the Noble Path ( arìya-magganga ) as Right Effort (sammã-vặyăma). These 
various íactors of Energy under diííerent names are reckoned as Perfection of Energy only 
in association with mundane moral consciousness which arises while undertaking mundane 
puriíication. 

Contemplating on these special qualities of Energy, may you fulfil the Perfection of 
Energy to its highest possible stage. 

(f) The Períection of Forbearance (Khantĩ-Pãramĩ) 

The Text exhorts ‘to bear praise and disdain with patience’ (sammãnãvamãnakkhamo). 
One should neither be elated when meeting with pleasant objects nor upset when 
encountering unpleasant objects. It is no tolerance of pleasantness, if we develop greed 
under íortunate circumstances or of unpleasantness if we develop hate under uníortunate 
circumstances. The essential meaning here is: we are truly patient only when íavourable 
situations are íaced without greed; and uníavourable ones without hate. 

However, with regard to the Perfection of Forbearance, the Commentaries generally use 
in illustrative stories the term Períection of Forbearance (Khantĩ-Pãramĩ) only for tolerance 
to acts of physical or verbal aggression by others without giving way to anger. The 
Cariyãpitaka Commentary, expounds in the Chapter on Miscellany: 
“Karunũpãyakosaỉỉapariggahitam sattasankhãrãparădhasahanarh adosappadhãno 
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tadãkãmppavattacittnppãdo khantĩ-pãramitã.” The group of consciousness and its 
concomitants associated with tolerance of wrongs done by others, predominated by the 
mental íactor of non-aversion ( adosa-cetasika ) and grasped by compassion and skill in 
means is called Períection of Forbearance; that is, the group of consciousness and its 
concomitants íormed in such a mode of tolerance to íaults of beings is called Períection of 
Forbearance. 

The Mũla Tikã in commenting on the five restraints (morality, mindfulness, wisdom, 
íorbearance and energy) brieíly explained in the Atthasãlini, deíines the restraint of 
íorbearance as: ‘Khantĩti adhivãsanã; sã ca tatha pavattã khandhã; paníĩãti eke, adoso eva 
vã.’ “Khantĩ ” means íorbearance; that íorbearance is actually the four mental aggregates 
íormed in such a mode of tolerance; some teachers say it is Wisdom ipannã) or only the 
mental íactor of non-aversion. 

Sorne scholars take the view: 

“The exhortation in the Pãli Texts, ‘to bear praise and disdain with patience’ seems 
to imply that one should tolerate praise as well as disdain. But, in actual 
experience, one is liable to be displeased and angry only when one is insulted and 
despised; no one shows such emotions when treated with honour and veneration. 
Thereíore, the term íorbearance should be used only when one shows no anger in a 
situation which would normally provoke anger to many others. 

“To take the Pãli Text exhortation literally is to equate the Períection of 
Forbearance with the Períection of Equanimity, seeing no difference between the 
two.” 

As the authority quoted by these scholars is the aíoresaid Cariyãpitaka 
Commentary and Mũla Tikã, their view may not be set aside. 

It should be noted, however, that íorbearance is considered to be tolerance of 
others' treatment whereas equanimity is indifference towards beings, without hate 
or lo ve. 

The Venerable Ledi Sayadavv in his Mangaìa Sutta Nissaya deíines Khantĩ as “not 
íeeling exalted when encountering pleasantness and remaining patient without 
giving vent to anger when encountering hardships.” This deíinition is in agreement 
with the exhortation ‘ sammãnãvamănakkhamo ’. 

To reconcile the Commentary's exposition and the Text: Bodhisattas are by nature 
serious minded; pleasant experiences or happy circumstances do not make them 
excited with greed; they are accustomed to remain unmoved by them without 
having to make a special effort to discipline their mind. When faced with an 
unhappy turn of events, however, they have to make special endeavour to bear 
them patiently so as to fulfil their Períection of Forbearance. 

Bodhisattas, who are fulfiling the Períection of Forbearance, have to put up with 
both pleasant and unpleasant experiences so as not to develop greed and 
Hence, the exhortation given in the Text, to bear praise without developing greed 
and to tolerate insults and ill-treatments without generating hate. But it is nothing 
strange for Bodhisattas, who are serious minded, to experience pleasantness 
without being moved by greed. Thereíore. the Commentary comments only upon 
tolerance, which is to be cultivated as Períection of Forbearance in unpleasant 
situations which are unbearable to ordinary persons. Viewed in this way, there is 
no disagreement between the exposition in the Commentary and the teaching in the 
Text. 

The Nature of Forbearance 

Forbearance being the group of consciousness and its concomitants led by the mental 
íactor of non-aversion ( adosa cetasika ), which has the characteristics of lack of ill-will or 
anger, is not a separate ultimate reality like Wisdom or Energy. However, When considered 
by itselí as adosa cetasika, it is of course an ultimate reality like Wisdom or Energy. 


1620 



THE ANUDIPANI 


Although íorbearance (khcintt) is non-aversion ( adosa cetasika) every case of non- 
aversion is not íorbearance. The adosa cetasika accompanies every arising of a ‘BeautiíuT 
(sobhana ) type of Consciousness but it is called íorbearance ( khantĩ) only if it serves as a 
deterrent to anger when provoked by others. If the ‘Beautiíul’ consciousness arises due to 
any other cause, the adosa cetasika that accompanies it is not called íorbearance. 

The Venerable Punna’s Forbearance 

The Venerable Punna’s mental attitude serves as a good example of íorbearance one 
should develop. It is, thereíore, briefly described here. Once during the Buddha’s time, the 
Venerable Punna approached and iníormed the Buddha that he would like to go to 
Sunãparanta district and live there. The Buddha said to him: “Punna, the people in 
Sunãparanta are rough and brutal. How would you feel, should they abuse and revile you?” 

The Thera replied: “Venerable Sir, should the people of Sunãparanta abuse and revile me, 
I would regard them as good people, control my temper and bear them patiently with the 
thought: ‘These are good people, extremely good people; they merely abuse and revile me, 
but not assault me with their íists and elbows.’ ” 

The Buddha asked him íurther: “Purina, suppose the people of Sunãparanta assault you 
with their fists and elbows, how would you feel?” “Venerable Sir, I would regard them as 
good people, control my temper and bear them patiently with the thought: ‘These are good 
people, extremely good people; they merely assault me with their fists and elbows but not 
stoned me.’” 

(The Buddha asked him íurther how he would feel if people stoned him, beat him 
with a stick, cut him vvith a sword or even kill him.) 

The Thera replied: “Venerable Sir, I would control my temper and bear them patiently 
with the thought: ‘The disciples of the Bhagavã, such as Venerable Godhika, Venerable 
Channa, etc. (being weary of, and ashamed of and being disgusted with the body and with 
life), had to commit suicide (satthahãmka kamma ); how íortunate I am. I need not kill 
myselí.” The Buddha then approved of his replies and blessed him. (Majjhima Nikãya, 
Uparipannãsa, 5-Salãyatana Vagga, 3-Punnovãda Sutta) 

Again, in the Pãtha Jãtaka, Sattãlisa Nipãta, Sarabhanga Jãtaka, Sakka, the King of Devas, 
asked the hermit, Sarabhanga: 

“O Hermit of Kondanna ancestry, what may one slay without having to repent? 
What may one abandon to gain praise from the virtuous? Whose abusive, harsh 
words should one bear with patience? Give me answers to these questions.” 

The Bodhisatta, Sarabhanga, the Hermit, replied: 

“One may slay anger without having to repent; one may abandon ingratitude to 
gain praise from the virtuous; one should bear with patience abusive, harsh words 
from everyone, whether superior, equal or iníerior; the virtuous call this the 
highest form of patience.” 

Again, Sakka asked: 

“O Hermit, it may be possible to put up with the abusive, harsh words of those 
who are superior or one's equal but why should one tolerate the rude words Corning 
from one's iníeriors?” 

The Bodhisatta answered: 

“One may bear with patience the rudeness of one's superior through fear; or the 
abusive language from those who are equal to ward off danger of rivalry. (Both 
cases are not superior types of patience.) But the wise say that to put up with the 
rude language Corning from one's iníeriors, with no special reason to do so, is the 
supreme form of íorbearance.” 

Sakka's Forbearance 

Once, in a battle between the devas of Tãvatimsa and the asuras , the devas captured 
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Vepacitti, King of the Asuras, and brought him to the presence of Sakka. As he entered or 
left the Assembly, he reviled Sakka with abusive words but Sakka endured him without 
showing anger. (Samyutta Nikãya, Sagatha Vagga, Sakka Samyutta, Vepacitti Sutta.) 

Then Mãtali (Sakka’s charioteer) asked his master why he remained calm, without 
showing any resentment in the face of such insults. Sakka's reply in verse included the 
following extract: 

Sadcitthaparamã atthã, 

Khantyã bhiyyo na vijjati. 

Yo have balavã santo, 

Dubbalassa titikkhati, 

Tam ãhu paramam khantim. 

Of all kinds of interest, self-interest is supreme; and amongst acts that 
promote self-interest, íorbearance is the best. He who being strong himselí 
endures the weak; this the virtuous call the supreme íorbearance. 

Explanation on quotations from the Texts. 

Although the above quotations, from the Sakka Samyutta and Sarabhanga Jãtaka, refer 
particularly to íorbearance to verbal insults, it should be understood that enduring physical 
assaults also is meant. The Texts mention verbal insults because these are more commonly 
met with than physical attacks. 

This is borne out by the example of the aíoresaid story of Venerable Punna which 
included physical ill-treatments in ascending order of grievousness. 

In the Khantivãdĩ Jãtaka also is found the story of Hermit Khantivãdĩ who set an example 
of supreme íorbearance when King Kalabu tortured him, not only verbally but also 
physically, causing him death. 

Anger (akkodha) and Forbearance (khantĩ) 

As has been stated above, íorbearance is controlling oneselí not to resent when being 
attacked by others, either verbally or physically. But there is another form of anger which 
is not connected with verbal or physical wrongs done by others. Suppose a man employs 
someone to do a certain job and the vvorkman períorms it to the best of his ability. But the 
employer is not satisíied with his work and may burst out with anger. If one Controls one's 
temper in such a situation, it is not íorbearance ( khantĩ ), it is just giving no vent to anger 
( akkodha). 

Akkodha and Khantĩ as Kingly Duties 

In the Mahã Hamsa Jãtaka of the Asiti Nipata, Pãtha Jãtaka, the Buddha teaches ‘Ten 
Duties of the King’ (dãsa răga-dhamma ) which include both akkodha and khantĩ. 

In carrying out various orders of a monarch, his executives may have períormed their 
tasks well with the best of intention, but not to his satisíaction. Akkodha as one of the Ten 
Duties of the King íorbids him from giving way to royal anger in such a situation. In 
contrast, khantĩ which is bearing verbal or physical insults without losing temper is laid 
down separately as another Duty of the King. 

Nine Causes of Anger 

There are nine causes of anger which arises in relation to oneselí, to friends, loved ones 
or to one's enemies. It may also arise regarding actions in the past, present or íuture, Thus 
there are nine causes of anger arising with regard to individuals and with regard to time: 

(1) One is angry in relation to oneselí, thinking: “He has caused damage to my interest.” 

(2) One is angry in relation to oneselí, thinking: “He is causing damage to my interest.” 

(3) One is angry in relation to oneselí, thinking: “He will cause damage to my interest.” 

(4) One is angry in relation to one's íricnds, thinking: “He has caused damage to the 

interest of my íriend.” 

(5) One is angry in relation to one's íriends, thinking: “He is causing damage to the 
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interest of my íriend.” 

(6) One is angry in relation to one's íriends. thinking: “He will cause damage to the 
interest of my íriend.” 

(7) One is angry in relation to one's enemies, thinking: “He has promoted the interest of 
my enemies.” 

(8) One is angry in relation to one's enemies, thinking: “He is promoting the interest of my 
enemies.” 

(9) One is angry in relation to one's enemies, thinking: “He will promote the interest of 
my enemies.” 

— Aủguttara Păli, Navaka Nipãta, 1-Pannãsaka. 3-Vagga. 9-Suits — 

Irrational Anger (Atthăna kopa) 

In addition to the above nine causes of anger, one can also become angry if it is raining 
too heavily or too windy or too hot, etc. Losing temper over matters about which one 
should not get angry is called irrational anger ( atịhãna kopa). It is the mental íactor of ill- 
will ( dosa cetasika ) which arises mostly in those having no reasoning ability. To restrain 
such irrational anger ( atthãna kopa) is to remain vvithout anger (akkodha). 

Eight Kinds of Power (Bala) 

In a list of eight kinds of power of the noble and virtuous is included Forbearance. 
(Anguttara Pãli, Atthaka Hipãta, 1-Pannãsaka, 3-Gahapati Vagga, 7-Sutta). The eight kinds 
of power are: 

(1) crying is the power of children 

(2) anger is the power of women 

(3) weapon is the power of robbers 

(4) sovereignty over wide territories is the power of kings 

(5) íinding íault with others is the power of íools 

(6) careíul scrutiny is the power of the wise 

(7) repeated consideration is the power of the learned 

(8) tolerance to wrongs done by others is the power of samanas and brãhmanas. 

Samanas and Brãhmanas 

With reíerence to the terms Samanas and Brahmanas in no. (8) of the above list, it may 
be asked whether samanas are of equal status. 

Outside of the Teaching, ‘ Samarta’ means a recluse. Within the Teaching, it is understood 
as a bhikkhu, a member of the Order, a son of the Buddha. The term ‘Samana’ is thus well 
known and needs no íurther explanation. 

What requires elaboration is the word ‘ Brãhmana The Agganna Sutta of the Pãthika 
Vagga, Dĩgha Nikãya, gives an account of how this appellation ‘ Brãhmana’ comes to be 
used first. 

At the beginning of the world, (aíter humans had lived on earth for aeons) evil ways had 
appeared amongst them and they elected a certain individual to rule over them as ‘the Great 
Elect’, King Mahã Sammata. At that time, some people saying: “The world is being 
overwhelmed by íorces of evil; we do not wish to live in association with people who are 
so corrupted as to be governed by a king. We will repair to the íorest and drive away, wash 
away these evil ways,” went to the íorest and stayed there meditating and being absorbed in 
jhãna. Because they lived in this manner they were called ‘Brãhmanas’. 

‘Brãhmana’ is a Pãli word which means ‘one who has done away with eviT. Brãhmanas 
did not cook their own food; they lived on íruits which had íallen from trees or on alms- 
food collected from towns and villages. They were called ‘Brũhmaụa’ because they led a 
pure, holy life in keeping with the literal meaning of the Pãli word ‘Brãhmaụa’. They were 
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thus Guna brahmanas, that is, brahmanas by virtue of their holy practice. 

After lapse of many aeons, some of these Guna brãhmanas íailed to keep to the practice 
of meditation and absorption in jhãna. They settled down on the outskirts of towns and 
villages; they composed and taught Vedas to those eager to learn them. They no longer 
practised meditation to attain jhãna absorption and to cast off evil. But they still retained 
the name of Brãhmana ; but they were not Guna brãhmanas since they did not possess any 
more, the attribute of holy practice. They could only claim to be Jãti brăhmanas, i.e. 
brãhmanas by birth being descended from the Guna brãhmanas. As they could not practice 
meditation to attain jhãna, they are regarded to be of iníerior class. But with lapse of time, 
writing Vedic books and teaching, they came to be considered as quite respectable and 
noble. Although these brãhmanas by birth would not actually cast off and wash away 
mental deíilements by cultivation of ịhãna. they immersed themselves in the vvaters of 
rivers and streams to deceive people, calling their deceptive períormance as acts of 
ablution to wash away impurities. 

A reíerence to this practice of washing out one's sins by brãhmanas is íound in the 
Bhũridatta Jãtaka. Bhũridatta, King of Nãgas, used to visit the human world to observe 
precepts. On one such visits, he íailed to return to the nãga land at the expected time. His 
two brothers went in search of him. 

(They were able to retrieve him in time from the captivity of a snake charmer who 
ill-treated him. He was betrayed by a brahmin named Nesãda who saw him 
observing precepts on top of an ant-hill.) 21 

His younger brother, Subhoga Nãga, while following the course of the river Yamunã in 
search of him, came across the Brahmin Nesãda who was responsible for his capture by the 
snake charmer. The Brahmin was found immersed in the Yamunã river in order to wash 
out the impurities of his betrayal. 

The Buddha had in mind only Guna brãhmanas when he said that tolerance is the power 
of samanas or brãhmanas. The ascetics of Agganna Sutta, who, wearing white clothes, 
practised to rid themselves of deíilements were ordinary brãhmanas or brãhmanas by birth. 
But when the Buddha made His appearance and started teaching, He described attributes 
only by virtue of which one may be called a brãhmana. In the Dhammapada, the Buddha 
devoted an entire Vagga-Brăhmana Vagga of 42 verses to explain íully the noble qualities, 
possession of which would entitle one to be called a brãhmana. Such brãhmanas are all 
Guna brãhmanas; there is no division of this class. The brãhmanas by birth, however, are 
split into many divisions. 

(The last four Paragraphs dealing with the etymology of which is Myanmar word for 
brãhmana are left out from our translation.) 

(g) The Perfection of Truthíulness (Sacca-Pãramĩ) 

(The opening paragraphs of this Chapter deals with how the Pãli words, ‘Khantĩ’ 
and ‘Sacca’ are adopted with some change in the Myanmar language and how 
Truthíulness is likened in the Myanmar literature to the Morning Star which never 
deviates from its course. We have left them out of our translation.) 

What is to be noted, however, is this: as has been mentioned in the Text, Just as the 
morning star always goes straight without deviating from its course, so one should speak 
straight and truthíully, Such a speech alone means truthíulness. Hence the Commentator 
Buddhaghosa's explanation of the simile of the morning star. 

Two Kinds of Truth 

Truth ( sacca ) is not a separate ultimate principle like wisdom ( pannã ) or energy (vĩriya). 
It is truthíulness without having a trace of íalsehood. It involves such mental concomitants 
as restraint ( virati-cetasika ), volition ( cetanã-cetasika ), etc. As truthfulness varies under 


21. This paragraph is inserted by translators to provide continuity of the story. 
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different circumstances, truth is basically of two kinds: (1) Conventional Truth (Sammuti- 
sacca) and (2) Ultimate Truth ( Paramattha-sacca ). (Only these two kinds of Truth are 
taught by the Buddha; there is no such thing as a third truth; there is no truth other than 
these two in the entire world.) 

Conventional Truth ( Sammuti-Sacca ) 

Of these two kinds, the conventional truth is the truth which agrees with what has been 
named by people. People generally name things according to their shapes. They call a thing 
of this shape a ‘human’, a thing of that shape a ‘buir, a thing of another shape a ‘horse’. 
Again, among humans, one of this shape is called a ‘man’ and one of that shape a 
‘woman\ There are, in this way, as many names as there are things. 

If you call a thing named ‘man’, a 'man', it is a conventional truth; it is conventionally 
correct for you to say so. If you call what has been named ‘man’, a ‘buir, it is not a 
conventional truth; it is not conventionally correct for you to say so. If you reíer to 
someone, who has been named ‘woman’, as a ‘man’, it is not a conventional truth; it is not 
conventionally correct for you to say so. In this way, one should diííerentiate between the 
two truths. 

Ultimate Truth (Paramattha-Sacca) 

That which not only has been named by people but which really exists in its ultimate 
sense is called Ultimate Truth. For example, when it is said, “the thing that knows various 
sense objects is mind ( cittaỴ ’, the knowing principle is an Ultimate Truth because it truly 
exists in its ultimate sense. When it is said, “the thing that changes owing to opposite 
phenomena, such as heat and cold, etc. is matter ( rũpa )”, the changing principle is an 
Ultimate Truth, because it truly exists in its ultimate sense. In this way, mental 
concomitants ( cetasika ) and Nibbãna should also be known as Ultimate Truths, because 
they also truly exist in their ultimate sense. 

Perception (Sannã) and Wisdom (Paníĩã) 

Of the two kinds of truth, the conventional truth is associated with perception; in other 
words, the conventional truth depends on perception. Recognition of things according to 
their respective shapes as one has been saying since one's childhood ‘such a shape is a 
man’, ‘such a shape is a woman’, ‘such a shape is a bull’, ‘such a shape is a horse’ and so 
on, is perception. A person seeing through perception will say: “ ‘There exists a human 
body’, ‘there exists a man’, ‘there exists a vvoman’, etc.” 

The Ultimate Truth is the object of wisdom. In other words, it maniíests itselí through 
wisdom. The greater the wisdom, the more discernable the Ultimate Truth. Wisdom makes 
an analysis of everything and sees its true nature. When it is said “the thing that knows 
various sense objects in mind”, wisdom investigates whether a knowing principle exists or 
not and decides that it does. If there were no such thing as knowing, wisdom ponders, there 
would never be beings; all would have been sheer matter, such as stones, rocks and the 
like. Material things are far from knowing. But all beings do cognize various sense objects. 
When wisdom thus ponders, there maniíests itselí the principle ( citta ) which knows sense 
objects. 

Thereíore, that mind exists, in ultimate sense, is clear to those who think through 
wisdom; the more they think, the clearer they comprehend. But to those who see things 
through perception, it will not be clear; it will remain indiscernible. Because, as has been 
said beíore, perception is a notion of shapes. When you say there is mind, the perceptionist 
may ask, “Is the mind round, flat, or square? Is it a powder, a liquid, or a gas?” But you 
cannot ansvver that it is round, flat, or square nor can you say that it is a powder, a liquid, 
or a gas. If you cannot say anything, he may argue that there is no such thing as mind; 
because if there were such a thing, it must be round, flat or square; it must be a powder, a 
liquid or a gas. To the perceptionist, who is preoccupied with the idea of concrete íorms, 
mind does not exist simply because it does not assume any concrete form. 

Just as the perceptionist cannot see the ultimate truth, so the intellectual cannot see the 
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conventional truth. When the intellectual takes a look at what has been named ‘man’ by the 
perceptionist, he does so with an analytical mind and makes thirty-two portions of this 
person, such as hair on the head, hair on the body, íingernails, toenails, etc. “Is hair on the 
head called man?” “Is hair on the body called man?” The answers to these questions cannot 
be in the affirmative. In the same way, when a similar question on each of the remaining 
portions of the human body is asked, the ansvver will be no every time, If none of these 
portions can be called ‘man’, the intellectual will say, “Well, there really does not exist 
such a thing called man.” 

Conventional truth appears only when it is seen through perception; but when seen 
through wisdom, it disappears; so also the Ultimate Truth, which appears when it is seen 
through wisdom; when seen through perception, it disappears. 

In this connection, what is particularly noteworthy is the fact that Nibbãna is an Ultimate 
Truth. This Ultimate Truth is peace through cessation of all kinds of sorrow and suííering. 
This peace can be discerned only when it is examined by means of Sharp insight but not by 
means of perception. 

The Perceptionist's View 

Nowadays, some people might like to ask: ‘‘Are there in Nibbãna palatial buildings? How 
do those who have passed into Nibbãna enjoy there?” and so on. They ask such questions 
because of their perception of Nibbãna, which as Ultimate Truth lies in the sphere of 
wisdom. 

To be sure, there are no palatial buildings in Nibbãna nor are there any individuals that 
pass into Nibbãna. (Those, who have realized peace of Nibbãna with their attainment of 
arahatship, are no longer subject to rebirth, and their minds and bodies cease to exist when 
complete demise takes place in their íinal existence, like a great flame of fire become 
extinct. Such a cessation is called passing into parinibbãna. No living entity exists in 
Nibbãna.) 

“If that were the case, such thing as Nibbãna would not exist”, the perceptionist would 
say, “It is, thereíore, useless and unnecessary.” In order to encourage him, others would 
assert: “Nibbãna is a place where beings are immortal, assuming special mental and 
physical íorms and enjoying incomparable luxury in palaces and mansions.” Then only is 
the perceptionist satisíied immensely because the assertion agrees with what he has 
preconceived. 

If one looks through perception at something and sees the appearance of its concrete 
form, that is not absolute ( paramattha ) but merely a conventional designation ( paMatti ). So 
also, if one looks through wisdom at something and sees the disappearance of its form, that 
is not absolute either, but merely a conventional designation too. Only when one looks 
through wisdom and sees its true nature, then this is absolute. The more one looks thus, the 
more one sees such reality. Thereíore, Nibbãna, which is just Peace, highly unique 
Absoluteness, should not be sought through perception which tends to grasp form and 
substance. Instead, it should be examined through wisdom which tends to remove form and 
substance and delve into their true nature so that Peace, Nibbãna, maniíests itselí. 

Conventional truth and ultimate truth are both acceptable, each in its own context, as has 
been shown above. Suppose a person takes an oath saying: “I declare that there really exist 
man and woman. If what I have declared is not correct let misíortune beíall me”, and 
suppose another person also take an oath saying: “I declare that there really do not exist 
man and woman. If what I have declared is not correct let misíortune beíall me”, never 
will misíortune beíall either of them. The reason is: though the two declarations are against 
each other, both are correct from their respective points of view. The íormer, correct from 
the point of view of conventional usage, is conventional truth; the latter, correct from the 
point of view of ultimate sense, is ultimate truth. 

Although Buddhas intend to teach only the nature of absolute reality, they do not exclude 
the conventional terms from their teaching. Instead they mention them side by side with 
those of ultimate truth. For instance, even in the First Sermon, though the emphasis is on 
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the two extremes and the Middle Path, it is taught that “The two extremes should not be 
taken up by a recluse,” in which “recluse” is a mere designation. 

Importance of Conventional Designation 

When the Buddha teaches Ultimate Truth, He uses conventional designation wherever 
necessary. He does so not just to make a contrast. For ordinary persons, the conventional 
truth is as important as the ultimate truth. Had the Buddha taught things only in ultimate 
terms, those with proper mental attitude will understand that “whatever exists in the world 
is impermanent, unsatisíactory and unsubstantial,” and they will make efforts to cultivate 
Vipassanã Meditation, which will directly lead them to Nibbãna. 

On the other hand, those with improper mental attitude will hold thus: “It is said that 
there are only aggregates of mind and matter which are subject to impermanence, 
unsatisíactoriness and unsubstantiality in this world. There is no self, nor are there other 
persons. Then there cannot be such things as ‘my wealth, my son, my wife’; nor can there 
be such things as ‘his wealth, his son, his wife\ One can make use of anything as one 
desires. Because there is no such thing as ‘he’, there can be no such thing as ‘killing him’, 
no such thing as ‘stealing his property’, no such thing as ‘doing wrong with his wife’.” 
Thus will they commit evil according to their wild desires. So upon their death, they will be 
reborn in woeful States. To prevent this, the Suttanta Desanã Discourses, are delivered 
embodying conventional terms. The Suttanta teachings thus form eíTective, preventive 
measures for beings from íalling into the four woeful States. 

Besides, the Suttanta teachings lead beings to such happy States as human world, celestial 
world and Brahmã-world, because the virtues, namely, generosity, morality and tranquillity 
meditation, which are conducive to rebirth in those States, are most numerously taught in 
the Suttantas. (For example, to accomplish a meritorious act of generosity, there must be 
the donor, his volition, the recipient and the object to offer. Of these íactors. volition alone 
is an ultimate reality, but the rest are just designations, exclusion of which makes 
generosity impossible. The same is true of morality and tranquillity meditation.) Thereíore, 
it should be noted without any doubt that conventional truth leads to happy abodes as has 
been stated. Exclusion of conventional truth, to say the least, will deter fulfilment of 
Períections which are required for Buddhahood. 

Although it is true that the Buddha’s Teachings of Suttantas alone would make beings 
avoid wrongdoings. Since the Buddha Himselí' has said that there exist ‘I’, ‘he’, ‘mine’, 
‘his’, ‘my wife and children’ and ‘his wife and children’, etc. there is danger of beings 
becoming strongly attached to the wrong notion that there really exist such things and 
becoming gradually removed from the Path, Fruition and Nibbãna. In order to help them 
reach the Path, Fruition and Nibbãna, the Buddha had to teach Ultimate Truth as embodied 
in the Abhidhamma. 

Reasons for teaching Two Kinds of Truth 

The Suttanta's teaching of the existence of individuals and things belonging to them is 
made in agreement with designations which are universally used. But by means of 
Abhidhamma, the Buddha had to remove their wrong notions saying that there is no such 
thing as ‘I’, ‘he’, ‘man’, ‘woman’, etc., thereíore, because of their conventional terms it 
should not be grasped that they really exist; all is but impermanent, unsatisíactory and 
unsubstantial. 

In this way, the Buddha explained that there exist ‘I’, ‘he’, ‘man’, ‘woman’, etc. only as 
mere designations (or as conventional truth), and that these things do not exist in their 
ultimate sense. Hence the need for Him to teach both kinds of truth. 

Natural Truth (Sabhãva Sacca) and Noble Truth (Ariya Sacca) 

Ultimate Truth is of two kinds: (a) Natural and (b) Noble. All the four ultimate realities, 
namely, mind, mental concomitants, matter and Nibbãna, constitute Natural Truth because 
they are real in their absolute sense. 
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In the íield of mundane aíTairs, there are both physical happiness ( sukha ) and mental 
happiness ( somanassa ) which constitute Natural Truth. If one is in contact with a pleasant 
object, because of that touch, there arises happiness in one's person. None can deny saying: 
“No, it is not true.” or “No, it is not good to be in contact with a pleasant object.” Nobody 
can say so because of the fact that one is really happy to be in contact with a desirable 
body as a sense object (itthaphotthabbãrammana). 

Similarly, if one's mind is in contact with a pleasant mind object, one enjoys mental 
happiness. Such a íeeling is called somanassa-vedanã. This is irreíutable because arising of 
mental happiness is a reality. Thus, it should be held that both sukha and somanassa exist 
in mundane affairs. 

Noble Truths (Ariya Sacca): The Noble Truth of Suffering (Dukkha Ariya Sacca) 

In terms of Noble Truth, one does not see either sukha or somanassa in mundane aííairs. 
If one clings to the view that there exist both sukha and somanassa as Natural Truth, one 
cannot be detached from worldly Outlook; one cannot then attain the State of a Noble One 
(ariya ). Thereíore, one who aspires to become an ariya should make eííorts to see that 
mental States called sukha and somcmassa, in terms of natural truth, are all suííering. These 
íeelings called sukka and somanassa are things which cannot remain without change 
íorever; indeed they are subject to change every second. 

Worldlings crave the pleasures of human and divine abodes, wrongly believing them to 
be a source of happiness and delight. They do so because they do not know such pleasures 
are transitory and subject to constant change. They are ignorant of the true nature of these 
pleasures because they have little intelligence but great craving. Such ignorant people will 
look upon them as enjoyable and delightíul beíore process of decay and deterioration sets 
in. But it is in their nature to change and when that happens these people become sad much 
more than they had been happy. 

For example, a poor man will become very happy the moment he hears that he has won a 
lottery prize. Then he starts day dreaming how to spend and enjoy his wealth to make up 
for his íormer poverty. While he is building castles in the air, he lost all his money through 
some misíortune. It may be imagined how much he will be unhappy then. His sorrow at the 
loss of his wealth will be far greater than his happiness on becoming suddenly rích. 

In the íield of worldly aííairs, everything is associated with both enjoyment and sorrow. 
The five sense-pleasures are enjoyable to worlđlings. But the Buddha says that they are 
more of suííering than enjoyment. Unlike worldlings, however, the Buddha’s Disciples do 
not find them enjoyable, much less the Buddha. Yet the Buddha does not say that they are 
totally devoid of pleasantness; he does say that there is little pleasantness but much sorrow 
in them. 

In any situation, the wise and virtuous always consider íirst whether there is íault or no 
fault, but never whether there is pleasantness or unpleasantness. If there is íault, they take 
no interest in it, even if there is pleasantness. They decide it is undesirable to them. If there 
is no íault, they take it to be desirable even if pleasantness is absent. 

Supposing someone is told that he could rule a country as a sovereign monarch just for 
one day; but that the next day he would be executed. Then there will be none who dares or 
desires to rule. From the point of view of a worldling, a Universal Monarch's life for one 
day which has never been enjoyed be lo re. may be entirely attractive. But as there is the 
impending death on the following day which is a great disadvantage, there can be nobody 
who will enjoy one day's life of such a Universal Monarch. 

In the same way, seeing that everything is perishable, the Noble Ones cannot hold 
temporary pleasure, which occurs just beíore it vanishes, as enjoyment. One can become a 
Noble Person only through contemplation that “there is no such thing as happiness in this 
world; everything is impermanent; as there is no permanence, there is no happiness; there 
is but sorrow.” 

Only by developing Insight through contemplation that everything in the world is of the 
nature of suííering, it is possible to become an ariya. The aggregates of phenomena which 
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are the objects of such meditation is called the Noble Truth. In other words, since the 
Noble Ones meditate on this aggregate of mundane phenomena as they really are, it is 
called the Noble Truth. 

The Insight that, in the cycle of existence which are called the three worlds, there is no 
enjoyment at all, but only suííering according to the right view held by those who are 
working for attaining the Noble State and by those who have already attained the same is a 
truth; it is thereíore called the Noble Truth of Suííering. 

In short, the five aggregates of clinging ( panca-upãdãnakkhandha ), also named the 
phenomena of the three mundane planes of existence, are all suííering and that they are 
nothing but suííering. The paíĩca-upãdãnakkhandha are the five aggregates of clinging: the 
aggregate of matter ( rũpa ), the aggregate of íeelings (vedanẩ), the aggregate of perceptions 
(sannã), the aggregate of mental íormations ( sarìkhãra ) and the aggregate of consciousness 
(vinnănà), which form objects of attachments as ‘I’, ‘mine’, ‘myseir. These five 
aggregates are called the Noble Truth of SuíTering. 

The Noble Truth of The Cause of Suffering (Dukkha Samudaya Ariya Sacca) 

The panca-upãdãnakkhandha , which form the Noble Truth of Suííering, do not arise by 
themselves. They have their respective reasons for their arising, the most íundamental and 
important being craving for sense objects. 

In the world, every being is subjected to suííering because he or she is to toil daily for 
essentials of living. And all this is motivated by craving. The more one craves for good 
living, the greater one's suíTering is. If one would be satisíied with simple life, living very 
simply on bare necessities, one's misery would be alleviated to a corresponding extent. It is 
clear, thereíore, that suííering, wrongly believed to be good living, is caused by craving. 

Beings do all kinds of acts for wanting better things, not only for the present life but also 
for Corning existences. When a new birth appears as a result of those acts, the real cause 
for this new birth is íound to be craving that motivates those acts. 

Craving is called the Noble Truth of the Cause of Suííering because it is truly that 
craving, which is the origin of suííering, upãdãnakkhandha, in the new birth. In other 
words, craving is the true cause of the aggregates which form suííering. This Noble Truth 
of the Cause of Suííering (Dukkha Samudaya-Sacca) is also reíerred to, in short, as 
Samudaya-Sacca. 

The Noble Truth of The Cessation of Suííering (Dukkha Nừodha Ariya Sacca) 

Craving called the Truth of the cause of Suííering, like the gum of myaukhnai tree, clings 
to various mundane sense objects, but, like flies which cannot approach burning iron, it 
cannot form an attachment to Nibbãna. 

The reason for this is that the Ultimate Reality, Nibbãna, the Unconditioned Element, is 
unattractive from the point of view of craving. To explain, craving rises from íeeling, as 
the Buddha has stated “vedanã paccaya tanhã” in the doctrine of the Dependent Origination 
( Paticca-Samuppãda ), and accordingly craving owes its existence to feeling. But the 
Unconditioned Nibbãna has nothing to do with íeeling (it is not the kind of happiness that 
is to be felt); it is but peaceíul happiness (santi-sukha). 

Then the question arises: Totally devoid of sensation, can Nibbãna be likeable and 
desirable? 

If somebody asked like this, he does so because he thinks feeling is real happiness or he 
does not consider that peaceíul happiness is real happiness. 

The ansvver is: There are two kinds of happiness; happiness derived from íeeling 
(vedayita-sukha) and happiness derived from peace ( santi-sukha ). Here is a simile: Suppose 
there is a rích man who is fond of food. He expends much to nourish himselí with 
sumptuous delicacies. But a vịịịãdhara (one who is sustained by magical power) may find 
the rích man’s food disgusting, let alone íinding it appetitive, as he is endovved with the 
power of living without eating. When asked: “Of these two, who is happier as far as food 
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is concerned?” A man of craving will say the rich man is happier because he enjoys highly 
sumptuous food whenever he desires while the latter enjoys nothing. They will say so 
because, being overwhelmed by craving, they believe that feeling which stimulates craving 
is something to be esteemed. 

Men of intelligence, on the other hand, will say that the vijjãdhara is happier. The rich 
man, being a man of dainty palate, must go in quest of elaborate foodstuff. Having 
acquired them, he is ílooded with troubles of making necessary preparations 
(patỉsankhãrana-dukkha) and longing for novelty ( ãsã-dukkha ). To enjoy happiness derived 
from íeeling (vedayita-sukha) is to be btirdened with these twin dukkha; there is no escape 
from them. The vijjadhara has no such dukkha; he lives happily having nothing to do with 
food. There is no trace of worries in his happiness, which is absolute. Thus, they will say 
he is happier. 

Men of craving say that the rich man is happier because they do not see any of his 
troubles; what they do see is his enjoyment of food. They have no good impression of the 
peaceíul life of the vijjadhara who need not eat at all. Instead they envy the rich man's way 
of living and want to become rich themselves. In the same way craving has no high opinion 
of and no desire or yearning for santi-sukha (the Unconditioned Nibbãna) which is devoid 
of íeeling and which indeed is peace. 

In this connection, the Third Sutta, 4. Mahãvagga, Navaka Nipãta of the Anguttara 
Nikãya says: 

“Once, the Venerable Sãriputta, while staying in the midst of bhikkhus, uttered: 
‘Friends, Nibbãna is indeed happiness; Nibbãna is indeed happiness.’ Then the 
Venerable Udãyi asked: ‘How can Nibbãna be happiness, Friend Sãriputta, if there 
is no íeeling?’ The Venerable Sãriputta replied: ‘Friend Udãyi, Nibbãna's being 
devoid of feeling is in itselí happiness.’ ” 

Worldly people, who lack intelligence, view the five aggregates, the Truth of Suííering, 
as happiness. Intelligent worldly people and the Noble Ones view the cessation of the five 
aggregates, like the extinction of great fire, as happiness. A simile, to illustrate the 
superiority of happiness derived from cessation and extinction for those worldly people of 
poor intelligence, is as follows: A patient, who is suííering from a chronic, acute 
ílatulence, takes a dose of medicine from a good physician. Consequently, he gets 
completely cured of his disease. It may be imagined how happy he would be. At that 
moment, he has no pleasant sensation whatever; what he experiences is simply the 
extinction of the ílatulent trouble. He will certainly be delighted knowing, “Oh, gone is my 
trouble now!” as his suííering has ceased to trouble him. The Hatulent trouble is nothing, 
when compared with sarhsãric suííering. If one takes delight in extinction of that 
insigniíicant trouble, why will he not find happiness in extinction of the great sarhsãric 
suííering. He will certainly be overjoyed. 

Nibbãna 

What is Nibbãna, the cessation of suííering? When the Unconditioned Element 
(asankhata-dhãtu), the unique Ultimate Reality, which has the characteristics of peace, is 
realised with the four-fold knowledge of the Path, all the deíilements, numbering one 
thousand and five hundred, are completely eradicated, never will they rise again. In any 
existence, when the arahatta-magga is attained, the suííering, in the form of the five 
aggregates, ceases once and for all immediately after death, just as a heap of fire has been 
extinguished. There is no more rebirth in any realms of existence. That Unconditioned 
Element, the unique Ultimate Reality, which has the characteristics of peace and all the 
unique attributes described above is called ‘Nibbãna’. 

The worldlings do not know full well the nature of Nibbãna as the Noble Ones do. If 
they, without knowing it, say or write to let others understand it as the Noble Ones do, they 
could go wrong. Let alone speaking of Nibbãna, when they speak even of a mundane 
object which they know only from books, as though they have seen it with their own eyes, 
they are likely to make mistakes. The common worldlings not being able to see every 
aspect of it like the Noble Ones do, should speak of Nibbãna only in the aíoresaid manner. 
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When Nibbãna is considered as to what it is like, those who have not understood what it 
really is, are likely to regard Nibbãna as a kind of indestructible country or City. When 
Nibbãna is mentioned as a secure City in a discourse at a water-pouring ceremony, it is just 
a íigurative usage. Nibbãna is not a City, nor is it a country. Yet there are some who 
believe and say that Nibbãna is a City where those who have passed into it live happily with 
mind and body free of old age, sickness and death. The truth is that passing of Buddhas, 
Paccekabuddhas and arahats into Nibbãna means complete cessation of the five aggregates, 
material and mental, of an arahat at his death in his last existence; they will no longer 
appear in any realm of existence. (Nibbãna is the Ultimate Reality which is the object of 
the Path and Fruition. Parinibbãna is complete cessation of the material and mental 
aggregates which will never come into being again.) Their passing into Nibbãna is not 
going into the City of Nibbãna. There is no such thing as the City of Nibbãna. 

The Myanmar word ‘Nibbãn’ is a Pãli derivative. When people perform meritorious 
deeds, their teachers will admonish them to pray for Nibbãn. Though they do so 
accordingly, they generally do not know well what Nibbãn means. So they are not very 
enthusiastic about it. The teachers, thereíore, should ask them to pray for the extinction of 
all suffering and sorrow because the words are pure Myanmar and the devotees will 
understand thoroughly and pray enthusiastically and seriously. 

Two Kinds of Nibbãna 

Suppose there is a very costly garment. When its owner is still alive, you say: “It is an 
excellent garment with a User.” When he dies, you say: “It is an excellent garment with no 
User.” (The same garment is spoken of in accordance with the time in which the User is 
alive or in which the User is no longer alive.) Similarly, the Unconditioned Element, the 
Ultimate Reality of Nibbãna, which has the characteristic of peace and which is the object 
the Venerable Ones such as Sãriputta, who contemplate by means of the Path and Fruition, 
is called Sa-upãdisesa Nibbãna (Nibbãna with the five aggregates of upãdisesa 
contemplating) beíore his death; after his death, however, since there are no longer the five 
aggregates that contemplate Nibbãna, it is called Anupãdisesa Nibbãna (Nibbãna without 
the five aggregates of upãdisesa contemplating it.) 

The peace of Nibbãna is aspired for, only when it is pondered after overcoming craving 
by wisdom. That the peace of Nibbãna is something which should really be aspired for, 
will not be understood if craving is íoremost in one's thinking and not overcome by 
vvisdom. 

Three Kinds of Nibbãna 

Nibbãna is also of three kinds according to its attributes which are clearly maniíest in it: 

(1) Suníĩata Nibbãna, (2) Animitta Nibbãna and (3)Appanihita Nibbãna. 

(1) The íirst attribute is that Nibbãna is devoid of all distractions (paìibodha)', hence 
Sunnata Nibbãna. (“Sumíata” means “void”.) 

(2) The second attribute is that it is devoid of consciousness (citta), mental concomitants 
(cetasika ) and matter (rũpà) which, as conditioned things, are the cause of 
deíilements. Conditioned things, whether mental or material, cannot only arise 
individually and without combining with one another. Material things arise only when 
at least eight of them form a combination. (That is why they are called atthakaìapa, 
unit of eight.) Mental things also arise only when at least eight elements make a 
combination. (By this is meant panca-vimãụa, the íiveíold consciousness.) When 
such combinations of mental and material components brought together to form an 
aggregate are wrongly taken to be ‘myseir, ‘my body’, ‘a thing of substance’, they 
give rise to mental defilements, such as craving, etc. Conditioned things are thus 
known as nimitta, ground or cause. In particular, mundane consciousness, mental 
concomitants and matter are called nimitta. In Nibbãna, however, there are no such 
things of substance as ‘myseir, ‘my body’, which cause the emergence of 
deíilements. Hence the name Animitta Nibbãna. 
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(3) The third attribute is that Nibbãna is devoid of craving which is tanhã. As has been 
said beíore, Nibbãna has nothing to crave for. Nibbãna is not to be craved. 
Thereíore, it is also called Appanihita Nibbãna. In this way there are three kinds of 
Nibbãna according to its attributes. 

This Truth of Cessation of Suííering is in short called the Truth of Cessation. This Truth 
of Cessation is the Unconditioned (Asankhata) Element. (It is not conditioned by any 
íactor.) Thereíore, this Truth of Cessation, the Unconditioned Element, the Ultimate 
Reality of Nibbãna, is named ‘Appaccaya-Dhamma' (Uncaused Phenomenon), or 
‘Asankhata-Dhamma' (Unconditioned Phenomenon), in the Dhammasangani. 

The Noble Truth of The Path 

Though Nibbãna is causeless, not conditioned by any cause and alvvays exists, it is not 
possible to realise its peace without a cause. It can be realised only through a cause. That 
cause is nothing but the Noble Practice. Thereíore, the Noble Practice that leads to 
Nibbãna, the Cessation of Suffering, is termed Dukkha Nữodhagãmini Patipadă, the 
Course of Practice that leads to the Cessation of Suííering. 

The Middle Path (Majjhima Patipadã) 

Living in enjoyment of sensual pleasures in the world íulíilling the demands of craving is 
not the path for attainment of Nibbãna, the Cessation of Suííering. It is just an ignoble 
practice called kãmasukhallikãnuyoga. Efforts to make oneselí suffer by exposure of one's 
body to fire or to the sun, by keeping one's hand raised continuously, with a view to 
prevent mental deíilements from appearing, do not form the way to Nibbãna, the Cessation 
of Suííering. It is another ignoble practice called attakỉlamathãnưyoga. Avoiding self- 
indulgence in sensual pleasures on one hand and self-mortification on the other, following 
only the middle path which is neither too comíortable nor too arduous, like the string of a 
harp which is neither too taut nor too loose, is the practice that surely leads to Nibbãna. 
This practice which is neither easy nor difficult is called ‘Majjhimapatipada’, the Middle 
Course. 

This very Middle Course is called the Path ( Magga ), the Way leading to Nibbãna. Wrong 
view, etc. which are unwholesome, are called duggati-magga or micchã-magga as they lead 
to the four woeful States (apãya). Right view, etc. which are mundane and wholesome, are 
called sugati-magga or sammã-magga as they lead to Nibbãna. The Commentary on Sacca 
Vibhanga explains that these íactors, such as Right View, etc. which constitute Path 
Consciousness are called Magga because they are sought by those who aspire for Nibbãna; 
because these íactors lead to Nibbãna; and because they find their way to Nibbãna aíter 
eradicating mental deíilements. 

This Path is not of one íactor only; it is of eight íactors, as will be shown below; hence it 
is called ‘Atthangika-Magga’, the Path of Eight Constituents, which are: 

(1) Sammã-ditthi: Right View (Knowledge of the Truth of Suííering, Knowledge of the 
Truth of the Cause of Suííering, Knowledge of the Truth of the Cessation of 
Suííering and Knowledge of the Truth of the Path leading to the Cessation of 
Suííering. Thus it is the íouríold Knowledge). 

(2) Sammã-sankappa: Right Thought. (Three kinds of thought, namely, thought of 
liberating oneselí from sensuous defilements ( kiìesa-kãma ) and sensuous objects 
( yatthu-kãma ) as has been explained in the section on the Nekkhama Pãramĩ, 
Períection of Renunciation; thought of not destroying others; and thought of not 
harming others). 

(3) Sammã-vacã: Right Speech (Restraint of four evil speeches). 

(4) Sammã-kammanta: Right Action (Restraint of three evil doings). 

(5) Sammã-ậjĩva: Right Livelihood (Livelihood that is free of seven evils). 

(6) Sammã-vãyãma: Right Exertion (Exertion so as not to give rise to unwholesomeness 
that has not yet occurred, exertion so as to eradicate unwholesomeness that has 
occurred, exertion so as to give rise to wholesomeness that has not yet occurred and 
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exertion so as to develop wholesomeness that has occurred). 

(7) Sammã-sati: Right Mindíulness (Mindíulness so as to be aware of one's body, of 
one's íeelings, of one's consciousness and of mental hindrances, etc.). 

(8) Sammã-samãdhi: Right Concentration (The first jhãna, the second jhãna, the third 
jhãna and the íourth jhãna). 

These eight constituents do not arise simultaneously in the mundane íields; they arise in 
combination with one another as far as possible. When they come to the supramundane 
íield, however, all the eight rise simultaneously. Only these eight constituents which arise 
simultaneously at the moment of attaining the supramundane Path are collectively called 
the Noble Truth of the Path. Thus by the Noble Truth of the Path leading to the Cessation 
of Suííering is meant the group of eight íactors beginning with Right View that arise as a 
whole and simultaneously. The Path which is included together with the Fruition and 
Nibbãna in the collection of supramundane phenomena ( magga-phaìa nibbãnà) stands for 
all these eight constituents which form the Noble Truth of the Path. 

Truth of Leaming (Pariyatti-sacca) and Truth of Practice (Patipatti-sacca) 

The Truths we ha ve so far discussed are those learnt from the Scriptures (Pariyatti-sacca). 
But what really counts as Perfection of Truthíulness is the Truth of Practice (Patipatti- 
sacca) fulfilled by the Noble Ones such as Bodhisattas and others. The Truth of Practice 
means Truthíul Speech or Telling the Truth (vacĩ-sacca). Fulfilment of such a practice in 
one's self is fulfilment of Períection of Truthíulness. It is the verbal Truth that Bodhisattas 
and other Noble Persons fulfil in particular. And this verbal truth is of three kinds: 

(1) Saddahãpana-sacca, the verbal truth told so that one may be believed by others; 

(2) Icchãpũrana-sacca, the verbal truth told so that one's wish may be íalíilled; and 

(3) Musãvừamana-sacca, the verbal truth told so that telling lies may be avoided. 

(1) Saddahãpana-sacca 

Of these three truths, the way Bodhisattas fulfil Saddahãpana-sacca is mentioned in the 
Bhisa Jãtaka of the Pakinnaka Nipata. The full story of the Bhisa Jãtaka may be read in the 
Jãtaka Book. The story in brieí is as follows. 

The Story of The Bhisa Jãtaka in Brief 

Once upon a time, a brahmin youth, Mahãkancana by name, who was born in the City of 
Bãrãnasĩ, went íorth in renunciation into a íorest together with ten companions including 
his young brothers, one young sister, a male servant, a íemale servant and a Iricnd. They 
made their lodgings at a suitable place near a lotus pond and lived on gathered fruits. 

In the beginning they all went out together to look for íruits; talking to one another they 
behaved like townsfolk or villagers, not like íorest-dvvellers. To stop this unpleasant 
situation, the eldest brother Mahãkancana said: “I alone will go out for íruits. You all stay 
behind to practise Dhamma in peace.” Then the other brothers said: “You are the chieí of 
us all. It is not proper for you to gather í ruits. The sister and the íemale servant should not 
do so either, for they are women. But the rest, eight of us, will do that by turns.” This was 
agreeable to everyone and the remaining eight male persons gathered íruits on rotation to 
feed them all. 

As time went by, they became so content that they did not care for íruits but took lotus 
sprouts from the nearby pond and shared among themselves in this manner. The one on 
duty brought lotus sprouts into the leaf rooíed hut and divided them into eleven portions. 
The oldest of them took his portion fữst and, aíter striking the stone drum, went back to 
his place to eat it peaceíully and carried on with his practice. When the next senior member 
heard the sound of the stone drum he took his share and struck the drum in turn. In this 
manner, they took their food one aíter another, went back to their place to eat and continue 
to practise. Thus, they did not see one another unless there was any special reason. 

As their practice was so severe, causing Sakka's abode tremble, the King of Devas 
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thought of the reason and came to know it. He was then doubtíul that these people were 
really detached from sensual pleasures. In order to investigate the matter, he kept the eldest 
brother's share of food hidden by his supernormal power for three days continuously. 

When the oldest brother came to take his share on the íirst day, he did not see it and 
thought that it must be left out through forgetfulness; he then said nothing and went back to 
his place to continue his meditation. On the second day also he íound his share missing; 
thinking that his share was purposely left out as a punishment because of some 
misunderstanding that he was guilty of something, he remained quiet as on the íirst day. On 
the third day, when he did not find his share, he thought that he should apologize if he had 
been guilty and in the evening he summoned the others by striking the stone drum. He said: 
“Why did you not keep my share of food? Please speak out if I have some guilt. I will 
tender my apology to you.” Then the first younger brother stood up and aíter giving his 
respect to the eldest brother, said: “Sừ, could I get your permission to speak only for 
myselí?” On getting the permission, he took an oath, saying: 

“Sir, if I had stolen your share of food, may I come into possession of horses, 
cattle, silver, gold and a beautiíul wife here at this place and stay with my íamily 
(enjoying a full mundane life).” 

(This form of oath suggests that as much as objects of desire give us pleasure when we 
are in possession of them, we feel grieved and distressed when we are bereít of them. The 
oath was taken to despise the objects of desire.) 

The eldest brother said: “You ha ve taken a very severe oath. I believe you did not take 
my food. Go and sít in your place.” The rest of the group, covering their ears also said: 
“Brother, please do not say so. Your word is very serious and terrible.” (They covered their 
ears because as meditators they íound sense pleasures disgusting to them; sensuality was so 
dreadíul that they could not bear even to hear something associated with it.) Then the 
second younger brother said: 

“Sir, if I had stolen your lotus sprouts, may I become one who wears flowers, puts 
on sandalwood paste from Kãsi, has many children and who is very much involved 
in and attached to sensuality.” 

(In this way, the remaming eight persons took an oath individually.) 

In this Jãtaka, the ascetic Mahãkaíĩcana, leader of the group, was the Bodhisatta and the 
rest were destined to became íoremost Disciples in their own right. Thereíore, having 
attained spiritual maturity, they really abhorred sensuality. Each of them was bold enough 
to take such a dreadíul oath to convince the others. The word “asseveration” is not used 
directly in this Bhisa Jãtaka but the word "oath" is. Since that oath was based on what was 
true, it was the same as the verbal truth ( vacĩ-sacca ) íulíilled by Bodhisattas. In their 
individual oaths, the main point was, “We do not steal your share of lotus sprouts.” Since it 
was a true statement, it amounts to verbal truth. Such words as: “May I be also have this or 
that” (which in effect mean, “May I encounter this or that”) are included as proposed 
punishment for oneselí in the oath just to make the others believe him or her. Accordingly, 
this truth is called ‘Saddahapana-sacca’. The oath that has been taken from the times of 
ancient Mahãsammat kings down to the present governments are all saddahãpana-sacca. 

Taking of A Corporal Oath 

Beíore the subject-matter of an oath was put into writing as a sacred text, taking of an 
oath was done verbally and was called “swearing of an oath”. Since written sacred oath 
came into existence, purely verbal taking of an oath has been replaced by holding the 
sacred text (or placing it on one's head); thus taking of a corporal oath by holding a sacred 
text has come into use. This gives rise in Myanmar parlance to “holding the sacred text” 
for taking a corporal oath and “administering the corporal oath” for making someone else 
hold the sacred text. Only the form of taking an oath for oneselí, whether it is taken 
verbally or by holding the sacred text, in order to convince others saying: “What I have 
said is the truth; if not, such and such a misíortune beíall me.”, etc. should be named 
Saddahãpana-sacca. 
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Curse 

An utterance not based on truth, but made just to consign others to destruction is not an 
oath, but merely a curse. An example may be seen in the following story. 

The Story of Two Hermits 

In the past, while King Brahmadatta was reigning in the City of Bãrãnasĩ, a hermit, Devila 
by name, was living in the Himalayas. On his visit to Bãrãnasĩ, in order to have acid and 
salt, he stayed in a potter's hut near the City with the owner’s permission. Soon another 
hermit called Nãrada came for a similar purpose and stayed at the same place. At night, 
when the time for sleeping came, the newcomer noted Devila’s sleeping place as well as the 
door at the entrance to the hut and went to bed. But, aíter lying down at his place, Devila 
moved to the entrance and slept crosswise in the middle of the doorway. 

When Nãrada went out in the dead of the night, he happened to tread on Devila's matted 
hair. Devila then said: “Who has stepped on my hair?” Nãrada replied gently: “Sir, I have, 
because I did not know that you were sleeping here. Please accept my apology.” And he 
left the hut while Devila was grumbling. 

Then, just in case Nãrada should do it again when he came back, Devila completely 
reversed his lying position and went to sleep. When Nãrada returned, he thought: “When I 
went out, I wrongly stepped on his hair because I did not know where his head lay; I shall 
now go in by the other way.” Thus, he happened to tread on his neck. Devila asked: “Who 
trod on my neck?” “It is I, Sừ,” said Nãrada. “You wicked hermit!” said Devila, “The íirst 
time, you stepped on my hair. This time, you did the same but on my neck. Curse you, I 
will.” “Sir, I am not guilty,” said Nãrada, “The íirst time I was wrong because I did not 
know the way you were sleeping. Now I came by way of the foot-end not to wrong again. 
Please pardon me,” apologized Nãrada. 

“O wicked hermit, I am going to curse you,” threatened Devila. Then despite Nãrada’s 
plea, Devila uttered a curse: “Tomorrow morning, as soon as the sun rises, may your head 
be split into seven pieces!” “In spite of my apologies you did curse me,” said Nãrada, 
“May the guilty one's head be split into seven pieces.” Thus Nãrada put Devila under a 
curse in retaliation. (Unlike Devila's curse, Nãrada's was free of anger and volition to harm 
him. He cursed him just to make him fear and admit his wrong. He was so powerful that he 
could see eighty kappas, i.e. the past íorty and the íuture íorty.) When he looked into 
Devila's íuture, he foresaw that the latter would be destroyed. So out of compassion for 
Devila, he tried with his power to prevent the sun from rising. 

When the sun did not rise at the time it was due to, people thronged to the palace and 
shouted in unison: “O King, the sun does not rise while you are ruling over us. Please 
improve your conduct so that the sun reappears. The King pondered his conduct and did 
not see anything wrong. He thought that there must be some peculiar reason which might 
be a quarrel among ascetics in his country. On enquiry, he came to know the quarrel 
between the two hermits. The King then went overnight to the hermits. Under instructions 
from Nãrada, he placed a solid mass of earth on Devila's head and made him plunge into a 
pond by force. When Nãrada withdraw his power, no sooner had the sun risen than the 
solid mass of earth was split into seven pieces. Devila then moved to another place in the 
water and came out of it safe and sound. (Dhammapada Commentary, I. Yamaka Vagga, 3. 
Tissa Vatthu.) 

Devila's curse in this story, “Tomorrow morning, as soon as the sun rises, may your head 
be split into seven pieces!” is for Nãrada, uttered with anger. Thus it was not an oath but a 
mere curse. 

Like the curse in this story, there are curses recorded in the Myanmar inscriptions of old. 
For instance, the Nadaungtat Pagoda inscription, dated 537 (M.E.) on the northern side of 
Cũlãmuni Pagoda of Bagan reads near the end: “He who destroys my work of merit, may 
the seven generations of his descendants be destroyed. May he suffer in Avĩci Hell and 
may he not be liberated but become rooted there even when Buddhas of successive kappas 
come and try to save him.” Such a curse is something that is not done by Bodhisattas. In 
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fact, it is a verbal evil called ‘harsh speech’ ( pharusa-vãcă ). In other words, it is the kind of 
abusive words uttered by mean persons. 

Saddahãpana-sacca may be understood not only from the Bhisa Jãtaka but also from the 
Sutasoma Story of the Asiti Nipãta of the Jãtaka. A summary of this latter story runs as 
follows. 

(Once the cannibal Porisada, who íormerly was King of Bãrãnasĩ but now living in a 
íorest, made a vow to bathe the trunk of a banyan tree with the blood of a hundred and one 
kings if his foot that was pierced by an acacia thorn were healed in seven days. The foot 
was healed and he succeeded in capturing one hundred princes. At the command of the 
deity of the tree to make the number of captured kings complete, he was to catch King 
Sutasoma of Kuru. He managed to do so while Sutasoma was returning from Migãjina Park 
and carried him away on his shoulder.) Then, Sutasoma said: “I have to go home for a 
while. Because, on my way to Migajina Park, I met a Brahmin Nanda, who offered to teach 
me four verses worth four hundred pieces. I have promised him to learn them on my way 
back from the Park and asked him to wait. Let me go and learn the verses and keep my 
promise. Aíter that I will come back to you.” 

“You sound like saying: ‘Having been freed from the hands of death, I will come back to 
death!’ ” replied the man-eater. “I do not believe you.” 

Then Sutasoma said: “Friend Porisãda, in the world, death after living a virtuous life is 
better than a long life full of wickedness, as it is blamed by others. Words uttered not 
truthíully cannot protect one from rebirth in a woeful State aíter one's death. Friend 
Porisãda, you may rather believe if somebody were to say: ‘The strong winds blew away 
rocky mountains into the sky’, or ‘The sun and the moon have íallen to earth’, or ‘All 
rivers flow upstream’, but you never believe if somebody says: ‘Sutasoma tells lies.’ Friend 
Porisãda, if somebody says: ‘The sky has been split up’, or ‘The Ocean has dried up\ or 
‘Mount Meru has been wiped out without a trace’, you may believe it. But never do you 
believe if somebody says: ‘Sutasoma tells lies.’ ” Still Porisãda was not íully convinced. 

As Porisãda remained adamant Mahãsutasoma thought: “This Porisãda still do not believe 
me. I will make him believe by taking an oath.” So he said: “Friend Porisãda, please put me 
down from your shoulder. I will convince you by taking an oath.” Porisada then put him 
down from his shoulder. “Friend Porisãda, I will hold the sword and the spear and take the 
oath. I will take leave of you for a short time and will fulfil my promise given to Brahmin 
Nanda to learn the verse from him in the City. Then I will come back to you to keep my 
promise. If I do not say the truth may I not gain rebirth in a royal íamily, well protected by 
weapons such as this sword and this spear.” 

Then Porisãda thought: “This King Sutasoma has taken an oath which ordinary kings dare 
not do. No matter whether he cornes back or not, I too am a king. If he does not come 
back, I will get the blood out of my arm to sacriíice it for the deity of the banyan tree.” 
Thus thinking Porisãda set Bodhisatta Sutasoma free.) 

This verbal truth of King Mahãsutasoma uttered to convince Porisãda is also 
saddahãpana-sacca. This is the kind of Períection of Truthíulness which Bodhisattas have 
to fulfil. 

(2) Icchãpũrana-sacca 

This second verbal truth spoken to have one's desire íulíilled may be learnt from the 
Suvannasãma Story, the third story of the Mahãnipãta of the Jãtaka, as well as from other 
stories. 

In the Suvannasãma Jãtaka. the Bodhisatta Suvannasãma, looking aíter his blind parents, 
went to fetch water from a river. King PĩỊiyakkha, who was out hunting, saw him and shot 
him with an arrow, mistaking him for a supernatural being. Being overcome by the 
poisonous effect of the arrow, the Bodhisatta became unconscious. King PĩỊiyakkha 
brought the Bodhisatta's íather and mother to the place where the Bodhisatta remained 
lying in a dead íaint. On their arrival there, his íather Dukũla sat down and liíted his head 
while his mother Pãrikã sat down, held his feet placing them on her thigh and cried. They 
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touched their son's body and íeeling the chest which still had body heat, the mother said to 
herselí: “My son has not died yet. He is just unconscious because of the poison. I will 
remove that poison by my words of solemn truth.” Accordingly, she made an asseveration 
comprismg seven points: 

(1) Formerly, my son Sãma has practised righteousness ( dhammacãri ). If this be true, may 
the poison that afflicts my son vanishes. 

(2) Formerly, my son Sãma has engaged himselí in noble practice. If this be true, may the 
poison that afflicts my son vanishes. 

(3) Formerly, my son Sãma has spoken only truth. If this be true, may the poison that 
afflicts my son vanishes. 

(4) My son Sãma has looked aíter his parents. If this be true, may the poison that afflicts 
my son vanishes. 

(5) My son Sãma has shown respect to the elders in the íamily. If this be true, may the 
poison that afflicts my son vanishes. 

(6) I love my son Sãma more than my life. If this be true, may the poison that afflicts my 
son vanishes. 

(7) May my Sãma's poison disappears by virtue of meritorious deeds done by his íather 
and by me. 

Then Suvanna Sãma who was lying on one side turned over to the other side. 

The íather too thinking: “My son is still alive, I will also say words of solemn truth, 
made an asseveration comprising the same seven points as the mother's.” Then the 
Bodhisatta changed again his lying position. 

At that moment, a goddess, Bahusundari by name, who had been Suvannasãma's mother 
in the past seven existences and who was now staying at Gandhamãdana Hill, carne from 
the Hill to the spot where Suvannasama was lying and made her own asseveration: “I have 
long been dvvelling at Gandhamãdana Hill in the Himalayas. Throughout my life there is 
none whom I love more than Suvannasama. If this be true, may Sama's poison vanishes. In 
my abode at Gandamãdana Hill, all the tree are scented ones. If this be true, may Sãma's 
poison vanishes.” While the íather, the mother and the goddess were thus lamenting, the 
handsome and youthíul Bodhisatta Suvannasãma quickly sat up. 

In this story, the words of truth are uttered by his mother, Parika, íather, Dukula and 
Goddess Bahusandari in order to have their wish of eradicating Suvannasãma's poison and 
getting him well, íulíilled and are, thereíore, called Icchãpũrana Vacĩsacca. 

The Story of Suppãraka 

Icchãpũrana-sacca occurs also in the Suppãraka story of the Ekãdasaka Nipãta of the 
Jãtaka. The story in brief is: 

In days gone by, the Bodhisatta, Suppãraka by name, who was highly learned, was living 
in the sea-port town of Kurukaccha (Bharukaccha). He had long worked as the captain of a 
ship and had become blind through contact of his eye with the vapour of sea-water. So he 
retired. However, at the request of certain merchants, he took control of a ship sailing out 
into the sea. Aíter seven days, because of an unseasonal gale, the ship could not hold its 
course and wandered astray on the sea for four months. It then went beyond such seas as 
(1) Khuramãlisamudra, (2) Aggimãlisamudra, (3) Dadhimalisamudra, (4) Kusamalisamudra 
and (5) Nalamãlisamudra, and was about to reach the most terrible sea of 
Balavãmukhasamudra. At that moment, Captain Suppãraka said that whoever came to this 
sea was not able to retreat, but would be drowned. This made all the merchants cry in 
íright. 

Thinking: “I will save all these people by asseveration.” the Bodhisatta made a solemn 
declaration: “Since I came of age, I have never ill-treated even a single person; I have not 
stolen other’s property, even a blade of grass or a piece of split bamboo; I have not eyed 
even with an iota of lust another person's wife; I have not lied; I have not taken any 
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intoxicating drink even with the tip of a grass blade. On account of this truthíul declaration 
of mine, may the ship get home safe and sound.” Then the ship that had vvandered 
aimlessly for four months, turned back to Kurukaccha as though it were a mighty being 
and arrived at Kurukaccha port within one day by virtue of the Bodhisatta's asseveration. 

This verbal truth of Suppãraka the Wise is also icchãpũrana-sacca as it was made to ha ve 
his wish of saving the lives of all fulfilled. 

The Story of King Sivi 

It is the third story of the Visati Nipãta. In the City of Aritthapura, Sivi country, 
Bodhisatta, King Sivi, gave away six hundred thousand pieces daily in charity. Even then, 
he was not content and thought that he would like to give away parts of his body. In order 
to make the King's desire íulíilled, Sakka came down in the guise of a blind brahmin to the 
King and said: “O King, both your eyes can see, but mine cannot. If you would give me 
one of yours, you can see with the remaining one and I will also see with the eye given by 
you. So kindly give me one of your eyes.” The King was delighted, for a recipient had 
come to him the very moment he was thinking of giving. He summoned his surgeon Sivika 
and ordered: “Take out one of my eyes.” The surgeon, ministers and queens all tried to 
dissuade him. But he stood by his order and Sivika could do nothing but take out one of the 
King's eyes. Looking at the extracted eye with the one remaining, the King happily 
expressed his aspiration for Períect Self-Enlightenment (Sammãsambodhi) and handed the 
gift of his eye over to the brahmin. 

When the brahmin, who in reality was Sakka, put the eye into his eye-socket, it íitted in 
like his original. King Sivi, seeing this, was so delighted that he asked Sivika: “Get also my 
other eye out.” Despite protests from his ministers, the King had his remaining eye taken 
out and given to the Brahmin. The latter put the King's eye into the Socket of his other eye 
which became as good as the original. He then gave his blessings and disappeared as 
though he had returned to his place. 

As King Sivi became totally blind and was not fit to rule, he moved to a dvvelling place 
near a pond in the royal gardens, where he reHected on his act of charity. Sakka then came 
to him and walked to and fro nearby so that the King would hear his íootsteps. When the 
King heard, he asked who it was. Sakka replied: “I am Sakka. Ask for any boon you want.” 
“I have plenty of wealth such as gems, gold and silver. I want only death, for both my eyes 
are gone now,” said the King. “O King, you say you want death. Do you really desire to 
die? Or do you say so only because you are blind?” When the King answered he desired so 
because he was blind. Sakka said: “O King, I am not able to make you see again. You can 
see only with the power of your truthíulness. Make a solemn declaration of truth.” The 
King then uttered: “I adore those many people who came to me for giíts and I also adore 
those who actually asked for what they needed. By virtue of this verbal truth may my eye 
sight be restored to me.” No sooner had he said so than the íirst eye appeared in him. Then 
again he made another declaration of truth: 

”When the blind brahmin came to me for my eye, I gave him both of mine. In so 
doing, my heart was full of joy. By virtue of this verbal truth, may the other eye be 
restored to me.” 

Accordingly, he regained his second eye. These two eyes were not the ones which were 
with him at his birth; neither were they divine eyes. In fact, they were the eyes which 
appeared by the power of his verbal Períection of Truthfulness. 

This verbal truth of King Sivi was also icchãpũrana-sacca as it was spoken to have his 
wish for the restoration of his eyesight íulíilled. 

In the Maccha Story of the Varana Vagga of the Ekaka Nipãta, the Bodhisatta, when 
reborn as a fish, made an asseveration because the water in the pond had dried up as a 
result of draught and the fish in it were eaten by crows. He declared solemnly: “Although I 
was born as a fish whose species survives by living upon one another. I have never eaten 
even a fish of the size of a rice-grain. By virtue of this verbal truth, may there be a great 
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thunderous downpour.” No sooner had he thus declared than there occurred a heavy rain. 

Again in the Vattaka Story of the Kulãvaka Vagga of the Ekaka Nipãta, the Bodhisatta 
was born into a quail íamily. When he was still unable to fly or walk, there broke out a 
great íorest fire and both of his parents had fled. “In this world there are such things as the 
virtues of pure morality, truthíulness and compassion. I have no other recourse to make but 
an oath of truth.” thinking thus, he uttered: “I have wings, yet I cannot fly. I have legs, yet 
I cannot walk. My parents have fled. o íorest fire, please go passing by me.” The íorest 
fire that went by from a distance of sixteen ( pais) became extinct aíter leaving the young 
quail unharmed. 

In this connection, there is something that calls for clariíication. In the aíoresaid 
Suvannasãma Story and others, asseverations were based on meritoriousness and it is, 
thereíore, appropriate that the respective wishes were íulíilled. But the young quaiĩs 
asseveration was not so based. What he said was simply: “I have wings, yet 1 cannot fly; I 
have legs, yet I cannot walk. My parents have fled.” His asseveration is in fact based on 
what is not meritorious. Why then had his wish been íulíilled? 

The basis of an asseveration is truthíulness whether it is meritorious or not. Even if a 
speech is connected with meritoriousness but not spoken truthíully, it is not a verbal truth; 
it has no power, nor does it bear íruits. Truthfulness, which is a truthíul speech alone, has 
power and bears íruits. 

Being truthíul, the Bodhisatta's speech amounted to a verbal truth and achieved what was 
desired. Though it was not a speech of meritoriousness, it was not demeritorious either. 
Even if a speech is connected with demeritoriousness, but spoken truthíully, it amounts to a 
verbal truth and achieves what is desired. This is known from the Kanha Dĩpãyana Story of 

the Dasaka Nipãta. 

(Once, the Bodhisatta Dipãyana together with a íriend. aíter giving away their wealth, 
became ascetics in the Himalayas. He later came to be known as Kanha Dĩpãyana. For 
more details see the Kanha Dipãyana Jãtaka. No. 444.) One day Kanha Dĩpãyana was 
visited by the householder Mandavya, the donor of his dwelling place, his wife and son 
Yannadatta. While the parents were being engaged in a conversation with their teacher, 
Yannadatta was playing with a top at the end of a walk. The top rolled into the hole of a 
mound, which was the abode of a snake. When the boy put his hand into the mound to 
retrieve his top, he was bitten by the snake and fell down suddenly, being overcome by the 
snake's poison. 

Learning what had happened to their son, they brought and placed him at the feet of 
Kanha Dĩpãyana. When the parents requested him to cure their son of snake bite, he said: 
“I do not know any remedy for snake bite. But I will try to cure him by declaration of an 
oath.” Placing his hand on the boy's head, he uttered: “Being tired of human society, I 
become an ascetic. But I could live the happy life of an ascetic only for seven days. Since 
my eighth day as an acetic, I have not been happy up till now for fifty years. I have 
reluctantly struggled along only with self-restraint. By the power of this truthíul saying, 
may the poison vanish so that the boy survives.” Then the poison drained away from the 
boy's chest and seeped into the earth. 

Yannadatta opened his eyes; seeing his parents he called out just once: “Mother, Father,” 
and went to sleep again writhing. The ascetic said to the íather: “I have done my part. You, 
too, should do yours.” Then the íather said: “I have never been pleased whenever ascetics 
and brahmins visit me. But I have not let this known to anybody else. Instead, I have 
hidden my íeeling. When I give alms, I do it reluctantly. By this truthíul saying may the 
poison vanish so that my little son, Yannadatta, survives.” The poison remaining above the 
waist drained away into the earth. 

The boy sat up, but he still could not rise. When the íather asked the mother to follow 
suit, she said: “I have something to declare as an oath. But I dare not do it in your 
presence.” When the íather insisted, she obliged saying: “I hate the snake that has bitten my 
son. I hate the boy's íather as much as I hate the snake. By this truthíul saying may the 
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poison vanish so that my son survives.” Then all the poison drained away into the earth and 
Yannadatta stood up and played again with his top. 

(The basis of the respective asseverations of the ascetic teacher and his two 
devotees was an unwholesome matter which each had long kept it to himselí or 
herselí. How he or she had revealed it boldly saying what was true, As this means 
truthíulness, their wish was completely íulíilled by its power.) 

In this connection, it may be asked: “If the verbal truth, whether it is based on wholesome 
or unwholesome matter, was íruitíul as has been mentioned, can it be similarly ctĩicacious 
nowadays?” 

The ansvver is: Of the three kinds of truthíulness, musãviramana-sacca, avoidance of 
telling lies or speaking truthíully in any matter, was something that is always spoken by the 
virtuous. The ancient persons of virtue who had made asseverations, as mentioned in the 
texts, had lips which were the domain of truthíulness where musãviramana-sacca dwelt 
íorever. Such a domain was so pure and noble that truthíulness which was born in it was 
wish-fulfilling. In ancient times when truthíulness prospered and shone íorth, an evil thing 
such as íalsehood would quickly result in undesirable punishment; so also trathíulness 
would result in desirable revvard. That íalsehood would quickly bring about punishment in 
those days is known from the Cetĩya story of the Atthaka Nipata. (According to this story, 
King Cetĩya knovvingly lied, saying one of the two candidates for the post of royal chaplain 
was senior and the other junior although the reverse was true; in consequence he was 
swallowed up by the earth.) 

But nowadays, adhering to the maxim, ‘no lie, no rhetoric’, people mostly tell lies. Thus, 
the evil domain of falsehood has been created and truthíulness born in this domain cannot 
produce beneíicial results in a visible manner. Similarly, consequences of íalsehood are not 
conspicuous either. 

Other stories which contain íruitíul asseverations are as follows: 

The Nalapãna Story of the Ekaka Nipãta tells of the reeds which became hollow 
throughout because of the truthfulness shown by the Bodhisatta, Monkey King. 

The Sambulã Story of the Timsa Nipãta tells of the complete cure of Prince 
Sotthisena's leprosy because of the truthíul words spoken by Crown Princess 
Sambulã. 

The Temiya Story of the Mahã Nipãta tells of the birth of the Bodhisatta, Prince 
Temiya, to the Chieí Queen Candã Devi when she made an oath of truth aíter her 
observance of Sĩla. 

The Janaka story of the Mahãnipãta tells of the escape of Crown Prince Pola 
lanaka from his bondage of iron chains and from prison because of his words of 
truth. 

The Katthavãhana Story of the Ekaka Nipãta tells of an asseveration made by a 
mother, chopper of fuel wood. In order to convince the king that he was the íather 
of her child, she threw the child into the sky taking an oath of truth, by which the 
boy remained sitting cross-legged in the sky. 

The Mahãmora story of the Pakinnaka Nipãta tells of the escape of birds from 
their respective cages because of an oath of truth declared by a Paccekabuddha, 
who, íormerly as a hunter, had caught the Bodhisatta, Peacock King, in a square. 

On hearing the Dhamma talk of the Bodhisatta, he gained enlightenment and 
become a Paccekabuddha. (As advised by the Bodhisatta) he made an asseveration 
thus: “I am now liberated from the bondage of deíilements. May all the birds that I 
have kept in cages at home go free the way I do.” How powerful the asseveration 
in these stories should be thus understood. 

Power of TrutMulness during The Buddha's Time 

Once during the Buddha’s time, there beíell threeíold misíortune of disease, demons and 
íamine in the City of Vesali. The Buddha went there accompanied by bhikkhus and taught 
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the Venerable Ãnanda how to recite the verses of oath. The Venerable Ãnanda spent the 
whole night walking within the three walls of the City, chanting the verses by virtue of 
which all three misíortunes vanished. This story is mentioned in detail in the Commentary 
of the Ratana Sutta. The verses of oath comprising a number of verses forms a discourse of 
paritta (protection), called Ratana Sutta. It begins with an attribute of a Buddha: “In the 
worlds of devas, humans, nãgas and garulas, there exist various gems; but none is 
comparable to the gem of Buddha. By virtue of this truth may all beings be free of the 
threeíold misíortune and be happy.” In the Ratana Sutta there are twelve verses of 
asseveration which reveal the various attributes of the Triple Gem, i.e. the Buddha, 
Dhamma and Sangha. (Together with the three verses ascribed to Sakka, there are íiíteen 
verses of asseveration.) This Sutta was recorded in the Buddhist Councils as the íirst Sutta 
in the Cũla Vagga of the Sutta Nipãta and as the sixth sutta of the Khuddaka Pãtha. 

The Angulimãla Sutta in the Rãjavagga of the Majjhima Pannãsa contains another story 
that also took place in the liíetime of the Buddha. While the Buddha was sojourning at the 
Jetavana Monastery, Sãvatthi, the Venerable Angulimãla reported to the Buddha about a 
woman in coníinement who found diííiculty in delivering a baby. Under instructions from 
the Buddha, the Venerable Angulimãla went to the woman to help her by means of an oath 
of truth. “Since the day I became a noble one,” declared the Venerable, “I have never 
intentionally taken the life of a sentient being. By virtue of this truth may the mother and 
the son be well.” The mother then ga ve birth to her son without any more trouble and both 
were well. 

In this way, in the liíetime of the Buddha, too, solemn declarations of truth was 
eííicacious and íruitíul. 

Power of Truthíulness during Buddhist Period in Sri Lanka 

When Buddhism spread to Sri Lanka aíter the Parinibbãna of the Buddha, the Venerable 
Mahãmitta's mother was suííering from breast cancer. The mother sent her daughter, a 
bhikkhunĩ, to the Venerable for some medicine. “I know nothing of normal drugs.” said the 
Venerable, “I will tell you a certain form of medicine. ‘Since the moment of my ordination, 
I have never looked at a woman with a lustíul eye. Because of this truthíul declaration, 
may my mother become well again.’ When you get back to mother, run your íingers over 
her body while repeating what I ha ve just said.” The sister went back to the ailing mother 
and carried out his instructions. No sooner had she done so, the mother's cancerous 
affliction dissolved like a foam. So says the Chapter on Analysis of Sĩla in the Visuddhi- 
magga. 

A similar story is told in the Dvãra Kathã, Citíuppãda Kanda, of the Atthasãlinl 
Commentary. While explaining the word sampattavirati, it says that a woman was 
suííering from a certain disease. Being told by the physician that hare's meat was needed 
for cure, the older brother sent the younger one, Jaggana, to a farm to look for a hare. On 
seeing Jaggana, a hare ran away in íright and was caught in a tangle of creepers. It then 
screamed. Jaggana rushed there and seized the hare. But he thought: “It is not justified to 
kill this little creature just to save my mother's life,” and set the hare free and went home. 
“Have you got one?” asked the older brother. When Jaggana told his brother what he had 
done, the latter scolded him vehemently. Then laggana approached his mother and while 
standing by her, he uttered: “Since my birth, I have never known any instance of intentional 
killing of a creature by me. By virtue of this truth, may my mother become well and 
happy.” At that very moment, the mother became well and happy again. 

In this way, it should be noted that ỉcchãpũrana-sacca was individually períormcd also 
aíter the Parinibbãna of the Buddha. 

(3) Musãvừamana-sacca 

Stories related to Musãvứamana-sacca are known from the Vidhura Jãtaka of the 
Mahãnipãta and other Jãtakas. The following is a summary of the long narration of the 
Vidhura Story. 
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When King Korabya and Punnaka the ogre were playing a game of dice, they agreed to 
bet as follow: should the King lose, Punnaka would take anything from the King except (1) 
the King's person, (2) the Chieí Queen and (3) the white parasol. Should Punnaka lose on 
the other hand, the King would take from him the Manomaya Gem and the thoroughbred 
horse. The King lost the contest and Punnaka asked: “I have won, o King, give me the 
stakes as agreed.” 

As it was a fact that the King had lost, he could not refuse, but allowed Punnaka to take 
anything he wanted. Punnaka said he would take Vidhura the Minister. Then the King 
pleaded: “The Minister is my person. He is also my reíuge. Thereíore, he should not be 
compared with other treasures of mine, such as gold, silver, etc. He should be compared 
only with my life. Thus I cannot surrender him.” 

Then Punnaka said: “We shall not get anywhere if we are arguing whether he belongs to 
you or not. Let us go to him and abide by his decision.” The King agreed and they went to 
the Minister, whom Punnaka asked: “O Minister, as the Minister of the Kurus you are 
praised even by devas for standing in righteousness. Is it true? Are you King Korabya's 
servant? Are you a relative of the King's and of equal rank? Or are you a relative of the 
King's but of higher rank? Is your name Vidhura meaningíul ( anvattha ) or without 
meaning ( rulht)T’ 

(The last question means to say like this: In this world there are two kinds of 
names. The íirst is rulhi, a name, the meaning of which does not agree with what it 
represents; instead, it is a name given at random. The other is anvattha, a name, the 
meaning of which agrees with what it represents. For example, if some ugly person 
is named Maung Hla (Pretty Boy), it is just a rulhi name because the name does not 
suit the boy. If some handsome person is named Maung Hla, it is an anvattha name 
because it goes well with the appearance. 

When Punnaka asked whether Vidhura's name was rulhi or anvattha, he wanted to 
veriíy whether the Minister was righteous or not, for the name Vidhura signiíies a 
virtuous person who eradicates evils. Should the Minister not abide by 
righteousness, his name would then be rulhi , a name given to him with no 
signiíicance. Should he abide by righteousness, his name would then be anvattha, a 
name in harmony with his true nature. 

Should the Minister not abide by righteousness, his name would then be rulhi, a 
name given to him with no signiíicance. Should he abide by righteousness, his 
name would then be anvattha, a name in harmony with his true nature.) 

Then the Minister thought to himselí: “I can say that I am a relative of the King, or I am 
of higher rank or I am not at all related to the King. But in this world there is no reíuge 
like truthíulness. I should speak out what is true.” So he said: “Friend, there are four kinds 
of servitude in the world: 

(1) the servitude of one born of a íemale slave, 

(2) the servitude of one bought by money, 

(3) the servitude of one who serves voluntarily, and 

(4) the servitude of a prisoner of war. 

Of these four servitudes, I am a servant who comes to serve the King voluntarily.” So the 
Minister answered truthíully. 

Such an ansvver given truthíully without deceit was a speech of truth but not 
saddahapcma-sacca because the speech was made not to convince others; nor was it 
icchapumna-sacca because it was made not to get one's wish íulíilled. It was made just to 
avoid telling lies and thereíore was musãviramana-sacca only. 

Similarly, in the Suvanna Sãma Jãtaka when King Piliyakkha asked Suvanna Sãma: “What 
is your clan? Whose son are you? Tell me the clan to which you and your íather belong.” 
he would have believed if Suvanna Sama were to say: “I am a deva,” or “a Nãga” or “a 
Kinnarĩ” or “of a royal íamily” or if he were to give any other ansvver. But he thought he 
should say nothing but the truth; so he said truthíully: “I am a fisherman's son.” Suvanna 
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Sãma's speech was like Vidhura's: it was not to make others believe nor was it to get his 
wish íulíilled. In fact, it was a speech made to avoid íalsehood and, thereíore, was 
musãviramana-sacca. 

In the Bhũridatta Jãtaka also, when Nesãda Brahmin approached the ( Nãga ) Bodhisatta 
who was observing the precepts, and asked him: “Who are you? Are you a powerful god? 
Or are you a mighty nãgaT’ “This man will believe me,” thought the Nãga King, “even if I 
say I am a divine being. But I ought to tell him the truth.” and told him that he was a 
powerful nãga. This speech of the Nãga King, like Vidhura's, was made not to make others 
believe nor was it to have one's wish íulíilled. But as it was made to avoid íalsehood and to 
reveal the truth, it was musãviramana-sacca. 

What constitutes the sixth of the Ten Períections is this musãviramana-sacca. Bodhisattas 
of old always made it a point to cultivate this kind of speech which is an avoidance of 
íalsehood. They íulíilled their Períection of Truthíulness by speaking truthíully, existence 
aíter existence. If they kept silent to avoid having to tell lies and to observe truthíulness, it 
was not pure verbal truth (vacĩ-sacca) because there was no speech at all. It was only 
vỉratĩ-sacca, avoidance of falsehood. 

Use of The Three Kinds of Truth by Bodhisattas 

Only when circumstances demand to convince others did Bodhisattas use truth of the íirst 
kind, saddahãpana-sacca ; othervvise they did not. Similarly, only when they were required 
to get their wish íulíilled, they made use of the truth of the second kind, icchapurana- 
sacca. As regards the third kind, musãviramana-sacca, they always resorted to it on all 
occasions. Following their examples, those who are virtuous should speak musãviramana- 
sacca and make eííorts to cultivate it. 

Two Kinds of Truth 

The aíoresaid truths may be classiíied under two headings only, namely, 

(1) Vacĩbhedasiddhi Sacca (Truth that accomplishes something the moment one speaks.) 

(2) Pacchãnurakkhana Sacca (Truth that entails a follow-up aíter one has spoken.) 

As has been mentioned beíore, the Saddahãpana Sacca of the Bhisa Jãtaka, the 
Icchãpurana Vacisacca of the Suvanna Sãma, Suppãraka, Sivi, Maccha, Vattaka, 
Kanhadipãyana, Nalapãna, Sambulã, Temiya, Janaka, Katthavãhana and Mahãmora Jãtakas, 
and the Musãviramana Sacca of the Vidhura, Suvanna Sãma and Bhũridatta Jãtakas 
produced results as soon as they were individually spoken out. There was nothing more to 
be períormed to achieve results. Thereíore, such truths are to be known as 
Vacĩbhedasiddhi-sacca. 

But Truthíulness shown by King Sutasoma to Porisada in the above-mentioned Mahã 
Sutasoma Jãtaka was diííerent. It was a Saddahapana Sacca spoken to convince Porisada 
that he would deíinitely return to him. This promise would be íulíilled when the King did 
return to the cannibal and only then would his truthíulness be established. For this, he had 
to make special arrangements to effect his return to the Bodhisatta. This truthíulness of 
King Sutasoma was thereíore of pacchãnurakkhana-sacca type. 

In the same way, the truthíulness practised by King Jayadisa in the Jayadisa Jãtaka of the 
Timsa Nipata and that practised by Prince Rãma in the Dasaratha are both 

pacchãnurakkhana-sacca. 

With reíerence to King Jayadisa's truthíulness, here is the story in brieí. While King 
layadisa of Uttara Pancãla City, in the Kingdom of Kapila, was going on a hunting spree, 
on the way, he met Nanda Brahmin who had come back from Takkasĩla and who wished to 
deliver a discourse. 

The King promised him to hear the discourse on his return and went to the íorest. 

On arrival in the íorest, the King and his ministers divided the hunting ground among 
themselves, each one to his own allocated area to catch deer. But one escaped through the 
King's location and the King had to pursue it with all his might. Aíter a long pursuit, he 
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managed to catch the deer; he cut it into two halves and carried them, hanging from a pole 
on his shoulder. Having taken a rest for a short while under a banyan tree, he stood up to 
continue his journey. At that moment, the human-ogre who was dwelling at the banyan tree 
prevented him from going, he said: “You have now become my prey. You must not go.” 
(A human-ogre is not a real ogre. He was, in fact, the King's older brother, who, while an 
iníant was caught by an ogress. But she had no heart to eat the baby and brought him up as 
her own son. So he had an ogre's mental and physical behaviours. When his íoster mother, 
the ogress, died, he was left alone and lived like an ogre.) 

Then King Jayadisa said: “I have an appointment with a brahmin who has come back 
from Takkasĩla. I have promised him to hear his discourse. Let me go and hear it, aíter 
which, I will come back and be true to my word.” The human-ogre set him free readily 
accepting the king's assurance. (The human-ogre and the king were brothers in reality. 
Because of their blood relationship, which was not realized by both, the íormer had sorne 
compassion for the latter and let him go.) The King went to hear the brahmin's discourse 
and was about to return to the human-ogre. At that moment, his son, Prince Alĩnasattu, (the 
Bodhisatta) pleaded with the King that he should go on behalí of his íather. As the son 
insisted, the íather allowed him to go. The King's word, “I will come back”, had to be kept 
and made true aíter it had been spoken; so it was a pacchănurakkana-sacca. 

The story of Prince Rãma in brieí is: Aíter giving birth to the older son, Rãma, the 
younger son, Lakkhana and the daughter, Sitã Devi, King Dasaratha's Chieí Queen passed 
away. The King took a new Queen of whom Prince Bharata was born. The new Queen 
repeatedly pressed the King to hand over the throne to her own son Bharata. The King 
summoned his two senior sons and said: “I am worried about you, for you might be in 
danger because of the new Queen and her son Bharata. The astrologers have told me that I 
would live twelve more years. So you should stay in a íorest for twelve years aíter which 
you should come back and take over the kingship.” 

Then Prince Rãma promised his íather that he would obey him and the two brothers left 
the City. They were joined by their sister as she reíused to be separated from them. In spite 
of the astrologers' prediction, the King died aíter nine years because of his worries about 
his children. Then the ministers, who did not want to have Bharata as their King, went aíter 
the royal children. They told them of the King's death and requested them to return to the 
City and rule over the people. But Prince Rama said: “I have promised my íather to return 
only aíter twelve years as my íather had ordered. If I return now, I will not be keeping my 
promise to my íather. I do not want to break my word. Thereíore, take my brother, Prince 
Lakkhana, and my sister, Sitã Devi, to make them crown prince and crown princess and 
you ministers, yourselves rule the country.” Here Prince Rãma had to wait for the end of 
the time limit so that what he had agreed upon with his íather would be substantiated. This 
too was pacchãnurakkhcma-sacca. 

Truth conceming Time 

In order to make an easy distinction between vacĩbhedasiddhi-sacca and 
pacchãnurakkhana-sacca, there are four kinds of truth according to a brieí classiíication: 

(1) Truth concerning the past only. 

(2) Truth concerning the past and the present. 

(3) Truth concerning the íuture only. 

(4) Truth concerning no particular time. 

Of these four, the one concerning the íuture was pacchãnnrakkhana-sacca and the 
remaining three are vacĩbhedasiddhi-sacca. 

Of the truths in the Suvannasãma Jãtaka, the collection of truths uttered by the 
Bodhisatta's parents concerned the past, for they said: “Sãma had íormerly practised 
Dhamma; he used to cultivate only noble practices; he used to speak only the truth; he had 
looked aíter his parents; he had shown respects to the elders.” 

The truth uttered by his parents that “We love Suvanna Sãma more than our lives” and the 
truth uttered by the Goddess Bahusundari that “There is none whom I love more than 
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Sama” were truths which concern no particular time. 

The collection of icchapumna-saccas in the Suppãraka and Sivi Jãtakas concerned the 
past. Similarly, that contained in the Kanha Dipayana and Nalapãna Jãtakas also concerned 
the past. 

In the Vattaka Jãtaka, the utterance, “I have wings, yet I cannot fly; I have legs, yet I 
cannot walk, concerned both the past and the present. 

The truth saying “There is none whom I love more than you,” in the Sambulã Jãtaka and 
that of the Chieí Queen, Candã Devi in the Temiya Jãtaka concerned no particular time. 

In this way, the relationship between the truths and their respective times reíerred to may 
be considered and noted. 

The Supreme Períection of Truthfulness 

With reíerence to the Períection of Truthíulness, the Attìiasãlini Commentary and the 
Commentary on the Buddhavamsa explain that King Mahãsutasoma’s Períection of 
Truthíulness was the Supreme Períection because, in order to keep his word true, the King 
went back to Porisãda as promised at the risk of his own life. In this case, the vow was 
made in the presence of Porisãda but as it was a mere utterance, its purpose had not yet 
been íulíilled; to fulfil it, the vow still remained to be kept. As he had promised: “I will 
come back”, he returned even aíter he had been back in the City of Indapattha. At íirst, 
when he promised “I will corne back”, his sacriíice of life did not appear imminent. It 
becarne so only when he returned to Porisãda from Indapattha. Thereíore, in the 
Commentaries, he is mentioned as “the King who protected his truthfulness, sacriíicing his 
life — ịĩvitam cajitvã saccam anurakkhantassa ” but not as “the king who made an oath at 
the risk of his life — jĩvitam cạịitvã saccam bhanantassa.” 

Thoughts on The Two Kinds of Truth 

In this connection, the truthfulness of King Mahã Sutasoma and that of Minister Vidhura 
are worthy of a comparative study. The minister's truthíulness was his truthíul saying that 
“I am a servant” as is told in the verse 102 of the Vidhura Jãtaka. As soon as he said so, his 
truthíulness was accomplished. But, when he said that he had nothing to worry about his 
life, he could not die just being a servant. Thereíore, one might say that Vidhura's 
truthíulness was iníerior to Sutasomấs. 

However, it may be considered that Vidhura was prepared to sacriíice his life, thinking to 
himselí: “That young man may like to do away with me aíter taking me away. If he does 
so, I will accept death.” For, as he was wise, he must have kept pondering like this: “This 
young man asked for me, not to honour me. If he had a desire to honour me, he would 
have openly told me his purpose and invited me for the same. Now he had not invited me. 
He won possession of me by gambling and would not set me free.” Besides, though he was 
a young man, he was an ogre (by birth). Seeing his behaviour, the minister must have 
noticed that he was a wild tough person. Another thing that should be taken into 
consideration is this: When Vidhura had (by way of farewell) exhorted the king and his 
íamily members, and said: “I have done my job,” the young ogre, Punnaka, replied: “Do 
not be aíraid. Firmly hold on to the tail of my horse. This will be the last time for you to 
see the world while you are living.” (Verse 196). Vidhura boldly retorted: “I have done no 
evil that would lead to the woeful States. Why should I be aíraid.” From this word of the 
minister, it is clear that the minister had decided to sacriíice his life. 

All this points to the fact that Vidhura's truthíulness contained some element of taking 
risk of life and was thus not iníerior to Sutasoma's. It should be concluded that it was, if 
not superior, of the same class as that of Sutasoma. 

Moral Lesson 

The unique íeature of this Períection of Truthíulness in contrast to the previous ones is 
that it possesses the power to have one's desire íulíilled because of the truth uttered. In the 
Sutasoma Jãtaka tVerse 62) also it is said: “Of all the tastes which prevail on this earth, the 
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taste of truth is the sweetest.” Therefore, one should exert great efforts in order to enjoy 
the delicious taste of truth. 

(h) The Períection of Resolution (Adhitthãna-Pãramĩ) 

The Pãli word ‘adhitthãna’ is usually translated as ‘resolution’. (Then the author goes on 
to explain the Myanmar word, which is a translation, not only of adhitthãna but also of 
samãdãna used in observing precepts. As the author's explanation, though elaborate, is 
chieíly concerned with the Myanmar word, we left it out from our translation.) If one 
íulíils adhitthãna as a Períection, one has to establish it íirmly and steadíastly in one's 
mind. That was why when the Bodhisatta Sumedha reílected on adhitthãna-păramĩ, he 
likened it to a rocky mountain which is unshaken by strong winds but remaining íirmly 
rooted at its own place. 

From this comparison, it is clear that adhitthana means bearing in mind without wavering 
at all, as regards what one is determined to do. Thereíore, if one intends to attain the 
knowledge of the Path and Fruition or Omniscience (i.e. if one is determined to become a 
Buddha) one's determination to practise for achieving them must be borne in mind as 
íirmly as a rocky mountain. 

Various Resolutions 

Resolution has thus been likened to an unshaken mountain and there are various kinds of 
resolution as described in the texts. 

Resolution concerning Uposatha 

The Uposathakkhandhaka of the Vinaya Mahãvagga mentions three kinds of Uposatha: 
Sangha Uposatha, Gana Uposatha and Puggala Uposatha. Sangha Uposatha is the one that 
is observed at the meeting of minimum four bhikkhus in a sima on full-moon and new- 
moon days. There, the pãtimokkha is recited by one bhikkhu to whom others listen 
respectíully. Such an observance is also called ‘Sutt'uddesa Uposatha’ (Uposatha 
observance with a brief recitation of the Text of the disciplinary rules). 

If there are only two or three bhikkhus, they observe Gana Uposatha because the word 
Sangha is used for a meeting of at least four bhikkhus ; when there are only two or three 
bhikkhus, the word “Ganơ” is used. If the number of bhikkhus is three in a Gana Uposatha, 
a motion is put first and if it is two, no motion is needed. Then each of the bhikkhus 
declares in Pãli that he is free from any oííences. Thereíore, it is also knovvn as Parisuddhi 
Uposatha (Uposatha meeting where bhikkhus declare their individual purity). 

If there is only one bhikkhu, he observes Puggala Uposatha. But beíore doing so, he 
should wait for other bhikkhus to join him, provided there is still time. When the time has 
passed without other bhikkhus arriving, he is to observe the uposatha alone. The Buddha 
had enjoined that he is to resolve: “Today is my uposatha day.” This means that he is 
mindíul of this day constantly. Such an uposatha is known as Adhitthãna Uposatha 
(Uposatha kept íirmly in one's mind.) This is the resolution concerning uposatha. 

Resolution concerning The Robe 

Bhikkhus are required to períorm adhitthãna or vikappana concerning the robe within ten 
days after its acquisition. If the robe is kept more than ten days without períorming either, 
it is to be discarded according to the Vinaya. The bhikkhu concerned also commits thereby 
a Pãcittiya offence: Thereíore, within ten days of its acquisition, he must resolve saying: “I 
undertake to put on this robe.” Then the robe is not to be discarded and he does not commit 
the offence. Resolution concerning the robe means making up one's mind íirmly to use the 
robe either as a lower garment, or an upper garment or an outer garment or for general use. 
(Pathama Sikkhãpada, Nissaggiya civara Vagga, Vinaya Pãrajika.) 

Resolution concerning The Bowl 

Similarly, when a bhikkhu acquires a bowl, he should resolve within ten days of its 
acquisition, saying: “I undertake to use this bowl.” If he does not do so in ten days, he has 
to discard it as required by the Vinaya. He also commits a Pãcittiya oííence. Resolution 
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concerning the bowl means determining íirmly that “this receptacle is my bowl.” 

Adhitthãna in these three cases is used as a technical term belonging to the Vinaya. It has 
nothing to do with the following three cases. 

Resolution concerning Jhãna 

In the case of jhãna, when for instance, the first jhãna has been attained, one should 
cultivate and develop it in five ways of vasĩhãva; so it is said in the Pathavikasina Niddesa 
and in other places of the Visuddhi-magga. “ Vasĩhãva ”, a Pãli word, means 'mastery'. So 
five way of vasĩhãva are five kinds of mastery. When the íirst jhãna has been attained, one 
is to continue practising it until one gains complete mastery of the jhãna in all five kinds. 

The íirst kind is Ãvajjana (reílection), i.e. reílection as to what íactors are contained in 
his fữst jhãna and as to which íactor is of what character. At the beginning, he does not 
discern them easily. There may be a delay, for he is not yet skilled in reHecting. As he 
gains experience, he discerns them more easily. Then, he is said to be endowed with 
mastery of reílection. 

The second kind is Samapajjana (absorption), jhãna consciousness being absorbed into 
the stream of one's consciousness, (i.e. jhãna consciousness continuously arising in the 
stream of one's consciousness). Aíter mastering reílection, he has to gain mastery of 
absorption. He can do so by repeatedly developing the jhãna he has attained (just as by 
repeatedly reciting, one can master the literary piece that one has learnt by heart). If he 
tries for absorption beíore attainment of such mastery, jhăna consciousness does not arise 
easily in the stream of one's consciousness. This becomes easier only aíter mastering the 
development of jhãna. Then he is said to be endowed with mastery of absorption. 

The third kind is Adhitthana (resolution), i.e. determining as to how long he wants to 
remain in jhãna. If he tries to determine the duration of absorption beíore mastery of 
resolution, jhăna consciousness may occur for either longer or shorter period than that of 
his determination. Suppose he resolves: “Let jhãna consciousness constitute my stream of 
consciousness for one hour,” the jhãna attainment may break off beíore or after one hour. 
This is because he is not yet skilled in making resolution. Once he is skilíul enough, he can 
remain in jhãna for the exact length of the time he has resolved, Then he is said to be 
endowed with mastery of resolution. 

The íourth kind is Vutthãna (rising from jhãna). [‘Rising from jhãna means change of 
jhãna consciousness to life-continuum ( bhavanga-citta ).] Mastery of rising from jhãna at 
the exact time of his determination is called ‘Vutthãna-vasĩbhãva’. 

The fifth kind is Paccavekkhanã (reviewing) i.e. recollecting all the íactors contained in 
the jhãna. In thus recollecting, as in the kind of ãvajjana, they do not become maniíest to 
him easily for lack of mastery on his part. Only when he gains mastery, they become 
maniíest more easily. (Reílection (ãvajjana), is a stage in the process of reviewing 
( paccavekkhanã-vithi ), and reviewing (paccavekkhanã) is the stage that immediately 
follows the stage of reílection. If he has mastered ãvajjana, he has mastered paccavekkhanã 
as well. Thereíore, he who is endowed with mastery of reílection is endowed with mastery 
of reviewing; so it is stated in the texts.) 

Among the five kinds of mastery, what we are concerned with here is adhitthãna- 
vasibhãva (mastery of resolution). 


Resolution concerning Iddhi 


The Iddhividha Niddesa 
(supernormal power). 

(1) Adhitthãna Iddhi, 

(2) Vikubbana Iddhi, 

(3) Manomaya Iddhi, 

(4) Nãnavipphãra Iddhi, 


of the Visuddhi-magga enumerates ten kinds of iddhi 

(6) Ariya Iddhi, 

(7) Kammavipãkaja Iddhi, 

(8) Purina vanta Iddhi, 

(9) Vijjãmaya Iddhi, and 
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(5) Samadhivipphara Iddhi, (10) Sammapayoga Iddhi. 

(‘Iddhi’, as a Pali word, means ‘accomplishment gaining one's wish\ In Myanmar it 
means supernormal power.) 

(1) Adhitthãna Iddhi: Power concerning resolution; when, for instance, one resolves: 
“Let there be a hundred or a thousand images of myselí,” then the images appear 
miraculously and their number is exactly what one has determined. (It is the power to 
project one's images without oneselí disappearing. The images may or may not be in 
one's original posture.) 

(2) Vikubbana Iddhi: Power concerning transíormation of oneseir into the form of a 
nãga or of a garuỉa. ự Vi’ means ‘various’ and ‘ kitbbana ‘making’. It is the power to 
make oneselí assume various íorms as one wishes.) 

(3) Manomaya Idđhi: Power concerning creation of mind-made image, i.e. to create a 
miniature image of oneselí inside own body. ‘ Manomaya' means ‘mind-made’. (It is 
neither the projection of images as in the case of adhitịhãna-iddhi nor the 
transíormation of one's form as in the case of vikubbana-iddhi. It is the power to 
create a miniature image of oneselí inside own body.) 

(4) Nãnavipphãra Iddhi: Power concerning miraculous phenomena due to the iníluence 
of imminent supramundane wisdom. This power should be understood from the 
stories of the Venerable Bãkula and others. 

Venerable Bãkula 

The story of Bãkula occurs in the commentary on the Etadagga Vagga, Ekaka Nipãta of 
the Anguttara Nikãya. The following is an extract in brieí from the same story. 

Bãkula was son of a wealthy man of Kosambĩ. On the day his birth was celebrated, the 
iníant was taken to the River Yamunã for ceremonial bath but he was swallowed by a fish. 
The fish, íeeling very hot in the stomach, swam away. On its arrival at Bãrãnasĩ, a certain 
íisherman caught it and hawked it in the City. The wife of a wealthy man of Bãrãnasĩ 
bought the fish and when its stomach was cut open, a beautiíul baby was íound inside the 
fish. Since she had no child of her own and was longing for one, she was extremely 
delighted saying to herselí: “This is my very own.” 

When the strange news reached the natural parents of Kosambĩ, they hurried to Bãrãnasĩ 
to claim their son. But the lady of Bãrãnasĩ reíused to give him back, saying: “The baby 
came to us because we deserve him. We cannot return him to you.” When they went to 
court to settle the dispute, the judges gave their verdict that the baby equally belonged to 
both pairs of parents. In this way, the baby had two mothers and two íathers, on account of 
which he was named Bãkula. (Bã = two, kula = íamily; hence a boy of two íamilies.) 

It was a miracle that the boy was not harm though he was swallowed up by a fish. The 
miracle was due to the power of the arahatta-magga nãna and was certainly to be attained 
by Bãkula in that very existence. (Or, may be it was due to the iníluence of the glorious 
pãramĩ íĩãna that was inherent in the boy and that would enable him to attain without fail, 
the arahatta-magga ỉĩãna in that very life.) Such power is said to be Nãnavipphãra-iddhi. 

Sankicca Sãmanera 

Sankicca Sãmanera was conceived by the daughter of a householder of Savatthi. The 
mother died when she was about to give birth to the baby. While her body was being 
cremated, it was pierced with iron spikes so that it might burn better. A spike hurt the 
baby’s eye and the baby cried. Knowing that the baby was still alive, people took the body 
down from the íuneral pyre, cut open the stomach and took out the baby. The baby grew 
up in due course and at the age of seven became an arahat. 

The boy's miraculous escape from death was also attributed to the power of the amhatta- 
magga nãna. (Or it was attributed to the iníluence of the power of the boy's inherent 
pãramĩ-ũăna that helped him attain the arahatta-magga íĩãna :) 

(5) Samãdhivipphãra Iddhi: Power by the intluence of concentration. The miraculous 
phenomenon that occurs when one is about to enter upon or is entering upon or has 
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just entered upon jhãna is due to the influence of samãdhi. The power that causes 
such a miracle is called Samãdhivipphãra Iddhi. With reíerence to this power, the 
Visuddhimagga narrates a number of stories beginning with the story of Sãriputta, 
which alone will be reproduced here. 

Venerable Sãriputta 

One day while the Venerable Sãriputta was staying with the Venerable Moggallãna at a 
gorge called Kapota, he had his head newly shaven and engaged himselí in jhãna in an 
open space during a moonlit night. When a mischievous ogre came with a í riend of his and 
seeing the Venerable’s cleanly-shaven, shining head, became desirous of striking it with his 
hand. His friend advised him not to do so; yet he struck the Venerable's head with all his 
might. The blow was so hard that the sound of it roared violently like thunder. But the 
Venerable felt no pain as the power of samãdhi pervaded throughout his body. 

(6) Ariya Iddhi: When ariyas (Noble Ones) desire to contemplate on loathsome objects 
as though they were unloathsome or on unloathsome objects as though they were 
loathsome, they can do so. Such power of ariya to contemplate on any object in 
whatever way they wish is called ‘Ariya Iddhi (Power of Noble Ones.) 

(7) Kammavipãkaja Iddhi: Creatures like birds fly in the sky. To possess that ability to 
fly they do not have to make any special effort in the present life. It is a result of 
what they did in past existences. Devas, Brahmãs, the first inhabitants of the world 
and Vinipatika asuras have also the ability to move about in space. The power to 
períorm such feats is Kammavipãkaja Iddhi. 

(8) Pu&navanta Iddhi: Cakkavattis (Universal Monarchs) and the like can travel in space. 
They can do so because they have accumulated merits for themselves. Those who 
accompany the Universal Monarch in his aerial travels can do so because they are 
associated with the monarch who is the real possessor of merits. The riches and 
luxuries that belonged to such wealthy persons as Jotika, Jatila. Ghosaka, Mendaka 
and others are also Punnavanta Iddhi. 

(The difference between Kammavipãkaja Iddhi and Puiínavanta Iddhi is this: 
Kammavipãkaja Iddhi is the power not due to one's deeds done in the present life but due 
to one's deeds done in the past; it accompanies one's birth. Punnavanta Iddhi is due not only 
to one's past deeds but also due to one's present efforts made in support of those deeds. It 
does not accompany one's birth; it becomes full and operative only when supported by 
one's deeds of the present life. To illustrate: To Cakkavatti, the Treasure of Wheel does not 
arise at his birth. It arises only when he has observed certain precepts and fulfilled special 
duties of a Universal Monarch. So this particular power is due not entirely to one's past 
deeds but also due to one's present supporting efforts.) 

(9) Vijjãmaya Iddhi: Aerial travels and such feats by Vijjadharas (Bearers of magical 
knowledge). (The power acquired by means of the art of specially contrived mantras, 
medicine, etc.) 

(10) Sammãpayoga Iddhi: the power that accrues from various accomplishments. (The 

scope covered by this iddhi is vast. The Path and Fruition that are attained as a result 
of proper endeavours is the highest form of Sammapayoga ỉddhi. In short, all 
accomplishments that result from learning arts and craíts, the three Vedas, the three 
Pitakas or (to say the least,) from agricultural activities, such as ploughing, sowing, 
etc. are all Sammapayoga ỉddhi.) 

Of these ten iddhis, the íirst, Adhitthãna Iddhi, is the power of resolution to project 
images of oneseir by the hundred or by the thousand, such as the power possessed by the 
Venerable Cũla Pathaka and others. Ordinary people who are not possessors of such power 
make similar resolutions; but because they lack the basic íactor of ịhãna or samãdhi, they 
do not realize what they have resolved; on the other hand, possessors of such power have 
their resolution íulíilled because their jhãna or samãdhi is strong enough to help them. 

Adhitthãna preceding Nữodha-samãpatti 
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When an anãgãmin or an arahat who is endovved with all eight samãpattis is about to 
enter upon nỉrodha-samãpatti, he resolves thus: “During the period of my absorption in the 
samãpatti, let no destruction beíall my belongings that are kept apart from me. If the 
Sangha wants my presence, may I be able to rise from my samăpatti beíore the messenger 
comes to me. Promptly, may I be able to do so when the Buddha summons me.” Only aíter 
resolving thus he enters upon samãpatti. 

In accordance with his resolution, during the period of his absorption in the samãpatti, his 
personal eííects kept apart from him cannot be destroyed by the five kinds of enemy. 
When the Sangha wants him during that very period, he has already arisen from his 
samãpatti beíore the messenger's arrival. No sooner has the Buddha called for him, then he 
emerges from his samăpatti. No damage can be done by the five enemies to his 
possessions, such as robes, etc. that are on his body because of the power of his samãpattỉ 
even though he has not resolved previously for their saíety. 

Three Kinds of Adhitthãna 

Resolution is of three kinds, according to context: 

(1) Pubbanimitta Adhitthãna (Resolution made so that portending signs appear beíore 
something happens); 

(2) Ãsisa Adhitthãna (Resolution made so that one's dream comes true); and 

(3) Vata Adhitthãna (Resolution made so that one's duties are íulíilled). 

(1) Pubbanimitta Adhitthãna 

This kind of Adhitthãna may be understood from the Campeyya Jãtaka of the Vĩsati 
Nipãta and other stories. The extract from the Campeyya Jãtaka in brieí is: When the Nãga 
King Campeyya told his Queen Sumana that he would go to the human abode to observe 
precepts, the Queen said: “The human abode is full of dangers. If something happens to 
you by which signs should I know?” The Nãga King took her to the royal pond and said: 
“Look at the pond. Should I be caught by an enemy, the water will become dark. Should I 
be caught by a Garula, the water will boil. Should I be caught by a snake-charmer, the 
water will turn red like blood.” After that the Nãga King left for the human abode to 
observe precepts for íourteen days. 

But the King could not return home even aíter about a month for he was caught by a 
snake-charmer. Worried about his saíety, the Queen went to the pond and saw the suríace 
of the water turned red like blood. 

This resolution of the Nãga King Campeyya is Pubbanimitta Adhitthãna because he made 
the firm determination beíorehand for the appearance of portending signs. 

Similarly, according to the Introduction to the Jãtaka Commentary, when Prince 
Siddhattha renounced the world, he cut off his hair and threw it up into the sky resolving: 
"May this hair remain in the sky if I would become enlightened; if not let it fall back to the 
ground." The hair hanged in the sky like a festoon. This resolution, too, made to know in 
advance whether or not he would become a Buddha is Pubbanimitta Adhitthana. 

Again, aíter six years of strenuous asceticism, aíter He had eaten the milk-rice oííered by 
Sụjãtã on the bank of the Neranjarã, He set the golden bowl aíloat on the river with the 
resolution: “If I would become a Buddha, may this bowl go upstream; if not, may it go 
dovvnstream,” and the bowl went upstream until it reached the Nãga King Kãla. The 
resolution in this account also is a Pubbanimitta Adhitthãna. 

Similarly, any resolution made in the world to know beíorehand by portent whether one's 
wish will be fulfilled or not is Pubbanimitta Adhitthãna. This kind of adhitthãna is still 
practised today and is thus well known. Some people are used to liíting the stone placed at 
a íamous pagoda or at a nat (spirit) shrine aíter resolving: “If my plan would materialise, 
may the stone be heavy; if not may it be light,” or vice versa. Aíter liíting the stone, they 
read the omen whether they would succeed or not from the feel of the stone's weight. 

(2) Ẫsĩsa Ađhitthãna 
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Asisa Adhitthana is a resolution made so that one's wish gets fulfilled. This kind of 
resolution may be known from the Vidhura Jãtaka. 

(Vidhura, the Minister, was taken away from King Korabya by Punnaka the ogre, who 
had won the game of dice.) It is stated in the commentary on Verse 197 of this particular 
Jãtaka: Having valiantly thundered: “Of death I am not aíraid,” Vidhura resolved: “May my 
lower garment not go off against my wish.” Reílecting on his Períections, he tightened his 
garment and followed Punnaka by catching hold of the tail of his horse íearlessly with the 
dignity of a lion-king. This resolution made by Vidhura is Asisa Adhitthãna. 

In the Nalapana Jãtaka of the Sĩla Vagga, Ekaka Nipãta, eighty thousand monkeys headed 
by their king, the íuture Buddha, íound it difficult to drink the water from a pond that was 
protected by a wild water-demon. The monkey king then took one of the reeds that grew 
around the pond, made an asseveration that the reed be rid of the joints and blew air into it. 
The reed became hollow throughout, with no joints. He thereby made it possible for his 
followers to drink the water through the hollow reeds. But there were too many monkeys 
and the king was unable to provide each with a hollow reed. So he resolved: “Let all the 
reeds around the pond become hollow.” This resolution made by the monkey king to fulfil 
his wish to let the monkeys drink the water individually is Ãsĩsa Adhitthãna. 

In the Kukkura Jãtaka of the Kurunga Vagga, Ekaka Nipata, it is mentioned that leather 
straps of the chariot of King Brahmadatta of Bãrãnasĩ were gnawed by the dogs bred in the 
inner City. Under the wrong impression that the leather-eating dogs were owned by the 
citizens living in the outer City, royal servants chased to kill them. So the dogs dared not 
live in the City and gathered at a cemetery. Knowing the true reason of the trouble and 
realizing that the leather straps of the royal chariot could have been eaten only by the dogs 
of the inner City, the leader of the pack, the Bodhisatta, asked them to wait while he went to 
the palace. While he entered the City, he concentrated his thoughts on Perfections, and 
diííusing his mettã, he resolved: “May nobody be able to hurl stones or sticks at me.” This 
resolution, too, made to fulfil his wish that the dogs of the outer City might be safe from 
harm is Ãsĩsa Adhitthãna. 

In the Mãtanga Jãtaka of the Visati Nipãta: During the reign of King Brahmadatta of 
Bãrãnasĩ, the Bodhisatta was born into a lowly caste of candala and named Mãtanga. The 
daughter of a wealthy man of Bãrãnasĩ was named Dittha Mangalikã because she believed 
in auspiciousness of pleasant sights. One day, she went to a garden to amuse herselí with 
her maids. On the way, she saw Mãtanga who went into the City. Though he kept himselí 
aside as he was of a low birth, the sight of his person aroused displeasure in Dittha 
Mangalikã, who, therefore, returned home thinking that it was not an auspicious day for 
her. Her followers were also annoyed. Saying: “Because of you, we will have no fun 
today,” they beat him until he became unconscious; thereaíter they departed. When 
Mãtanga regained consciousness after a while, he said to himselí: “These people of Dittha 
Mangalikã have tortured an innocent man like me.” Then he went to the house of Dittha 
Mangalikấs íather and lay at the entrance with a resolution, “I will not get up until I win 
Dittha Mangalikấs hand.” This resolution of Mãtanga made to humble Dittha Mangalikấs 
pride is also Ẫsĩsa Ẫdhitthãna. 

In the Commentary on the Mahãvagga of the Vinaya, too, it is said thus: Just aíter His 
Enlightenment, the Buddha stayed for seven weeks at seven diííerent places in the vicinity 
of the Bodhi tree spending a week at each place. At the end of the last seven day's stay at 
the foot of a rajayatana tree, the brothers, Tapussa and Bhallika, came to him and offered 
some cakes. The Buddha considered how to accept the offer of cakes. (The bowl oííered 
by Brahmã Ghatikãra disappeared the day the Buddha accepted the milk-rice offered by 
Sujãtã.) Then the Four Deva Kings presented the Buddha with four emerald bowls. But the 
Buddha reíused to accept them. The Deva Kings then offered the Buddha four stone bowls 
having the colour of kidney beans. To strengthen their íaith, the Buddha accepted the bowls 
and resolved: “May the bowls merge into one.” Then_ the bowls became one with four 
concentric brims. This resolution of the Buddha also is Asĩsa Adhitthãna. 

Difference between Adhitthãna and Sacca 
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Its seems that Pubbanimitta Adhitthãna and Ãsĩsa Adhitthãna of this section on 
Adhitthãna and Icchãpũrana-sacca of the section on Sacca are one and the same because all 
these are concerned with fulfilment of one's wish. 

With regard to Icchãpũrana-sacca, when Suvanna Sama's mother, íather and Goddess 
Bahusundari made their respective resolutions, they all wished the disappearance of the 
poison of the arrow that struck Suvanna Santa; with regard to Pubbanimitta Adhitthãna, 
too, when the Bodhisatta made his resolution, throwing up his cut-off hair to the sky, he 
had_wished that the hair would hang in the sky if he would become a Buddha; with regard 
to Ãsĩsa Adhitthãna, too, when Vidhura made his resolution, his wish was to keep his dress 
intact. The connection of these resolutions with their respective wishes makes one think 
that they all are the same. That is why some people nowadays combine the two words, 
Sacca and Adhitthăna, into one, saying, “We períorm sacca-adhitthãna.” 

In reality, however, sacca is one and adhitthãna another of the Ten Períections. 
Thereíore, they are two different things and their difference is this: As has been said 
beíore, sacca is truth whether it is of good or evil nature. A wish based on that truth is 
Icchãpũrana. But when one's wish is not based on some form of truth, the determination 
made of one's own accord to have one's wish íulíilled is Adhitthãna. 

To explain íurther: In the Suvanna Sama Jãtaka, when his parents made an asseveration, 
they said: “Santa has íormerly practised only righteousness” (which is the basic truth). And 
they added: “By this truthíul saying, ntay his poison vanish” (which is their wish). Thus 
expressing the wish based on what was true is Icchãpũrana-sacca. 

When the Bodhisatta threw up his cut-off hair to the sky resolving: “If I should beconte a 
Buddha, ntay the hair rentain in the sky,” he did so without any basis of truth. His 
truthíulness was made for portending signs which would let him know beíorehand of his 
Corning Buddhahood. 

The resolution ntade by Vidhura when he was about to follow Punnaka by holding on to 
the tail of his horse, “May nty dress remain intact,” is also Ãsĩsa Adhitthãna because it has 
no truth as a basis and is, thereíore, a ntere determination of his wish, Ãsĩsa Adhitthãna. 

Thus the diíTerence between Sacca and Adhitthana lies in the presence or absence of the 
basis of truth. 

(3) Vata Adhitthana 

These habits and practices include those of a bull ( gosĩìa and govata ): cattle eat and 
discharge íaeces and urine while standing; in imitation of cattle, some ascetics (during the 
liíetime of the Buddha) did the same, believing that by so doing they would be puriíied and 
liberated from sarhsăra. (That is not to say that cattle had that wrong view, but only those 
ascetics who imitated cattle had.) This practice (vata) is connected with evil. 

But adhitthãna has nothing to do with such wrong practices, for it belongs to the noble 
practice of Períection. Here vata reíers to observances of such noble practices as 
generosity, morality, etc. When one resolves to observe these Practices, such an action ntay 
be termed Vata Adhitthana, but ntere resolution and ntere designation do not ntean 
íulíilling the Períection of Resolution. The reason is that adhỉuhãna does not belong to the 
past nor does it belong to the present. One íulíils the Perfection of Resolution when one 
observes in the íuture exactly as one has resolved íirmly now. However ardently one 
resolves at present, if one íails to observe later, one's resolution is useless and meaningless. 

This idea is expressed in the Kavilakkhanã Thatpon. A line in it reads to the effect that 
resolution should be compared to the horn of a rhinoceros, a beast which has one horn, not 
two. Just as a rhinoceros has only one horn, so should one stick to his resolution steadíastly 
and íirmly, but not waveringly. This line of the Kavilakkhanã agrees with such saying as 
“yathã pi pabbato selo” as mentioned in the Buddhavamsa. Its meaning has been shown 
above. 

The diíTerent resolutions as classiíied beíore, such as adhiuhãna concerning uposatha, 
adhiuhãna concerning the robe and adhitthãna concerning the bowl, cannot be included 
under Pubbanimitta Adhitthãna, Asisa Adhitthãna and Vata Adhitthãna, for they are the 
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resolutions made as required by the Vinaya rules. On the other hand, the adhitthãna of one 
of the five vasĩbhãvạs and the adhỉtthãna that precedes Nirodhasamãpatti and that belongs 
to the ten iddhis are Ẫsĩsa Adhitthãnas. 

The Future Buddhas and The Three Kinds of Adhitthãna 

Of these three kinds of adhiuhãna, the íuture Buddhas practise Pubbanimitta Adhitịhãna 
and Ãsisa Adhitthãna not for fulfilling the Períection of Ẫdhitthana, but for meeting some 
requirements under certain circumstances. On the other hand, it is this Vata Adhitthãna that 
they practised to fulfil the Períection of Adhitthãna that leads to the attainment of the 
arahatta-magga nãriã and sabbannuta nãna. 

In order to mention a little of the way, they practise (this particular adhỉuhãna), here is an 
extract from the Cariya Pitaka: 

Nisajjci pãsãdavare evarh cintes' aham tadã 
Yam kin ci mãnusam dãnarh adinnam me na vijjati 
Yo pi yãceyya marh cakkhurh dadeyyam avikampito 

Sãriputta, when I was King Sivi, I thought to myselí while in the palace: ‘Of 
the kinds of dãna that people give, there is nothing that I have not given. 

Should somebody ask for my eye, unshaken I will give it to him.’ 

By this, King Sivi meant to say that he had íirmly resolved, “If someone comes to me 
today and begs for my eye, without hesitation I will offer it to him.” 

When Sakka, in the guise of a brahmin, went to ask for one eye, true to his resolution, he 
gave away both eyes to him unhesitatingly. This resolution of King Sivi is with reference to 
Dana. 

In the Chapter on Bhuridatta's Practice, it is said: 

Caturo ange adhitthãya semi vammikamuddhani 
chaviyã cammena marhsena nahãru atthikehi vã 
yassa etena karaniyam dinnarh yeva harãtu so 

This describes how the Nãga King Bhuridatta resolved when he observed the precepts. It 
means: “Having resolved with regard to four components of my body, namely, (1) skin, 
thick and thin, (2) flesh and blood, (3) muscles and (4) bones, I lay on the top of the anthill. 
He who has some use for any of these four components, let him take it, for I have already 
made a charity of them.” Wishing to promote his observance of the precepts, King 
Bhũridatta resolved: “I will guard my morality at the sacriíice of the four components of 
my body.” This resolution of King Bhuridatta is in connection with sĩla. 

In the Campeyya Jãtaka of the Visati Nipata, too, the Nãga King Campeyya went to 
observe the precepts aíter telling his Queen of the signs that would show when he was in 
danger in the aíoresaid manner; it is mentioned in the Commentary: “Nimittãni ãcikkhitvã 
cãtuddasĩ uposatham adhitthãya nãgabhavanã nikkhamitvã tattha gantvã vammikamatthake 
nipajji. — Having told of signalling signs and having resolved to observe the precept on 
the íourteenth day of the new moon, Campeyya left the abode of nãgas for the human 
world and lay on the top of an ant-hill.” This resolution of Campeyya was purely for 
observing sĩìa. 

In all these stories, dãna or sTÌa is one thing and adhitthãna is another thing. King Sivi's 
dãna occurred the moment he gave his eyes, but his resolution took place when he resolved 
to do so beíore the actual giving. Thereíore, resolution came íirst and it was followed by 
the act of giving. In the case of sĩla observed by the Nãga Kings, too, the resolution was 
first and then carne the act of observance of sĩìa. In the secular affairs, too, it is natural to 
do things only aíter making up one's mind “I will do like this.” 

Prince Temiya's Adhitthãna 

The íuture Buddha was once son of King of Kãsi and named Temiya. (He was so named 
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by his íather because on the day he was born it rained heavily in the whole country of Kãsi 
and people became wet and happy.) When the prince was one month old, while he was in 
the lap of his íather, four thieves were brought to the King, who ordered them to be 
punished. The Prince was shocked to see this and became sad, thinking: “What shall I do to 
escape from this palace.” 

The next day, while he was staying alone under the white parasol, he retlected on his 
father's action and was scared to become a king. To him, who was pale like a lotus flower 
crushed by hand, the guardian goddess of the parasol, who was his mother in one of his 
previous births, said: “Do not worry, son, if you want to escape from this royal residence, 
resolve to pretend to be dttmb, deaf and mute. Your wish will be íulíilled.” Then the Prince 
made a resolution and acted accordingly. 

For sixteen years the Prince was tested by various means, but he remained firm without 
deviating from his resolution. Then the íather ordered: “My son is really dumb, deaf and 
mute. Take him to the cemetery and bury him there.” 

Although he was variously tested and presented with difficulties for sixteen long years, 
he remained resolute, like the example of a rocky mountain mentioned in the 
Buddhavamsa. His firm, unshaken determination is an act of tremendous resoluteness. Only 
when one fulfils one's Vata resolution with the kind of determination of Prince Temiya, 
with all might and valour and without wavering, will one be carrying out the fulfilment of 
the Períection of Resolution as observed by Bodhisattas. 

(i) The Períection of Loving-kindness (Mettã-Pãramĩ) 

Three Kinds of Pema 

Teachers of old have translated the word “ mettã ” of mettã-pãramĩ into Myanmar (love). 
Similarly, they translate “pema” also as love. “Love” meant by mettã is a specialised term 
while “love” meant by pema is a general one. Thereíore, pema is divided into three: 

(1) Tanhã-pema is love between men and women and is generated by craving, greed; this 
love is called singara in books on rhetoric. 

(2) Gehasita-pema is attachment between parents and children, among brothers and sisters, 
and is based on living together in the same house. This kind of love is called vacchaìa 
in rhetoric. 

Both tanhã-pema and gehasita-pema are not wholesome, the íormer is passion ( tanhã- 

rãga) while the latter, greed (ìobha). 

(3) Mettã-pema is loving-kindness or unbounded benevolence shown towards others for 
their wellbeing. This love is entirely free from attachment or desire to live alvvays 
together with others. People may be living poles apart and yet one is happy to hear that 
those living far away are prosperous. Such separation does not prevent one from 
feeling satisíied with their wellbeing. Thereíore, mettã is pure and noble and has been 
also called Brahma-vihãra (Sublime Abode). That is to say, developing such love is 
living in a sublime State of mind. Not only mettã, but karunã (compassion), muditã 
(altruistic joy) and upekkhã (equanimity) are also Brahma-vihãra. 

So Brahma-vihãra comprises all these four virtues. They are also known as four Brahma- 
cariya (Noble Practices). (Another name for Brahma-vihãra is Apamanũã (Illimitable), for 
they are the mental qualities to be developed and extended tovvards all beings whose 
number is limitless.) 

It should be careíully noted that development of loving-kindness is not development of 
impure tanhã-pema and gehasita-pema, but that of pure and noble mettã-pema. How to 
develop mettã will be shown later. 

Mettã and Adosa 

Mettẫ is a reality which exists in its ultimate sense ( Paramattha ). But when ultimate 
realities are enumerated, mettã is not shown as a separate item for it is covered by the term 
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adosa cetasika (mental concomitant of hatelessness) which has wide connotation. Metta 
forms a part of that mental concomitant of adosa. 

To explain íurther: According to the Abhidhammattha Sangaha, adosa cetasika is 
associated with 59 sobhcma-cittas. Whenever these 59 cittas arise, there arises adosa 
cetasika, too. Adosa can contemplate various objects, but mettã can have only living beings 
as its object. In performing diíTerent acts of dãna or observing various kinds of sĩla, there 
invariably arises adosa. But each time adosa arises in this way, it is not necessarily mettã. 
Only when one contemplates living beings with the thought “may they be well and happy”, 
wishing them prosperity, can adosa cetasika be called mettã. 

With reíerence to the aíoresaid, Khantĩ Pãramĩ (Perfection of Forbearance), too, khantĩ 
may mean adosa cetasika, but not all adosa cetasikas are khantĩ; when one is wronged by 
others, one restrains onesell' from showing dosa (hate or anger) to them, and it has been 
discussed that only such adosa should be taken as khantĩ. Similarly, not all adosa should be 
taken as mettã, but only that adosa that arises in the form of goodwill towards other beings 
should be. 

528 Kinds of Mettã 

With reíerence to mettã, people say that mettã is of 528 kinds. But in reality it is not so. It 
should be noted people say so because according to the Patisambhidãmagga there are 528 
ways of developing mettã. 

Of the 528 ways, five are anodhisa (without speciíications of beings). They are: 

(1) sabbe sattã (all beings) 

(2) sabbe panã (all living things) 

(3) sabbe bhũtã (all existing creatures) 

(4) sabbe puggala (all persons or individuals) 

(5) sabbe attabhãvapariyãpannã (all those who have come to individual existences.) 

When one directs one's thought to all beings that exist in the 31 planes of existence in any 
one of these five ways, they all are embraced without any one of them being left out. Since 
there is none who is not covered by these five ways, these five are called five anodhisas. 
(Or also called five anodhisa individuals.) “Odhi” of “ cmodhisa ” means “boundary; limit”. 
Hence “ anodhisa ” is “having no limit.” 

(The next paragraph on the usage of 'satía' and ‘ puggala ’ deals only with the meaning of 
those words in Myanmar; it is, thereíore, left out from our translation.) When mettã is 
directed towards beings who are speciíied, the classiíication is as follows: 

(1) sabbã itthiyo (all íemales) 

(2) sabbe pursã (all males) 

(3) sabbe ariya (all noble persons, ariyas) 

(4) sabbe anariya (all ignoble persons, those who have not yet attained the State of 

ciriyas ) 

(5) sabbe deva (all devas) 

(6) sabbe manussã (all humans) 

(7) sabbe vinipãtikã ( petas belonging to miserable States). 

Each of these seven belongs to a separate category of beings and they are accordingly 
called odhisa (or seven odhisa beings). 

In this way, there are twelve kinds of beings, five anodhisa (unspeciíied) and seven 
odhisa (speciíied), to whom mettã should be directed. 

How mettã is directed to these twelve categories of beings is taught as follows: 

(1) averã hontu (may they be free from enmity) 

(2) abyãpajjã hontu (may they be free from ill will) 
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(3) amgha hontu (may they be free from unhappiness) 

(4) sukhĩ attãnarii pariharantu (may they be able to keep themselves happy). 

When mettã is suffused in these four ways on each of the above twelve categories of 
persons, the modes of suffusing mettã become 48 in number. There is no mention of 
directions in these 48 modes. 

When the four Cardinal points, the four subordinate points and the upward and downward 
directions are mentioned in each of these 48 modes, there will be 480 modes all together: 
“May those beings in the east be free from enmity, be free from ill-will, be free from 
suffering and may they be able to keep themselves happy.” In this way, beings in other 
directions also should be suííused with mettã thus the number of modes of suííusing mettã 
become 480.) 

If 48 modes of suííusing without mention of directions are added to those 480 modes, the 
total becomes 528. 

These 528 modes of suffusing mettã are named brieíly “suííTision of metta’ by teachers 
of old and composed as a traditional prayer. If one desires to suffuse mettã in the íirst way 
in Pãli one should do so by reciting “ Sabbe sattã averã hontu. — May all beings be free 
from enmity.” Repeating in this way continuously means development of mettũ. If one 
desires to do so in the second way in Pãli one should recite: “ Sabbe sattã abyãpajjã hontu. 
— May all beings be free from ill-will.” Repeating in this way continuously also means 
development of mettã. (In this manner all the 528 ways of suííusing mettã should be 
understood.) 

The development of mettã in these 528 ways, as shown above, is taught in the 
Patisambhidã-magga and is well-known. In that Text there is no mention of development of 
karunã, muditã and upekkhã at the end of that of mettã.) But, novvadays, suffusion of mettã, 
as published in some books, contains at the end of development of mettã (a) dukkha 
muccantu — ‘may they be free from suííering’, which is development of karunã (b) yathã 
laddha sampattito mãvigacchantu — ‘may they not suffer loss of what they have gained’, 
which is development of muditã, and (c) kammassakã — ‘they have their deeds, kamma, as 
their own property; each being is what his or her kamma makes’, which is development of 
upekkhã. They are included by ancient teachers so that those who wish to develop karunã, 
muditã and upekkhã may do so by taking development of me ti ũ as a guide. 

Thereíore, if one desires to develop karunã one should incline one's thought towards 
living beings like this: Sabbe sattã dukkha muccantu. — ‘May all beings be free from 
suííering’; if one desires to develop muditã : Sabbe sattã yathă ỉaddha sampattito 
mãvigachhantu. — ‘May all beings not suffer loss of what they ha ve gained’; if one desires 
to develop upekkhã : Sabbe sattã kammassakã. — ‘All beings have their deeds, kamma, as 
their own property.’ 

But this does not mean that only this way, as mentioned in the scriptures, should be 
adopted but not others. Because for covering all beings without any classiíication, there are 
not only terms like sattta, pãna, bhũta, puggaỉa and attabhãvapariyãpannã , but there are 
such words as sarỉri, dehỉ, jiva, paja, jantu, hindagu, etc. To suííuse beings with the 
thought: Sabbe sariri averã hontu. — ‘May all those having bodies be free from enmity’, 
etc. is also to direct mettã towards them. 

The number of ways to direct mettã is also given as four in the Patisambhidã-magga. But 
there are other ways as well, for instance, Sabbe satta sukhino hontu. — ‘May all beings be 
happy.’: Sabbe sattã khemino hontu. — ‘May all beings be secure.’, and such thoughts are 
also mettã. The fact that suffusing beings with one's mettã by using other Pãli words and by 
adopting other ways also constitutes development of real mettã is evidenced by the Mettã 
Sutta. 

Development of Mettã according to The Mettã Sutta 

The Mettã Sutta was delivered by the Buddha in connection with forest-dwelling bhikkhus 
and was recited at the Councils and preserved in the Sutta Nipãta and the Khuddaka Pãtha. 
The Sutta íirst describes íiíteen virtues which those desirous of developing mettã should be 
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endowed with. These fifteen are known in Pãli as íiíteen Mettãpiibbabhãga, i.e. virtues to 
be endowed with beíore developing mettã. 

The Sutta says: 

He who is clever in what is noble and proíitable and who desires to abide contemplating 
Nibbãna through his wisdom, i.e. Nibbãna which is peaceíul and blissíul, should endeavour 
to be endowed with the following: 

(1) ability to execute what is good, 

(2) uprightness in conduct, 

(3) total straightforwardness, 

(4) being receptive to the words of the wise, 

(5) gentleness in manners, 

(6) having no conceit, 

(7) being easily contented with what one has, 

(8) being easy to support, 

(9) not being burdened by unnecessary cares and duties, 

(10) írugal living (i.e. not being saddled with too many personal belongings for one's 
travel; a bhikkhu should travel light only with his eight requisites just as a bird 
flies taking with it only its wings), 

(11) having calm and serene sense-íaculties, 

(12) mature wisdom with regard to íaultless things, 

(13) modesty in one's deeds, words and thoughts, 

(14) having no attachment to one's supporters, male or female, (which is particularly 
concerned with bhikkhus as the Sutta is originally meant for them. Lay people also 
should not have attachment to íriends), 

(15) not doing even the slightest deed that would be reproved by the wise. 

The Sutta explains how to develop mettã aíter becoming endowed with these fifteen 
virtues saying: “ Sukhino vã khemino hontu, sabbasattã bhavantu sukhitattã” etc. 

How to develop mettũ, as taught in the Mettã Sutta, should be brietly noted as follows: 

(a) Sabbasangãhika mettã: ‘ Mettã developed in an all inclusive manner covering all 
beings.’ 

(b) Dukabbhãvanã mettã: ‘Mettã developed by dividing beings into two groups.’ 

(c) Tikabhãvanã mettã: ‘ Mettã developed by dividing beings into three groups.’ 

(a) Sabbasangãhika Mettã. 

Of these three ways of development of mettã, that of Sabbasangãhika mettã is explained 
in Pãli as suííusing thus: Sukhino vã khemino hontu, sabba sattã bhavantu sukhitattã, lf one 
wishes to develop mettã according to this explanation one should keep reciting and 
contemplating as follows: 

(1) Sabbe sattã sukino hontu - ‘May all beings be happy physically’, 

(2) Sabbe sattã khemino hontu - ‘May all beings be free from dangers’, 

(3) Sabbe sattã sukhitattã hontu - ‘May all beings be happy mentally’. 

This is the development of Sabbasangãhika mettã as taught in the Mettã Sutta. 

(b) Dukabbhãvanã Mettã 

Dukabbhãvanã mettã and Tikabhãvanã mettã are both likely to be coníusing to those who 
do not know how to interpret the Pãli text. (How one may get coníused will not be 
explained, lest it should cause more complications.) The Dukabbhãvanã mettã is developed 
as follows: 
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There are four pairs of beings, namely, 

(1) Tasa thãvara duka - the pair of írightened and unírightened beings. 

(2) Ditthãdittha duka - the pair of seen and unseen beings. 

(3) Dũra santika duka - the pair of far and near beings. 

(4) Bhũta sambhavesi duka - the pair of Arahats and worldlings together with learners. 

(1) Tasã vã thãvarã vã anavasesã sabbe sattã bhavantu sukhitattã. — ‘May all those 
worldlings and noble learners who are írightened and may those Arahats who are 
unírightened, without exception, be happy both physically and mentally.’ Contemplating 
thus is development of Tasa thãvara duka bhãvanã mettã. 

(2) Ditthã vã aditthã vã anavasesã scibbcisattã bhavantu sukhitattã. — ‘May all those 
beings seen and unseen, without exception, be happy both physically and mentally.’ 
Contemplating thus is development of Ditthãdittha duka mettã, 

(3) Dũrã vã avidurã vã anavasesa sabbasatta bhavantu sukhitatta. — ‘May all those 
beings living afar and living near, without exception, be happy both physically and 
mentally.’ Contemplating is development of Dũra santika dukabhavana mettã. 

(4) Bhuta va sambliavesi va anavasesã sabbasattã bhavantu sukhitatta. — ‘May all those 
beings who are Arahats, and those who are worldlings and learners, (or those who have 
been born and those who are still in the womb of their mothers), without exception, be 
happy both physically and mentally.’ Contemplating thus is development of Bhũta 
sambhavesi dukabhãvana mettã. 

The above-mentioned four ways of development of mettã is called dukabhavana mettã, 
i.e., mettã developed after dividing beings into two groups. 

(c) Tikabhãvanã Mettã 

This Tikabhãvanã mettã is of three kinds: 

(1) Dĩgha rassa majjhima tika - the set of three of tall, short and medium beings, 

(2) Mahantãnuka majjhima tika - the set of three of large, small and medium beings. 

(3) Thũlãnuka majjhima tika - the set of three of fat, thin and medium beings. 

(1) Dĩglm vã rassã vã majjhima vã anavasesã sabbasattã bhavantu sukhitattã. — ‘May all 
those beings having long bodies, those having short bodies and those having bodies of 
medium length, without exception, be happy both physically and mentally.’ Contemplating 
thus is development of Dĩgha rassa majjhima tikabhãvanã mettã. 

(2) Mahantã vã anukã vã majjhima vã anavasesã sabbasattã bhavantu sukhitattã. — ‘May 
all those beings having big bodies, those having small bodies and those having bodies of 
medium size, without exception, be happy both physically and mentally.’ Contemplating 
thus is development of Mahantãnuka majjhima tikabhãvanã mettã. 

(3) Thũỉã vã anukã vã majjhima vã anavasesã sabbasattã bhavantu sukhitattã. — ‘May all 
those beings having fat bodies, those having thin bodies and those having bodies of 
medium build, without exception, be happy both physically and mentally.’ Contemplating 
thus is development of Thũlãnuka majjhima tikabhãvanã mettã. 

The above-mentioned three ways of development of mettã is called Tika bhãvanã mettã, 
i.e., mettã developed after dividing beings into three groups. 

Since these three ways of development of mettã, namely, (a) Sabbasangãhika mettã, (b) 
Dukabbhavana metta and (c) Tikabhavana metta are thoughts of loving-kindness, developed 
with the desire to see others attain prosperity and happiness, they are called 
Hitasukhãgamapatthanã mettã. 

Similarly, thoughts of loving-kindness developed with the desire to see others free from 
misíortune and not suffering are called Ahitadukkhãnãgamapatthanã mettã. This kind of 
mettã is described in Pãli: 


Na paro param nikubbetlm, 
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Nã' timannetha katthaci nam kan ci. 

Vyãrosanã patighasaiĩnã, 

Nãnnamannassa dukkham iccheyya. 

The meaning is: 'May not one being deceive another; may not one despise another; may 
they not wish to cause suffering to one another by oíTending and hurting physically, 
verbally and mentally." Contemplating thus is development of Ahitadukkhãnãgamapatthanã 
mettã. 

It may be asked: “Why development of mettã is described not in one way only but in 
several different ways in the Patisambhidã-magga and the Mettã Sutta?" 

The ansvver is: The mind of a worldling roams about continuously from one sense object 
to another. The mind, in such a State, cannot be kept steady on the object of mettã by 
adopting one means only. Steady concentration of the mind can be achieved by repeated 
change of method of contemplation. Thereíore, a variety of ways of developing mettă was 
taught by the Buddha. Sages of later times, too, were obliged to explain these diíTerent 
ways. (Or alternative explanation:) Those who develop mettã are of different basic 
aptitudes; for some anodhisa mettã method is more comprehensible; for some odhisa mettã 
method is more intelligible; for some mode of suffusing beings in different directions with 
mettã is more lucid; for some sabbasangãhika means of the Mettã Sutta is clearer; for some 
dukabhãvanã is more suitable; still for some tikabhãvanã means is more appropriate. Since 
the diííerent basic aptitudes of those who develop mettã require adoption of diverse means 
suitable for each individual, the Buddha had to teach these different method and later 
teachers had to explain them fully. 

The Bodhisatta's Mettã 

How the Bodhisatta had developed mettã (how he had íulíilled the Períection of Loving- 
kindness) has been explained in the Suvannasama Jãtaka told in the Cariya Pitaka and the 
Mahã Nipãta (of the Jãtaka). The story as told in the Cariya Pitaka in brieí is as follows: 
“Dear Sãriputta, when I was Suvannasãma, living in the residence made ready by Sakka, I 
directed loving-kindness towards lions and tigers in the forest. I lived there being 
surrounded by lions, tigers, leopards, wolves, buííaloes, spotted deer and bears. None of 
these animals was ữightened by me: nor am I ữightened any of them. I was happy living in 
the íorest as I was íortiíied with the powers of mettũ.” 

From this passage, we know nothing of Suvannasãma's íamily, birth, etc.; we know from 
it only of his noble and happy living without a trace of fear for the beasts in the forest, 
sustained by the virtues of his loving-kindness. 

In the Mahã Nipãta, however, it is said that when the Bodhisatta Suvannasãma was struck 
by an arrow, he asked: “Why did you shoot me with the arrow?” and King Piliyakkha 
replied: “While I was aiming at a deer, the deer that had come nearer to the point of the 
arrow fled, being írightened by you. So I was annoyed and shot you.” Then Suvannasãma 
replied: “Na mam migã uttasanti, aranne sãpadãnipi. — Seeing me, deers are not 
írightened; nor are the other beasts of the íorest.” He also said: 

“O King, even Kinnarãs who, with a very timid nature, are living in the mountain 
of Gandhamãdana, would joyfully come to me while they are roaming in the hills 
and íorests.” 

From this Pãli verse, it is known that the Bodhisatta Suvannasãma, living in the íorest, 
directed mettã tovvards all forest-dwelling animals including Kinnarãs and that he was 
accordingly loved by each and very animal in the íorest. 

In the list of eleven advantages that accrue by developing mettũ, one is: being loved by 
devas, humans, demons and ghosts. But from the Suvannasãma story, we know that animals 
too love one who develops mettã. (The eleven advantages of developing mettã have been 
shown in connection with the Navanga Uposatha in the Section on the Períection of 
Morality). Of these eleven advantages, in connection with amanussanãm piyo, Tove of 
deva, demons and ghosts’, the story of the Venerable Visãkhã is cited in the Brahmavihãra 
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Niddesa of the Visuddhi-magga. 

The Story of Venerable Visãkhã 

Visãkhã, a householder of Pãtaliputta, having heard about Ceylon, was desirous of going 
to that country to devote himselí to practice of Dhamma. Aíter leaving his wealth to his 
íamily, he crossed over to Ceylon and became a monk at the Mahãvihãra. For five months, 
he studied Dve Mãtikã (the two books of concise Vinaya) and then left the Mahãvihãra for 
a group of monasteries which were suitable places for meditation. He spent four months at 
each monastery. 

On his way to the hill-monastery called Cittala, Visãkhã came to a junction of two roads 
and while he was thinking which road to follow, the deva of the hill guided him to the right 
direction. Accordingly, he arrived at the monastery and stayed for four months there. After 
planning to go to another monastery the following day, he went to sleep. While he was thus 
sleeping, the spirit of an emerald green tree sat on a wooden plank at the edge of a 
staircase and wept. “Who is weeping here?” asked the monk. “I am the spirit of the 
emerald green tree, Sir,” was the reply. “Why are you weeping?” “Because you are about 
to leave.” “What advantage is there to you of my stay here?” “Your stay here makes the 
local devas, demons and others show loving-kindness to one another. (Love prevails among 
them.) Aíter your leaving, they will quarrel among themselves even using harsh words.” 

“If my stay here really helps you live happily as you have told,” said the monk, “well, I 
will stay on for another íottr months.” When the four months had lapsed, the monk was 
about to leave and the spirit wept again. In this way, the monk could not leave the place at 
all and passed into Nibbãna at the same monastery of Cittala. 

The story shows that those who receive mettã not only love him who directs mettã to 
them, but they show goodwill to one another under the iníluence of his mettă. 

Loving-kindness of A Hunter 

In the Mahã Hamsa Jãtaka of the Asĩti Nipãta, when the Bodhisatta, King of Hamsas, was 
caught in a snare, he suííered much from injury. At the instance of the Hamsa General, the 
repentant hunter picked up the Hamsa King tenderly and nursed him with loving-kindness 
to relieve his pain. Even the weals raised by the snare did not remain on his feet, which 
became normal with the veins, Hesh and skin undamaged because of the power of the 
hunter's mettã. 

This is but a pertinent extract from the Mahã Hamsa Jãtaka. The story in full may be 
learnt from the same Jãtaka. Similar stories are told in the Pathama Cũla Harnsa Jãtaka of 
the Asiti Nipãta, the Rohana Miga Jãtaka and the Cũla Hamsa Jãtaka of the Vĩsati Nipãta. 
The power of mettã may be well understood from these stories. 

Passion in The Guise of Loving-kindness 

He who wants to direct his mettã towards beings should be careíul about one thing and 
this is not to have developed passion ( rãga ) in the guise of mettã as it is warned in the Netti 
Commentary: “Rãgo mettãyanãmukhena vanceti. — Passion in the guise of loving-kindness 
is deceiving.” In the Brahmavihãra Niddesa of the Visuddhi-magga, too, it is stated: 
“Extinction of anger rneans íulíilment of mettã, but arising of passion means destruction of 
mettă.” 

The meaning is: When a man directs his mettã towards another whom he has shown 
anger, the anger disappears and there appears in him mettã which is goodwill. Thereíore, 
disappearance of anger leads to appearance of mettã. If passionate attachment appears in 
him while he is thus developing genuine mettã, his genuine mettã íails. He has now been 
deceived by passion which assumes the semblance of loving-kindness. 

As mettã is one of the Ten Períections, it should be directed towards other beings until 
they return their good-will. Thereíore, disappearance of anger leads to appearance of mettã. 
If passionate attachment appears in him while he is thus developing genuine mettã, his 
genuine mettã íails. He has now been deceived by passion which assumes the semblance of 
loving-kindness. 
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As mettã is one of the Ten Períections, it should be directed towards other beings until 
they return their goodvvill to oneselí, as per example the Bodhisatta Suvannasama and 
others. Not only is mettã included in the Ten Períections, but included in the forty methods 
of Samatha meditation, which leads to attainment of jhãna and abhiũnanas. Thereíore, 
Bodhisattas and virtuous men of ancient times developed mettã and with Sharp and intense 
concentration attained jhãnas and abhinnãnas (which are called Appanã in Pãli). To give 
illustrations of such an attainment while fulfilling the Períections, the Seyya Jãtaka, 
Abbhantara Vagga of the Tika Nipãta, and the Ekarặja Jãtaka, Kalinga Vagga of the 
Catukka Nipãta, may be cited. 


Seyya Jataka 

A synopsis of the Seyya Jãtaka: King Brahmadatta of Bãrãnasĩ ruled righteously, 
fulfilling his ten kingly duties. He gave alms, kept the Five Precepts, observed uposatha 
morality. Then a minister, who had committed a crime in the palace, was expelled by the 
King from the kingdom. He went to the neighbouring country of Kosala and while serving 
the King there, he urged him to attack and conquer Bãrãnasĩ which, he said, could easily be 
done. King Kosala followed his suggestion, arrested and imprisoned King Brahmadatta, 
who put up no resistance at all, with his ministers. 

In the prison, Brahmadatta directed his mettã towards Kosala, who had robbed him of his 
kingdom, and in due course he (Brahmadatta) attained mettã-jhãna. Because of the power 
of that mettã, the robber King Kosala felt burning sensations throughout his whole body as 
if it were burnt with torches. Suffering from particularly severe pain, he asked his 
ministers: “Why has this happened to me?” They replied: “O King, you suffer thus because 
you have imprisoned King Brahmadatta who is endowed with morality.” Thereupon Kosala 
hurried to the Bodhisatta Brahmadatta, begged for forgiveness and returned Bãrãnasĩ to 
Brahmadatta, saying: “Let your country be yours again.” From this story it is clear that 
mettã is conducive to attainment of jhãna. 

Ekarãja Jãtaka 

The story of Ekarặja: Once upon a time, a minister serving King Brahmadatta of Bãrãnasĩ 
committed an offence. The story thus begins with the same incident as that in the previous 
Seyya Jãtaka. Both the Seyya Jãtaka and the Ekarãja Jãtaka runs like the Mahã Sĩlava Jãtaka 
of the Ekaka Nipãta. For the full story read the Mahã Sĩlava Jãtaka. 

What is peculiar to the Ekarãja Jãtaka is this: While King of Bãrãnasĩ was sitting in great 
State with his ministers in the courtyard, King Dubbhisena of Kosala had him tied and 
caged and then hung upside down above a doorstep in the palace. Having developed mettã 
with the robber king as the object of his contemplation, Brahmadatta attained jhãnas and 
abhinnãnas. He managed to release himselí from bondage and sat cross-legged in the sky. 
Dubbhisena's body became burning hot and the heat was so intense that he rolled from side 
to side on the ground, grumbling: “It's so hot; it's so hot.” Then he asked his ministers: 
“Why has this happened to me?” The ministers replied: “O King, you suffer very painíully 
like this because you have wrongly arrested and suspended upside-down the virtuous and 
innocent King.” “In that case, go and quickly release him.” Under this order, the royal 
servants promptly went where the King Brahmadatta was and saw him sitting cross-legged 
in the sky. So they turned back and reported the matter to King Dubbhisena. 

The Buddha's Mettã 

Once while members of the Sangha headed by the Buddha were travelling to Kusinara, 
Malla princes made an agreement among themselves that any one of them who did not 
extend his welcome to the congregation would be punished. Accordingly, a Malla prince, 
Roja by name, who was a íriend of Ananda while he was a layman, extended his welcome 
with other Malla princes to the congregation. Thereupon Ananda said admiringly to Roja 
that it was a great opportunity to do so as the congregation was under the Buddha’s 
headship. Roja replied that he did so not because he had íaith in the Triple Gem but 
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because of the agreement made among themselves. Finding Roja's reply unpleasant, 
Ãnanda approached the Buddha and told him of it. He also requested the Buddha to make 
Roja's mind more pliant. The Buddha then directed His thoughts of mettã exclusively to 
Roja, who could not remain still in his residence and like a calf which has been separated 
from its mother, went to the monastery where the Buddha was staying. With genuine íaith 
in the Buddha arising in him, he paid homage to the Buddha and listened to His sermon, as 
a result of which he became a sotãpanna. 

At another time, too, when members of the Sangha, with the Buddha at its head, entered 
the City of Rãjagaha and vvent on alms-round. Devadatta, aíter Consulting King Ajãtasattu, 
sent NãỊãgĩri the Elephant, who was in must, to attack the Buddha. The Buddha overcame 
the elephant by suííusing him with mettã. Then the citizens of Rãjagaha recited with joy the 
following verse: 


Dcinderieke damayanti ankusahi kasahi ca 
adanậena asatthena nãgo danto mahesinã. 


Some cattle-trainers, elephant-trainers and horse-trainers tame (their 
respective animals) by beating or hurting them with a goad or a whip. 

However the mad elephant NãỊãgĩri has been tamed by the Buddha without 
any stick or any weapon. 


(j) The Períection of Equanimity (Upekkhã-Pãramĩ) 

Meaning of Upekkhã 

A literal translation of the Pãli word ‘upekkhã’ would be ‘taking up a balanced view’ 
which means maintenance of a neutral position between the two extremes of sorrow and 
happiness. Traditional Myanmar scholars rendered it as ‘indifference\ 

If the meaning of this rendering is not well thought of, one is liable to misinterpret it as 
‘being inattentive’, ‘being negligent’. But upekkhã is not remaining inattentive or negligent. 
Upekkhã pays attention to objects but only in a balanced manner with the íeeling of 
neutrality when encountering objects of sorrow or objects of happiness. 

Development of Upekkhã 

Development of upekkhã is the same as that of mettã mentioned in the 
Patisambhidãmagga. As mentioned above, the methods to be adopted in developing mettã 
are 528 because there are four basic modes. On the other hand, in developing upekkhã there 
is only one mode which is kammassakã meaning ‘all beings have deeds, kamma (done by 
them) as their own property.’ Thereíore, the methods in this case form one íourth of 528 
which is 132. 

As in developing mettã, there are twelve categories of beings: five anodhisa (unspeciíied) 
and seven odhisa (speciíied). Since there is just one mode of it, we have twelve methods 
only that are to be adopted beíore applying them to the ten directions: 

(1) sabbe sattã kammassakã (all beings have kamma as their own property); 

(2) sabbe panã kammassakã (all living things have kamma as their own property); 

(3) sabbe bhũstã kammassakã (all existing creatures ha ve kamma as their own property); 

(4) sabbe puggalã kammassakã (all persons or individuals have kamma as their own 
property); 

(5) sabbe attabhãvapariyãpannã kammassakã (all those who have come to individual 
existences bodies have kamma as their own property); 

(6) sabbã itthiyo kammassakã (all women have kamma as their own property); 

(7) sabbe purisã kammassakã (all men have kamma as their own property); 

(8) sabbe ariyã kammassakã (all noble ones have kamma as their own property); 
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(9) sabbe anariya kammassaka (all persons who have not yet attained the State of ariyas 
have kamma as their own property); 

(10) sabbe devã kammassakã (all devas have kamma as their own property); 

(11) sabbe manussã kammassakã (all humans have kamma as their own property); and 

(12) sabbe vinipãtikã kammassakã (all petas belonging to miserable States ha ve kamma as 
their own property). 

When these twelve are applied to the ten directions the result is 120. To these are added 
twelve methods which have no reíerence to any direction and the total number of methods 
becomes 132. Any one of these suitable methods may be used in developing upekkhã but it 
should not be taken that the other methods are inapplicable. 

To make it clearer: As in the case of mettã, one may develop upekkhã by using other 
terms for beings and persons if one so desires. The word ‘kammassakã’ may also be 
replaced by other Pãli terms of the same meaning, which are mentioned in the Abhinha 
Sutta, Nĩvarana Vagga, Pancaka Nipãta of the Aủguttara Nikãya. There it is said: sabbe 
sattã kammassakã, kammadãyãdã, kammayoni, kammabandhũ, kammapatissaranã. 

(1) kammassakã. ‘having kamma as one’s property’; 

(2) kammadãyãdã, ‘having kamma as one's heritage’; 

(3) kammayom, ‘having kamma as one's origin’; 

(4) kammabandhũ, ‘having kamma as one's own íriend’; 

(5) kammapatissaranã, ‘having kamma as one's reíuge’. 

Since all these five Pãỉi terms have one and the same signiíicance, one may develop 
upekkhã by substituting ‘sabbe satta kammassakã’ with any of the following four 
expressions that pleases one or that is understood well by one. 

sabbe sattã kammadãyãdã, 
sabbe sattã kammayoni, 
sabbe sattã kammabandhũ, 
sabbe sattã kammapatissaranã. 

A Point to consider 

In this connection, a point to consider is this: It is clear that mettã is a Períection to be 
íulíilled for the welfare of beings and thus deserves to be considered as a noble Períection. 
On the other hand, though upekkhã is a Períection to be íulíilled, it is a mental disposition 
which holds that “happiness or suííering is one's lot in life; if one is possessed of good 
deeds for happiness, one will be happy; if one is possessed of bad deeds for suííering, one 
will suffer. I can do nothing to alter the kamma of others.” Is it not diííicult to call such an 
attitude noble? Will it be wrong if one says that upekkhã is an attitude of mind which does 
not care for the welfare of beings and which remains apathetic towards them? It is 
thereíore, necessary to consider why upekkhã is ranked as an exalted virtue of Períection. 

In both secular and spiritual matters, it is natural that something which is diííicult to get 
is of great value and something which is easy to get is of little value. It is, thereíore, a 
common knowledge that in the world, easily available materials, such as pebbles and sand 
are cheap, whereas gold, silver, rubies and other gems, which are hard to corne by, are 
precious. 

Similarly in spiritual matters, greed, hate and other unwholesome mental States are likely 
to arise easily; accordingly they are of little worth. It requires no special exertion to let 
them arise. As a matter of fact, what is diííicult is to prevent them from arising in an 
uncontrollable manner. They are indeed like useless weeds. On the other hand, dãna, sĩìa 
and other wholesome deeds cannot happen without putting íorth necessary eííorts; they do 
not take place automatically. One of such meritorious deeds is development of genuine 
mettã which is superior to dãna and sĩìa. This genuine loving-kindness is indeed diííicult to 
be developed. 
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There are three types of persons: verĩ-puggala, majjhatta-piiggala and piya-piiggala, a 
foe, neither a foe nor a ÍYiend and a ữiend respectively. It is diííicult to develop mettã 
directed towards a ven-puggaìa (foe), not so difficult towards a majjhatta-puggaìa (neither 
a foe nor a íriend); on the contrary, it is easy to direct mettã tovvards a piya-puggala 
(íriend). Mettã that has as its object neither a verĩ nor a majjhatta but only a piya-puggala 
is mettã of no value, no matter how oíten it is developed, because it is just a períormance 
of an easy task. 

If one desires to fulfil mettã pãramĩ properly, one should develop mettã directed towards 
oneselí first. Since such a development is in one's own interest, mettã arises easily and fully 
without fail. This mettã which is complete as it is developed for one's own self should 
serve as an example. Hence mettã should be directed towards oneseir first. 

When mettã is directed towards a verĩ, a majjhatta and a piya, one should do so all alike 
without any discrimination, in the same manner one has done towards oneselí. Could it be 
easily done? No, it could not be. Indeed it is diííicult to develop mettã even towards a 
íriend the way one does towards oneselí, let alone towards a foe or a neutral person, as has 
been instructed by the Buddha, attasamarh pemarh n'atthi, there is no person like oneselí 
that one loves. Only when mettã, which is so diííicult to develop towards a íriend. can be 
developed not only tovvards a friend but also towards the other two persons on a par with 
oneselí and without the slightest diíTerence, can it become genuine mettã of pãramĩ stature. 

This suggests how difficult it is to develop genuine mettã and how great its value is. On 
account of the development of this form of mettã, as has been stated above, Suvanna Sãma 
was loved by wild beasts like tigers, lions, etc. It is even more diííicult to develop upekkhã 
as a fulfilment of Períection than to develop mettã for the same purpose. 

It is not easy to develop upekkhã even towards a neutral person of the three types. People 
would say: “I remain equanimous with regard to him now" or "In this matter I adopt the 
attitude of kammassakã,” and so on. As such a saying signiíies unconcern and disinterest, 
upekkhã appears to be of little importance. In reality upekkhã presupposes paying attention 
to and taking interest in the object of contemplation (but as a neutral observer). 

As it is easy to develop mettã towards a íriend, so it is easy to develop upekkhã towards a 
neutral person. Because one does not love or hate him, it is easy to keep one's attitude 
tovvards him balanced without any desire to see him happy or to see him suffer. But it is 
more diííicult to develop upekkhũ, towards a foe. Because, if one hates him, one rejoices 
easily when he declines and one envies him when he prospers. It is hard to prevent both 
mental States from arising; when either of them sets in, even in the slightest manner one 
íails to mamtain upekkhă. 

It is still more difficult to develop upekkhã towards a íriend than towards a foe. Because 
one is already attached to a íricnd one is delighted when he prospers or distressed when 
misíortune beíalls him. It is diíTicult to prevent both delight and distress from arising in 
oneselí. 

Only when one maintains equanimity with the same attitude towards all three types of 
persons as towards oneselí without any of the above-mentioned diííiculties can 
development of upekkhã be possible. As long as there is partiality in one's attitude towards 
these three types of persons upekkhã is far from successíul. 

As has been said, development of upekkhã is not an attitude of unconcern or neglect; on 
the contrary, it does pay attention to and takes interest (in the object of contemplation). In 
doing so, one says to oneselí: “Nothing can be done to make beings including myselí 
happy or unhappy. Those who are possessed of good kamma will be happy and those who 
are possessed of bad kamma will be unhappy. Since their happiness and unhappiness are 
related to their past deeds, nothing could be done about them.” Only profound reílection in 
this vivid manner, with living beings as objects of contemplation, constitutes genuine 
upekkhã. Since it involves neither anxiety nor uneasiness, it is noble, serene and calm. The 
more it goes beyond mettã, the higher its spiritual Standard is. 

Like mettã, upekkhã is one of the íorty subjects of samatha meditation and one of the Ten 
Períections. One who desires to meditate on upekkhã according to samatha method does so 
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only for the highest jhãna and not for the lower ones. Those who are slow to grasp, reach 
the highest stage of jhãna only by acquiring them five times. For them, the Buddha has 
taught fivefold jhãna which is called pancaka method (method of five). The jhãna acquired 
for the first time by them is the first jhãna, that acquired for the second time is the second 
jhãna and so on up to the fifth jhãna. In this way, there are five jhãna for the dull. 

The intelligent, however, reached the highest jhãna aíter acquiring them four times. For 
them, the Buddha has taught íburíold jhãna which is known as catukka method (method of 
four). The jhãna acquiring for the íirst time is the íirst jhãna, and so on. In this way there 
are four jhãna for the intelligent. 

Those who have not attained any jhãna in either of these two ways should not try to 
meditate yet on upekkhã for the highest stage of jhãna. Upekkhã, as a subject for 
meditation, belongs to the fifth jhãna in the pancaka method and to the íourth jhãna in the 
catukka method. The dull can meditate on upekkhã only when they have attained the íourth 
jhãna and the intelligent only aíter acquiring the 1'irst three jhãna, by means of other 
samatha subjects. Because, as has been said, upekkhã is subtle, serene and noble and thus 
belongs to the highest jhãna and not to the lower ones. 

Mettã on the other hand belongs to the lower four or three jhãna. This indicates the fact 
that upekkhă is superior to mettã. If upekkhã is not intended as a subject for meditation but 
intended as a Períection to be íulíilled. it can be developed at any time. 

Mahã Lomahamsa Cariya 

With regard to the Períection of Equanimity, the story of the Bodhisatta's hair-raising, 
severe efforts in íulíilling Upekkhă Pãramĩ will be reproduced from the Cariya Pitaka 
Commentary. 

Once the Bodhisatta was born in a íamily of wealth and rank. When the time came for his 
education, he went to a well-known teacher. Aíter completing it, he returned to his parents 
to look aíter them. On their death, his relatives urged him to protect and increase the riches 
that he had inherited. 

However, the Bodhisatta had developed fear of all realrns of existence and his fear was 
based on the nature of impermanence of all conditioned things. He also had perceived the 
loathsomeness of the body and had no desire at all to be entangled in the thicket of 
deíilements associated with household life. In fact, his desire to get out of the world of 
sensuality had long been growing. Accordingly, he wanted to renounce the world aíter 
abandoning his great wealth. “But because of sounds of praise, my renunciation will make 
me íamous,” he thought to himselí. Since he disliked fame, gain and honour shown to him, 
he did not renounce the world. In order to test himselí' whether he could unshakably stand 
the vicissitude of life, such as gaining and not gaining (wealth), etc. vvearing the usual 
clothes, he left the house. His special desire was to fulfil the highest form of Upekkhã 
Pãramĩ by enduring ill-treatment of others. Eeading a noble life of austerities, he was 
thought by people to be a íeeble-minded eccentric, one who never showed anger to others. 
Regarded as a person to be treated not with respect but with impudence, he roamed about 
villages and towns, big and small, spending just one night at each place. But he stayed 
longer wherever he was shown the greatest insolence. When his clothes were worn out, he 
tried to cover himselí with whatever remnant was left. And when that piece was torn away, 
he did not accept any garment from anybody but tried to cover himselí with anything 
available and kept moving. 

Aíter living such a life for a long time, he arrived at a village. The village children there 
were of aggressive nature. Some kids, belonging to widows and associates of ruling class, 
were unsteady, conceited, íickle-minded. garrulous, indulging in loose talk. They wandered 
around, always playing practical jokes on others. When they saw aged and poor people 
vvalking, they followed them and threw ashes on their backs. They tried to place ketaki 
leaves under the old people's arm-pits (just to make them feel uncomíortable). When the 
old people turned round to look at them, they mimicked their movements and manners by 
bending their backs, curving their legs, pretending to be dumb, etc., and had great fun 
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laughing among themselves. 

When the Bodhisatta saw the unruly children, he thought: “Now I have íound a good 
means of support for fulfilment of Períection of Equanimity,” and stayed in the village. 
Seeing him, the mischievous kids tried to make fttn of him, who, pretending as though he 
could no longer endure them and as though he was aíraid of them, ran away. Still the kids 
followed him wherever he went. 

The Bodhisatta, on the run, reached a cemetery and thought to himselí: “This is a place 
where no one will prevent these mischievous youngsters from doing harm. I have now a 
chance to fulfil Upekkhã Pãramĩ to a great extent.” He went into the cemetery and slept 
there using a skull as a pillovv. Getting an opportunity to indulge in devilry, the íoolish kids 
went where the Bodhisatta was sleeping and insulted him in various ways, spitting phlegm 
and saliva on him and doing other evil things and went away. In this way, they ill-treated 
the Bodhisatta everyday. 

Seeing these wrong acts done by the wicked children, some wise people stopped them. 
With the knowledge that “This indeed is a holy ascetic of great power”, they all paid 
obeisance to him with utmost reverence. 

The Bodhisatta kept the sarne attitude towards both the íoolish kids and the wise people. 
He showed no aííection to the latter who honoured him nor aversion to the íormer who 
insulted him. Instead, he took a neutral stance between aííection and aversion with regard 
to both parties. In this way, he íulíilled the Períection of Equanimity. 

(Though this story is called Mahã Lomahamsa Jãtaka, the name Mahã Lomahamsa 
was not that of the Bodhisatta. It just reíers to the effect on those who corne to 
know of how the Bodhisatta had practised; the horrible story could make their hair 
stand on end; hence the story's name Mahã Lomahamsa). 

Fulfilment of Upekkhã 

Extinction of hate and love is íulíilment of upekkhã. (Upekkhã pãramĩ signiíies stilling of 
these two mental States. There is no Períection of Equanimity unless both are calmed.) 

In special affairs, staying in a negligent mood without taking interest in anything leads to 
the impairment of upekkhã. Such an attitude cannot be called upekkhã. It is only 
unavvareness which is wrongly thought to be so. 

Real upekkhã is not indiííerence or unavvareness. It sees both good and evil which lead to 
happiness and suffering respectively. But he who observes upekkhã reílects clearly: “I am 
not concerned with these matters of happiness and suííering; they are the results of their 
own good and evil deeds.” 

In the Netti Commentary it is stated: “Extreme absent-mindedness appearing as 
indiííerence with regard to various sense objects either good or bad is deceptive. (Delusion 
(moha ), disguised as upekkhã is deceptive.) Reluctance to pcríorm deeds of merit also tends 
to deceive by assuming the appearance of the sublime mode of doing upekkhã. Indolence 
(kosajjha ), for doing good deeds is also likely to pretend to be npekkhã.) Thereíore, one 
should take care of oneseir not to be deceived by either delusion or indolence that is apt to 
behave like upekkhã. 

Essence of Upekkhã 

Upekkhã in ultimate sense is a separate entity. It is a mental concomitant (cetasika) called 
tatramajjhattatã (Central position thereoí). But all the mental concomitants of 
tatramajjhattatã cannot collectively be called upekkhã Pãramĩ. Tatramajjhattatã is a mental 
concomitant that is associated with all sobhana cittas (‘beautiíul’ consciousness); it 
accompanies each arising of sobhana citta. Tatramajjhattatã which can be regarded as 
genuine Upekkhã Pãramĩ pays attention to beings and reílects: “Happiness and suííering of 
beings are conditioned by their kammas in which nobody can intervene. They have kamma 
as their own property and cause.” Tatramajjhattatã that arises out of contemplation, not of 
beings but of the Three Gems, alms-giving and observance of the precepts cannot 
constitute Upekkhã Pãramĩ. 
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When equanimity is maintained, contemplating happiness and suffering of beings, 
tatramajjhattatã does not arise alone but all associated consciousness and mental 
concomitants appear with it. Though the object of tatramajjhattatã and the object of its 
associates are one and the same, equanimity, with regard to happiness and suffering of 
beings, is its main íunction. Thereíore, this tatramajjhattatã is designated Upekkhã Pãramĩ. 
Its associated consciousness and mental concomitants also come to be included in Upekkhã 
Pãramĩ ; tatramajjhattatã plays the leading role and this is the only difference between it 
and its associates. 

Ten Kinds of Upekkhã 

There are other kinds of upekkhã that cannot be included in Upekkhã Pãramĩ though each 
of them is an ultimate reality. The Visuddhimagga and the Atthasalini enumerate ten such 
upekkhã: 

1. Chalang'upekkhã, 6. Vedan’upekkhă, 

2. Brahmavihãr'upekkhã, 7. Vipassariupekkhã, 

3. Bojjhang'upekkhã, 8. Tattamajjhatt'upekkhã, 

4. Vừiy'upekkhã, 9. Jhãn'upekkhã, and 

5. Sankhãr'upekkhã, 10. Parisuddh'upekkhã. 

1. There are six sense objects, good and bad, that appear at the six sense-doors. Arahats 
are not delighted when the sense objects are desirable and not dejected when these 
are undesirable. Always being endowed with mindíulness and comprehension they 
take them in with equanimity, maintaining their natural purity of their mind. This 
kind of mental equipoise is called Chalang'upekkhã. (That is, upekkhã with six 
íactors, namely, six sense-doors and six-objects.) 

2. Equanimity, which views that happiness and suííering of beings occur according to 
their kamma, is Brahmavihãr'upekkhã. (Equanimity with sublime living. Upekkhã 
Pãramĩ is this kind of upekkhã.) 

3. When eííorts are made to attain the Path and the Fruition, if some íactors are weak 
and other strong, the weaker ones are to be strengthened and the stronger are to be 
suppressed; but when these íactors of the Path reached the status of Bojjhangas 
(Constituents of Enlightenment), their associated íactors are of equal strength. 
Upekkhã observed equally on these elements is called Bojjhang'upekkhã. 

4. In making efforts to attain the Path and the Fruition, energy extended for just the 
required amount, neither more nor less, is Vừiy'upekkhã. 

5. In making efforts for the attainment of concentration, Path and Fruition States, 
remaining detached from sankhãra-dhammas (conditioned things), such as nivaranas 
(hindrances), etc., that are to be eradicated by means of the íirst jhãna, etc. is called 
Sankhãr'upekkhã. (This Sankhãr'upekkhã arises when the Vipassanã wisdom matures. 
Beíore its maturity, one needs making eííorts to eradicate sankhãra-dhammas. But 
once the maturity is acquired, it is no longer necessary to make special elĩorts to 
eradicate them. Only an attitude of indiííerence is needed for the purpose.) 

6. Feeling experienced neutrally without delight or dejection when in taking in a sense 
object is Vedan'upekkhã. 

7. Maintaining a mental equilibrium in developing insight into the nature of 
impermanence and other characteristics of the aggregates is called Vipassan'upekkha. 
(A brieí meaning of ‘Vipassanã’ may be given here in this connection. ‘Vi’ means 
‘special’ and ‘passana’, ‘seeing’. Hence ‘ Vipassana is ‘Insight’. Perceiving that there 
are concrete things, such as men, women and so on, is an ordinary knovvledge, 
common to all. It is an understanding based on perception but not a special 
understanding based on proíound wisdom. Vipassanã Insight is: “In reality there are 
no such things as ‘I’ or ‘he’. What is termed ‘I’ or ‘he’ is just an aggregate of matter 
and mind that is subject to destruction and dissolution. These aggregates are 
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continuously decaying withoi. 1 t interruption. There is no sign of impairment only 
because every decaying object is being endlessly replaced by a newly conditioned 
thing.”) 

8. Upekkhã observed without making efforts to maintain neutrality on these correlated 
dhammas that are well balanced in their respective íunctions is called 

T atramajjhattat' upekkhã. 

9. In developing jhãna, remaining indifferent to the sublime bliss that appears at the 
third jhãna is called Jhãn'upekkhã. (It is the upekkhã that is acquired only at the íinal 
jhãna.) 

10. Being puriíied of all opposing íactors and requiring no effort in paciíying them is 
called Parisuddh'upekkhã. (It is the equanimity at the íourth jhãna stage which is free 
of all opposing íactors.) 

Of these ten, the six, namely, ChalangTipekkhã, BrahmavihãrTipekkhã, Bojjhahg’upekkhã, 
Tatramajjhattat'upekkhã, Jhãn'upekkhã and ParisuddhTipekkhã, are the same in their 
ultimate sense. They are all Tatramajjhattatã cetasikas. 

Why are they then enumerated as six kinds? Because they differ from one another in 
their time of arising. A simile is given in the above-quoted Commentaries to explain this 
point. A man, in his childhood, is called kumãra (boy); when he becomes older, he is called 
yuva (youth); again, when he becomes older, he is called vuddha (adult), senapati (general), 
raja (king), etc. A man is thus called diííerently according to the stages in his life. 

To make it clearer: Their distinctions are due to the diííerences in their íunctions which 
are as follows: 

(1) As has been stated beíore, to contemplate all six sense objects, good and bad, with 
equanimity is the Function of Chalang'upekkhã. 

(2) To contemplate happiness and suííering of beings with equanimity is the íunction of 

Brahmavihãr'upekkhã. 

(3) In striving to achieve the jhãnas, Path and Fruition States, to contemplate with 
equanimity the hindrances that are to be removed is the íunction of 

Bojjhaủg'upekkhã. 

(4) To develop energy neither more nor less than what is required is the íunction of 

Viriya'upekkhã. 

(5) To contemplate with equanimity all correlated íactors without encouraging or 
suppressing is the íunction of Sankhãr'upekkhã. 

(6) To contemplate sensations with equanimity is the íunction of Vedan'upekkhã. 

(7) To contemplate with equanimity the three characteristics (anicca, dukkha and anatta) 
is the íunction of Vipassan'upekkhã. 

(8) To contemplate with equanimity the associated íactors which are well balanced is the 
íunction of Tatramajjhattat’upekkhã. 

(9) To contemplate with equanimity even the most sublime bliss of jhãnas is the íunction 

of Jhãn'upekkhã. 

(10) To contemplate with equanimity which is puriíied of all opposing íactors is the 
íunction of Parisuddh'upekkhã. 

Thus, not only the diíTerences of functions but those of sense objects should be noted. 
Vữiy'upekkhã is vĩriya cetasika and Vedan'upekkhã is vedanã cetasika: these two upekkhãs 
are quite separate from other cetasikas in terms of Dhamma. Saủkhãr'upekkhã and 
Vữiy'upekkhã are both pannã cetasikas. But they have two different functions as follows: 

Contemplating without making special efforts on the three characteristics of 
conditioned things ( sarikhãra ) is Vipassan'upekkhã; equanimity, when 
contemplating without fear of the conditioned things ( sarikhãra ), is 

Sankhar'upekkhã. 

Upekkhã as A Períection and The Ten Upekkhãs 
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The list of these ten upekkhãs mentioned by the Commentators do not directly include 
Pãramĩ Upekkhã, upekkhã as a Períection. One might, thereíore, anxious to know: Is the 
exclusion due to the fact that upekkhã as a Períection is not associated with any of the ten 
or is it an oversight on the part of the Commentators? It could not be said that the 
Commentators were so negligent as to leave it out from their list. It is to be taken that 
Pãramĩ Upekkhã is contained in Brahmavihãr'upekkhã. 

However, some are of the opinion that Brahmavihãr’upekkhã and Pãramĩ Upekkhã are 
two diííerent things. According to them, taking up one and the same attitude tovvards one's 
foe and íriend alike is Pãramĩ Upekkhã; taking up one and the same attitude towards 
happiness and suííering of beings with the thought that these two conditions are the result 
of their own deeds is Brahmavihãr'upekkhã. 

That is to say, Pãramĩ Upekkhã contemplating happiness and suííering of beings is not 
Pãramĩ Upekkhã but Brahmavihar'upekkhã. 

However, the nature of Upekkhă Pãramĩ is explained in the Buddhavamsa thus: 

Tath 'eva tvam pi sukhadukkhe 
tulãbhũto sadã bhava 
upekkhãpãramitarh gantvã 
sam bodh im pãpunissati. 

In this verse, ‘sukhadukkhe tulãbhũto’ means ‘in happiness and suííering, be like the 
scales of a balance.’ 

Thus contemplation of happiness and suííering is taught as the basis of Upekkhã Pãramĩ 
also in the Mahã Lomahamsa Cariya of the Cariya Pitaka. It is said: 

Ye me dukkham upadalianti 
ye ca denti sukharh mama 
sabbesath samako homi. 

There, also on the basis of those two stages in life, it is taught, “Some people do harm 
while others give comíort. My attitude towards all of them is the same.” “Sukhadukkhe 
tulãbhũto yasesu ca — whether in happiness and sulTcring. or in fame and disgrace, I am 
like the scales of a balance.” 

In the Atthasãlini and the Pãtha lãtaka Commentary mentioned above, explanations are 
given also on the basis of those two mental States: happiness and suííering. “Though the 
village boys' ill-treatment (spitting of phlegm, etc.) should normally cause suííering and the 
villagers' honouring him with flowers, scents, etc. should normally cause happiness, the 
Bodhisatta viewed both with a balanced attitude of mind. The Bodhisatta's upekkhã that did 
not deviate from that balanced position was the supreme Períection of Equanimity, 
Paramattha Upekkhã Pãramĩ.'’ 

Besides, when the Visuddhi-magga and the Atthasalini explain the characteristics, etc. of 
Brahmavihar'upekkhã it is said thus: Sattesu majjhattakaralakkhana upekkhã — “upekkhã 
has the characteristics of viewing things with equanimity”. Satta (beings), here is used as a 
general term; it means those who offend and those who show kindness towards oneselí, or 
those who are happy and those who are suííering. Therefore, taking up a neutral attitude 
towards one’s foe and friend alike is clearly Brahmavihar'upekkha. Thereíore, it clearly 
means also that Pãramĩ Upekkhã is included in Brahmavihar'upekkhã. 

Chapter 1. The Story of Sataketu Deva, The Future Buddha 
Ref: The Uproar announcing The Appearance of Buddha 
Five Kolãhalas 

Kolãhala means a verbal agitation started by a few persons who say: “Thus will it 
happen”, beíore the predicted event actually takes place. It arises among people who are 
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brought together and speak of the impending matter in same language and in same voice. 

That is to say, koìãhaìa exactly is an uproar created with excitement by people at large, as 
an omen beíore the actual occurrence of something. It does not mean a nonsensical 
commotion that prevails in towns and villages, íalsely predicting an impossible incident 
such as “Prince Setkya is about to come back!” 22 

There are five koìãhaìas in this world: 

(1) Kappa-kolãhala 

The kotãhaìa that warns people of the dissolution of the world is kappa-kolãhala. When 
the time for the destruction of the world is drawing near, the deities named Lokavyũha of 
the realm of sensual pleasures (kãmãvacara- devas), wearing red garments, letting their hair 
down, wiping the tears off their faces, roam in a distressed manner about roads and 
highways used by people, and cry aloud to human beings at all places, a hundred years 
ahead of the event: 

“Friends, a hundred years from today, the world will dissolve! The great oceans 
will dry up! The great earth, Mount Meru and all will burn and disintegrate (if the 
world is to be destroyed by fire), will go under íloods and disintegrate (if it is to be 
destroyed by water), will expose itselí to violent storms and disintegrate (if it is to 
be destroyed by the winds)! There will be the destruction of the world extending 
from this great earth with Mount Meru and the oceans up to the abode of Brahmãs! 
Friends, develop loving-kindness ( mettấ ), develop compassion (karuụđ), develop 
altruistic joy ( mudită ), develop equanimity (upekkhđ) which form the conduct of 
Brahmas! Attend and serve your parents respectíully! Be awake to good deeds! Do 
not be careless!” 

The uproar of the multitude caused by such loud cries is known as kappa-kolãhala. 

(2) Cattkkavatti-kolãhala 

The kolãhala that arises in the world of human beings proclaiming that “a Universal 
Monarch will appear” who rules over the human realm including the four great island- 
continents and their satellite smaller islands, two thousand in all, is called ‘Cakkavatti- 
kolãhala’. The guardian deities of the world ( ìokapãìa ), these kãmãvacara-devas, knowing 
in advance of the appearance of a Universal Monarch, roam about public roads and 
highways and cry aloud to human beings at all places, a hundred years ahead of the event: 
“Friends, a hundred years from today, a Universal Monarch will emerge in this 
world!” 

The uproar of the multitude caused by such loud cries is known as Cakkavatti-kolãhala. 

(3) Buddha-kolãhala 

The koìãhaìa predicting in the world of human beings that “a Buddha will arise” is called 
Buddha-kolãhala. The Brahmãs of the Suddhãvãsa abode, knowing in advance of the advent 
of an Omniscient Buddha and vvearing Brahmã clothing, ornaments and crowns, happily 


22. The name is spelt “Tsakyamen” by Burney, British Resident at Ava (In-wa) during the reign of 
King Bagyidaw (1819-37). Tsakyamen or Prince Setkya, as the only son, was Heir-apparent. He 
was executed, according to the British, by Bagyidaw's brother, King Tharrawaddy, who usurped 
the throne in 1837, and the execution took place in April 1838. But tradition has it that Queen 
Mai Nu, Bagyidaw's wife and the Prince's step mother, was instrumental in the execution. No 
matter who did it, it was true that the people's íeelings were “those of regret and indignation.” 
(History of the British Residency in Burma 1826-1840 by W.S.Desai, p.335). 

The latter version is dramatized and popularized by theatrical troupes which thereby enhanced 
the people's sympathy towards the uníortunate Prince. Those, who did not believe that the prince 
actually was killed, entertained the hope that he would re-appear some day. But there has been 
no sign of the return of the Prince. 

The word “setkya” being the derivative of the Sanakrit cakra ( Prdi , cakkà) should not be 
coníused with Cakravartin (Pãli, Cakkavattũ ), ‘Universal Monarch’. 

1670 



THE ANUDIPANI 

roam about public roads and highways and cry aloud to human beings at all places, a 
thousand years ahead of the event: 

“Friends, a thousand years from today, an Omniscient Buddha will evidently come 
into being in this world!” 

The uproar of the multitude caused by such loud cries is known as Buddha-kolãhala. 

(Herein, the statement meaning that the Buddha-kolãhala occurs a thousand years ahead 
of the arrival of a Buddha should be noted in accordance with the life span of the 
appearing Buddhas. It should not be noted as a statement made regardless of their life 
spans. Reason: The Bodhisattas, such as Prince Dĩpankarã, Prince Kondanna, Prince 
Mangala, etc., who had appeared in a period of long life span, after descending to the 
human world and enjoying kingly pleasures as human beings for ten thousand years or so, 
renounced the world, practised dukkkara-caríya and became Buddhas. The Budddha- 
kolahala originates in the celestial world, and on account of that kolãhaìa, devas and 
Brahmãs in the ten thousand world-systems approach the Bodhisatta Deva to make the 
request. Only after getting his consent, do Suddhãvãsa Brahmãs roam the human abode and 
make the announcement. Thus, more than one thousand years, or even more than five 
thousand years, maybe nine or ten thousand years, after the prevalence of Buddha-koìãhaìa, 
the long-lived Buddhas appeared. Thereíore, it should not be noted that the aíoresaid 
statement that “ Buddha-koìãhala lasts for a thousand years” is made with regard to all 
Buddhas; the statement should be taken to ha ve been made only with regard to a short-lived 
Buddha such as Buddha Gotama.) 

(4) Mangala-kolãhala 

Undecided as to the exact meaning of Mangala (auspiciousness), people gather and deĩine 
the word each in his own way, saying: “This is called Mangala!”, “This is called 
Mangala!”, which gives rise to a tumult voicing: "They say it is Mangala." Such a 
tumultuous voice is called Mangala-kolãhala. Suddhãvãsa Brahmãs knowing in advance that 
the Buddha will give a discourse on Mangala and being aware of the thought of people 
who yearn for the truth about auspiciousness, roam about public roads and highways and 
cry aloud to human beings at all places, twelve years beíore the Buddha’s delivery of the 
Discourse: 

“Friends, twelve years from today, the Buddha will teach the Doctrine of 
Mangala!” 

The uproar of the multitude caused by such loud cries is known as Maiigala-kolãhala. 

(5) Moneyya-kolãhala 

The koìãhaìa concerning the ascetic practice of moneyya is called Moneyya-kolãhala (An 
elaboration on the Moneyya Practice is made in the section on Nãlaka Thera as part of the 
History of Elders in the Sangha Jewel.) Suddhãvãsa Brahmas, knowing in advance that a 
bhikkhu in the human world will approach the Buddha to ask about moneyya asceticism, 
similarly roam about public roads and highways and cry aloud to human beings at all 
places, seven years bclore the Buddha’s Teaching: 

“Friends, seven years from today, a bhikkhu will approach the Buddha and ask 
Moneyya Dhammaì ” 

The uproar of the multitude caused by such loud cries is known as Moneyya-kolãhala. 

These are the five kolãhaìas. Explanations of these five are given in the Atthakathãs of 
the Buddhavamsa, Jãtaka, Kosala Samyutta, Khuddaka-Pãtha, Sutta-Nipãta and also in the 
Jinãlankãra. 


Ref: The Request made to The Bodhisatta Deva 
Five predicting Signs (pubba-nimittas ) signalling The Approaching Death of Devas. 
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The Five Pubba-nimittas are: 

(1) Withering of celestial flowers 

(2) Dirtiness of celestial costumes and ornaments 

(3) Sweating from armpits 

(4) Deterioration of physical beauty 

(5) Displeasure in living in celestial residences 

(1) Withering of celestial flowers: That is to say drying of divine blossoms that ha ve 
appeared as decorations since the day the beings are reborn as deities These flowers, that 
appear on their bodies simultaneously with their birth as devas, never wither during their 
life span but remain íresh throughout. The flowers begin to wither only when there are 
seven days left for them to live, according to human reckoning. (The flowers belonging to 
the Bodhisatta Deva Setaketu did not go dry even once throughout the length of his life of 
devas living in Tusitã abode, i.e., over the period of fifty-seven crores and six million years 
of terrestrial calculations. They started withering seven days of the humans belore his 
passing away.) 

(2) Dirtiness of celestìal costumes and ornaments: As in the previous case, celestial 
costumes and ornaments never become dirty normally; only when it is seven days beíore 
the devas’ death do they show terrible dirtiness. 

(3) Sweating from armpits: In the celestial realm, unlike in the human abode, there is 
absolutely no such change of weather condition as intense heat or intense cold. Only seven 
days prior to death, beads of sweat come out and flow down from various parts of their 
bodies (especially from the armpits). 

(4) Deterioration of physical beauty: Such signs of old age as missing teeth, greying 
hair, wrinkled skin and the like that also betray decaying States of physical beauty never 
happen to them. Female deities alvvays remain to be sixteen-year old and male deities 
twenty-year old. Though they are perpetually tender and youthíul with íresh, brilliant, 
beautiíying colours, there sets in deterioration of the bodies, that have become weary and 
wretched as the time for their passing away is Corning nearer. 

(5) Displeasure in living in celestial residences: They never know unhappiness while 
living in celestial mansions throughout their divine lives. It is only when they are about to 
fall from their divine State that they lose delight and become displeased with life in divine 
residences. 

Five Pubba-nimittas do not occur to Every Deity 

Though the five pubba-nimittas occur to dying deities as has been said above, it should 
not be understood that they do so to each and every divine being. Just as in the human 
world such omens as the íalling of a meteor, the quake of the earth, the eclipse of the 
moon or of the sun, and the like maniíest with regard to great and powerful kings, 
ministers, etc. even so in the celestial world these pubba-nimittas happen only with 
reíerence to highly glorious male and íemale deities. They never occur to those deities of 
insigniíicant power. 

As good or bad things predicted by the omens that occur in the human abode are 
understood only by learned interpreters, so the events, whether good or bad, íorecast by 
those omens occurring in the celestial realm are comprehended by wise devas, not by 
unwise ones. 

When the omens occur to deities of inconsiderable merit, they become greatly írightened, 
wondering: “Who knows where shall I be reborn?” Those of considerable merit do not feel 
so at all, knowing that “We shall enjoy íurther bliss in higher divine existences because of 
the merit that accrue from our act of generosity, from our observance of morality and from 
our practice of meditation.” (Exposition of the Mahãpadãna-Sutta, Sutta-Mahãvagga 
Atthakathã.) 
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Ref: The Conception of The Bodhisatta 

It may be questioned as to why did Mother Queen Maya conceive the Bodhisatta only in 
the third period of the second stage of life. The answer is: The sensual desire in an existing 
being in the íirst stage is usually strong. Thereíore, women who become pregnant at that 
stage are unable to look after their pregnancy. Many are those who cannot take care of it. 
Such an inability causes several forms of injnry to the pregnancy. 

The middle stage, which is the second of the equally divided three periods, may be sub- 
divided into three equal portions. When a woman reaches the third portion, her womb is 
clean and pure. A baby conceived in such a clean and pure womb is healthy, free from 
diseases. 

The mother of a Bodhisatta in his last existence enjoys pleasure at her first stage, and it is 
customary that she dies after giving birth to him during the length of the third portion of 
the middle stage. (It is also a phenomenal law that she dies seven days after the birth of the 
Bodhisatta. She dies not because she is in labour. As a matter of fact, the (Bodhisatta) deva 
descends only when he has seen that his would-be mother has ten months and seven days 
more to live, after she begins to conceive, as has been mentioned in the account of the 
Bodhisatta Deva's five great investigations. Taking this into consideration, it is clear that 
her death is not caused by childbirth; it should undoubtedly be held that the mother dies 
only because her time is up.) (Dĩgha Nikãya Atthakathã, etc.) 

Ref: Queen Mahã-Mãyấs Journey from Kapilavatthu to Devadaha 23 

In the story of Queen Mahã-Mãyấs visit from Kapilavatthu to Devadaha, it is written in 
the Jinattha Pakãsanĩ as follows: 

“having cleaned and levelled the road of five yojanas long between Devadaha and 
Kapilavatthu, like a hardened plain ground. . 

In the Tathãgata-Udãna Dĩpanĩ however, the following is mentioned: 

“having had the journey of thirty yọịanas from Kapilavatthu to Devadaha, repaired 
by digging, enlarging and íilling the potholes so as to make it agreeable...” 

The two writings are different. 

In this Chronicle of Buddhas, however, we follow the Atthakathãs of the Buddhavamsa 
and Jãtaka where the distance between the two kingdoms, Kapilavatthu and Devadaha, is 
not given; these Commentaries simply describe the mending and levelling of the road. 

The vehicle taken by Queen Mahã-Mãyã is said in this work to be a golden palanquin in 
accordance with the same Commentaries. (It should not be wondered how the palanquin 
was carried by a thousand men, because, as in the case of the statement that “the Bodhisatta 
was suckled by two hundred and íorty wet-nurses”, it is possible that they carried it in turn, 
or, it was probable that the palanquin was pulled by them simultaneously with long ropes 
of cloth.) 

In the íirst volume of the Tathãgata Udãna Dĩpanĩ, etc., it is unusually and elaborately 
written as follows: 

“The whole journey of thirty yojanas was mended, improved and decorated 
extensively and magniíicently. The Queen rode the stately chariot drawn by eight 
horses of white lotus colour and of Valĩhaka Sindhĩ breed. King Suddhodãna was 
together with her, for he was accompanying her up to the distance on half a yọịana, 
there, he saw her off and turned back after she had given him respect and he had 
said vvords of encouragement. The white horses merrily drew the chariot thinking 
“this Service of ours by taking Queen Mahã Mãyã with the Bodhisatta in her womb 
will bring us merit leading to Nibbãna.” 

The Atthakathãs of the Buddhavamsa and Jãtaka as well as the Jinãlankãra Tĩkã do not 
make such an account. All they tell us is that the journey was made in a golden palanquin; 


23. This subtitle too is not given in the orginal work. It is the translators'. 
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hence this treatise of the Chronicle is in accordance with the Atthakathãs and Tikas. 

The Sala Grove of Lumbinĩ 

With reíerence to the Sala Grove of Lumbinĩ, two version: one from the Buddhavamsa 
Atthakathã and the other from the Jãtaka Atthakathã, ha ve been reproduced in this work. 
The clause reading in the second passage, “hovering around and enjoying the nectar 
themselves and carrying it for others as well” in brackets, is in agreement with the 
Ngakhon Sayadaw's writing. It seems that the Commentary in the Sayadaw's possession 
contains " anubhuttasaíyãrãhi". In the Commentaries, whether older or the Chattha- 
Sangãyanã edition, there is “anubhuttapaíyarãhi”. Dictionaries give “cage” as the meaning 
of paiyara of the Commentaries. Hence “cage” is not agreeable. 

Again, “parabhata-madhukara-vadhũhi” is translated “with female bees carrying (the 
nectar) for others as well.” Though “ parabhata” has “cuckoo” as its meaning in the 
Abhidhamma, that meaning does not fit in here; it íinds no place in this case. Thereíore, 
the Ngakhon Sayadavv has appropriately said “carrying for others” in his translation. 

When a rational interpretation is thought of, one recalls the distribution of work among 
bees: (1) there are (íemale) bees bringing all available kinds of nectar from the four 
directions, (2) íemale bees that are vvaiting at the hive and are able to turn the nectar of 
different tastes into honey of sweet taste. 

Here in this Buddhavamsa Atthakathã, it seems that the íemale (worker) bees are meant. 
Thereíore, “parabhata-madhukara-vadhũhi” should be translated “Liqueíying íemale bees 
able to make honey out of diíTerent kinds of nectar bronght by other (nectar-carrying) 
bees": And it will be acceptable only if its paraphrase be given as follows: 

“Liqueíying íemale bees that can make honey of sweet taste from various types of 
nectar brought by nectar-bearing bees aíter Hying around and around over trees big 
and small.” 

Ref: The Bừth of The Bodhisatta 24 

With reíerence to the birth of the Bodhisatta, the Tathãgata Udãna Dĩpanĩ and other 
Myanmar treatises on Buddhavamsa say to the effect that “When the time for Queen Mahã- 
Mãyấs delivery of the son was drawing very close, did her younger sister, Pajãpati Gotamĩ, 
extended help to her by supporting her on the left side? She gave birth by being aided by 
her attendants all around.” In the Buddhavamsa Atthakathã, Jãtaka Atthakathã and the 
Jinãlaủkãra Tika, however, it is said that when the time for child-birth was nearer as she 
felt the force in the womb as the impetus for her delivery, those who were with her set up 
screens and stayed away from her. While they were thus staying alooí, the Queen gave 
birth to the Bodhisatta. This work follows the account given in the said Commentaries. 

The statement that the two streams of water, warm and cold, enabled (the mother and the 
child) to adjust the temperature of body immediately aíter the birth is made according to 
the exposition in the Mahãpadãna Sutta, Buddhavamsa Atthakathã and Jãtaka Atthakathã. 

What is particularly said in the Sutta Mahãvagga Atthakathã is this: “Of the two water 
streams, the cold one íalls into the gold jar and the warm into the silver. These two 
streams, that had íallen from the sky, are mentioned to say that they were meant for the 
son and the mother, who were not dirtied by any impurity on earth, to drink and to play 
with exclusively of others. Apart from the warm and cold water from the sky, there was 
the water íetched by gold and silver pots, the water from harhsa lakes, etc. Water for them 
was indeed unlimited, it was plentiíul. This should particularly be noted. 

Ref: The Story of Kãladevila The Hermit 

(The name of this hermit is given as Devala in the Sinhalese version. In the Myanman 
version it is shown as Devila). The account of Devila will be reproduced from the Sutta 
Nipãta Atthakathã, Volume II: 


24. This subtitle is not given in the original work. It is the translators'. 
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This Devila the Hermit was the purohita (íoremost adviser) of King Sĩhahanu, King of 
Kapilavatthu and íather of King Suddhodãna. Because of his dark complexion, the brahmin 
hermit was also called Asita. He was the King's instructor and counsellor who served King 
Sĩhahanu by giving him advice so as to enable him to carry all undertakings through, be 
they political, administrative or otherwise that coníronted him. 

During the reign of King Sĩhahanu, he was tutor and guardian to Prince Suddhodãna who 
was simply, a crown prince and unconsecrated as yet. Devila taught him various royal 
manners and palace customs and educated him in statecraít and trained him in all skills. 

When Prince Suddhodãna ascended the throne and was consecrated aíter King Sĩhahanu, 
it was also the íbrmer royal teacher who again became advisor to King Suddhodãna. 

Aíter his ascension to the throne and his consecration, King Suddhodãna did not show 
proíound respect to his teacher as he had done when is was a young prince. During court 
meetings, he merely raised his joined hands in adoration, according to the tradition of 
consecrated Sakyan kings. 

As he no longer received the King's special reverence as beíore, his birth as a brahmin 
and his pride as a teacher generated displeasure and dissatisíaction. Unhappy and disgusted 
with his obligations to attend the palace, he sought the King's permission to become an 
ascetic. 

Knowing his teacher's firm decision, Suddhodãna requested: “You may become an 
ascetic. But aíter becoming an ascetic, please do not go far away. Kindly stay ever in my 
garden for my convenience in seeing you.” Aíter giving his consent, saying: “Very well, let 
it be so,” and having made himselí an ascetic and receiving the King's íavourable 
treatment, he stayed in the royal garden. Repeatedly engaging himselí in meditation on 
kasina device for mental concentration, he gained the five mundane psychic powers. Aíter 
his acquisition of these powers, he usually had his meal each day at King Suddhodãna’s 
palace, and visited the Himalaya, Catu-Mahãrãjã abode, Tãvatimsa abode, and other places, 
where he spent his daytime. 

All this is about Kãladevila the Hermit otherwise named Asita. 

Ref: A Brief History of The Royal Lineage of The Bodhisatta 

In connection with the Bodhisatta's investigation into his íamily ị lai la oìokana), a history 
of Sakyan kings should be noted in brieí as follows. Such a note means recognition of the 
attribute of the Bodhisatta's high birth Ụãtimahatta-guna). 

In the íirst intermediate ( antara ) period of incalculably long aeon of evolution 
(vivattatthãyT asankhyeyya-kappa), the íirst king of the people, in the beginning of the 
world, was our Bodhisatta. He was originally named Manu. 

The Bodhisatta Manu was more handsome, more pleasant to look at, more respectable, 
glorious and virtuous than other inhabitants of the world of the earliest age. 

In that primeval age, people were of very pure morality at first. Later on, there appeared 
people who committed crimes, such as theít, etc. In order to be able to live free from these 
dangers and in peace, other earliest men of the world discussed among themselves and 
decided unanimously to elect someone who would govern them justly. 

They also agreed that Bodhisatta Manu was the best to govern, for he was endowed with 
all the required qualiíications. Then they approached him and made a request that he be 
their righteous ruler. 

As Manu íulíilled his administrative duties, the people who were under his administration 
honoured him by paying their taxes, a kind of fee for his ruling períormance, which 
amounted to one tenth of their crops. 

The Acquisition of Three Epithets 

The people unanimously recognized the Bodhisatta, showing no objection at all, as 
one who would govern them with righteousness, for which honour in the form of 
taxes was due. Thereíore, he acquired the epithet Mahãsammata. 
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He saw to it that there were no disputes, quarrels, etc. over ownership of 
íarmlands. (If there be any) the noble Manu had the power to decide and pass his 
judgement. This earned him the epithet Khattiya. 

As he endeared himselí to the people by observing upright kingly duties towards 
them, he won the third: Rặjã. 

In this bhadda-kappa, it was Bodhisatta Manu who was the íirst arnong monarchs to gain 
these three titles: Mahãsammata, Khattiya and Rặịã. 

As the sun possesses a thousand rays and gives beings light, sight and forms, so 
Bodhisatta Manu, like the eye of these primeval people and endowed with of many noble 
attributes, came out shiningly, as if he were their second sun, and was also designated by 
lineage Adiccavaríisa (Descendant of the Sun). 

(Herein, with reíerence to the Mahăsammata of the primeval time, and also with 
reíerence to the present and fourth antara-kappa of the sixty-four divisions of Vivattatthãyĩ 
State of asankhyeyya aeons, íorming one-fourth of this bhadda-kappa, learned authors 
write differently. Thus, in “The Glass Palace Chronicle” compiled by well-versed monks 
and ministers who met and discussed for three years in the “Glass Palace” during the reign 
of King Bagyidaw 25 , the íourth íounder of the City of Ratanapura, and in the Kappa 
Vinicchaya Pãtha Nissaya, written in settlement of controversies, by the Mohtã 
Thathanabaing Sayadaw, entitled “Sujãtãbhisirĩdhajadhipatipavara Mahãdhamma- 
Rajãdhirãjaguru”, at the request of King Mindon 26 , the Convenor of the Fifth Council, it 
has been decided, giving ample strong evidence from the Texts, Commentaries and Sub- 
Commentaries, that there was only one Bodhisatta Mahãsammata and that the present 
Antara-kappa is the íourth one. 

(Particularly in the Kappavinicchaya there are special sections (visesa kanậa) which 
systematically contain questions and ansvvers (codanã and sodană) giving decisions on such 
topics of controversies as the eleven antara-kappas, eleven Mahãsammatas, the twelfth 
anttara-kappa, the nineteenth anttara-kappa, and the rest with discussions so elaborate and 
with evidence so strong that doubtíul persons, both monks and laymen, are likely to 
become free of doubts. 

(In enumerating the kings in succession (rặịakkama) such as Mahãsammata, etc. some 
commentaries and treatises are slightly diíTerent: these are the Commentary on the 
AmbaỊỊha Sutta of the Sutta Silakkhandha Vagga and its new Tika, the Commentary on 
them Cetĩya Jãtaka of the Atthaka Nipãta the Jãtaka Atthakathã, the Mahãvamsa, 
Dĩpavaiiisa, and Rãjavamsas. What is shown below is based chieíly on the Mahãvaiiisa and 
the Mahãsutakãrĩ Maghadeva Lankã. 

(1) First, Manu the Mahãsammata, 

(2) his son King Roca, 

(3) his son King Vara-roca, 

(4) his son King KaỊyãna, 

(5) his son King Vara-KaỊyãna, 

(6) his son King Uposatha, 

(7) his son King Mandhãtu ( Bodhisatta ), 

(8) his son King Vara, 

(9) his son King Upavara, 

(10) his son King Cetĩya, 

(11) his son King Mucala, 


25. He reigned from 1819 to 1839. 

26. Bagyidaw's younger nephew and Tharrawaddy's younger son, the second last king of the 
Konbaung Dynasty, his reigning years being 1853-78. 
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(12) 

his son King 

(13) 

his son King 

(14) 

his son King 

(15) 

his son King 

(16) 

his son King 

(17) 

his son King 

(18) 

his son King 

(19) 

his son King 

(20) 

his son King 

(21) 

his son King 

(22) 

his son King 

(23) 

his son King 

(24) 

his son King 

(25) 

his son King 

(26) 

his son King 

(27) 

his son King 

(28) 

his son King 


Mahãmucala, 

Mucalinda, 

Sãgara, 

Sãgara-deva, 

Bharata, 

Angira, 

Ruci, 

Suruci (also called Mahãruci), 
Patãpa, 

Mahãpatãpa, 

Panãda, 

Mahãpanãda, 

Sudassana, 

Mahãsudassana, 

Nem, 

Mahã Neru, and 
Accima 


(a) These twenty-eight kings were of long lives of asankhyeyya years. The twenty-seven 
kings aíter Mahãsammata were his descendants. Some of these twenty-eight kings 
reigned in Kusavatĩ City, others in Rãjagaha and still others in Mithilã. 

(b) King Accima, son of the last of the twenty-eight kings, íounded Kusavati City again 
and reigned there; his descendants were exactly one hundred. (The Dĩpavamsa says 
that they lived in Kapilavatthu.) 

[Then the author gives an extract from the Mahã Sutakãrĩ Mãgha-Deva Lankã 
enumerating the kings listed in (a) and (b) and this makes one hundred and twenty-eight 
kings.] 

(c) Of the hundred kings descended from King Accima, the last was named King 
Arindama. His son founded the City of Ayujjhapura and reigned. He and his 
descendants in that City numbered fifty-six. 

(d) The last of these fifty-six kings was named Duppasaha. His son íounded Bãrãnasĩ 
and reigned. He and his descendants in that City were sixty. 

(e) The last of these sixty kings was named Ajita. His son founded Kambala. He and his 
descendants in that City were eighty-four thousand. 

(f) The last of these eighty-four thousand kings was named Brahmadatta. His son 
íounded Hatthipura and reigned. He and his descendants in that City were thirty-six. 

[Here comes another extract from the same Lankã that enumerates the kings in (c), (d), 
(e), and (f) amounting to 84,152.] 

(g) The last of these thirty-six kings was named Kambalavamsa. He íounded Ekacakkhu 
and reigned. He and his descendants in that City were thirty-two. 

(h) The last of these thirty-two kings was named Purindeva (Surindeva or Munindeva in 
other versions). His son íounded Vajiramutti and reigned. He and his descendants in 
that City were twenty-eight. 

(i) The last of these twenty-eight kings was named Sãdhina. His son íounded Mathura 
and reigned. He and his descendants in that City were twenty-two. 

(j) The last of these twenty-two kings was named Dhammagutta. His son íounded 
Aritthapura and reigned. He and his descendants in that City were eighteen. 

(k) The last of these eighteen kings was named Sippi. His son founded Indapattha-nagara 
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and reigned. He and his descendants in that City were twenty-two. 

[Another extract comes here from the same Larikã combining the paragraphs (g) to (k) 

and making one hundred and seventeen kings in all.] 

(l) The last of these one hundred and seventeen kings was named Brahma Deva. His son 
also reigned in Ekacakkhu. He and his descendants in that City were fifteen. 

(m) The last of these fifteen kings was named Baladatta. His son founded Kosambĩ and 
reigned. He and his descendants in that City were íourteen. 

(n) The last of these fourteen kings was named Hatthi-Deva. His son founded 
Kannagocchi and reigned. He and his descendants in that City were nine. 

(o) The last of these nine kings was named Nara-Deva. His son íounded Rocana and 
reigned. He and his descendants in that City were seven. 

(p) The last of these seven kings was named Mahinda. His son founded Campã and 
reigned. He and his descendants in that City were twelve. 

[Another extract is taken from the Lankã combining the above five paragraphs and giving 

the total number of kings which is fifty-seven.] 

(q) The last of these fifty-seven kings mentioned in the above five paragraphs was 
named Nãga-deva. His son íounded Mithilã and reigned. He and his descendants in 
that City were twenty-five. 

(r) The last of these twenty-five kings was named Samuddadatta. His son reigned back in 
Rặjagaha. He and his descendants in that City were twenty-five. 

(s) The last of these twenty-five kings was named Tidhankara. His son íounded 
Takkasila and reigned; he and his descendants in that City were twelve. 

(t) The last of these twelve kings was named Tãlissara. His son founded Kusinãra and 
reigned. He and his descendants in that City were also twelve. 

(u) The last of these twelve kings was named Purinda. His son íoundcd Tãmalitthiya and 
reigned. He and his descendants in that City were twelve. 

[Another extract from the same Larikã counting up the kings in the above five paragraphs 

and gives eighty-three as the total number of kings thereoí.] 

(v) Of these eighty-three kings in the above five paragraphs, the last was named Sãgara- 
Deva. His son was Mãgha-Deva (Magghadeva). He and his descendants reigned in 
Mithilã until their number became eighty-four thousand. 

(w) The last of these eighty-four thousand kings was named Nimi, the Bodhisatta. His son 
was named KaỊãrajanaka, whose son was named Samankara, whose son was named 
Asoca (or Asoka). Their descendants totalling 84,003 again íounded Bãrãnasĩ and 
reigned there. 

(x) The last of these 84,003 kings was named Sĩhappati. 

(1) King Sĩhappati's son was King Vijitasena, 

(2) Vijitasena's son was King Dhammasena, 

(3) Dhammasena's son was King Nãgasena, 

(4) Nãgasena’ s son was King Samiddha, 

(5) Samiddhấs son was King Disampati, 

(6) Disampati’s son was King Renu, 

(7) Renu's son was King Kusa, 

(8) Kusa's son was King Mahãkusa, 

(9) Mahãkusa's son was King Navarattha, 

(10) Navarattha's son was King Dasarattha, 

(11) Dasarattha's son was King Rãma, 
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(12) Rãma's son was King Vilãrattha, 

(13) Vilãratthấs son was King Cittaramsi, 

(14) Cittaramsĩs son was King Ambaramsĩ, 

(15) Ambaramsĩs son was King Sụjãtã, and 

(16) Sujãtã’s son was King Okkãka. 

These sixteen kings continued to reign in Bãrãnasĩ. 

There were 252,556 descendants from Mahãsammata, the Bodhisatta of the earliest aeon, 
down to King Okkãka. 

[The author here gives the íinal extract from the Mãgha-Deva Lankã. which sums up the 

84,003 kings contained in (w), the sixteen kings contained in (x) and those counted 

elsewhere, and arrives at the total number of 252,556 beginning with the Mahãsammata 

and ending with King Okkãka]. 

(Herein, since the exposition of the Ambattha Sutta in the Sĩlakkanđha Atthakathã 
and that of the Muni Sutta in the Sutta Nipãta Atthakathã State that “aíter the 
eighty-four thousand kings belonging to the lineage of Mãgha-Deva, there occurred 
three successive rulers, all bearing the name Okkãka” and that “the third Okkãka 
had five queens, each with five hundred lady attendants”, it should be taken that the 
Sakyan princes were the descendants of Okkãka III, and that the last of the 252,556 
kings was this very person, Okkãka III.) 

The Story of King Okkãka 

The wives of King Okkãka, the last of the 252,556 kings, were five: Hatthã, Cittã, Jantu, 
Jãlinĩ, and Visãkhã. Each of them had five hundred ladies-in-waiting. 

(The King was called Okkãka because when he spoke there emanated from his 
mouth the light as if from a shooting star, so explains the exposition of the 
Ambattha Sutta. It is note-worthy that in Myanmar history as well, such remarkable 
men as King Kyansittha, King Manũhã (of Thaton) emitted from their mouths the 
brilliant light of insignia or of a shooting star or some other particular rays of light. 

(It should not be taken for certain that King Okkãka’s City was Bãrãnasĩ. As the 
commentary on the Ambattha Sutta again says that his daughter Princess Piyã and 
King Rãma of Bãrãnasĩ joined in marriage, Okkãka's (the third Okkãka's) could be 
any City but Bãrãnasĩ). 

Of the five queens, the eldest one, Hatthã, gave birth to five sons namely, Ukkãmukha, 
Karakaụdu, Hatthinika, Sinisũra and five daughters, namely, Piyã, Suppiyã, Ananda, Vijitã, 
Vijitasenã. 

When Queen Hatthã died aíter giving birth to her children, King Okkãka III made a 
young, pleasant princess of great beauty his chieí queen: a son named Jantu was born of 
her. On the fifth day aíter his birth, he was dressed in pretty ornaments and was shown to 
the King. The King was so delighted that he granted a boon to the queen, saying: “Take 
anything you like! ” 

Aíter discussing with her relatives, the Queen asked that the little son Jantu be made king. 
The King reíused to comply and scolded her: “You wicked one, down with you! You just 
want harm to my sons!” On every íavourable occasion the Queen tried to please the King 
and said: “Your Majesty, a monarch should not turn what he has said (a promise) into a lie. 
You should keep your word.” So saying she repeatedly demanded that kingship be 
bestowed upon her son. The King was then compelled to summon his older sons, 
Ukkãmukha and others and said with great sorrow: 

“Dear sons, I happened to have given Jantu's mother a boon on seeing your little 
brother. Now Jantu's mother has a burning desire to have her son made heir to the 
throne. Leaving aside my State elephant, State horse, and State chariot, take as many 
elephants, horses and chariots as you want and go and stay away from this City 
until I die. Come back aíter my death and take over the kingdom.” 
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After saying thus, the King sent his sons away together with eight ministers. 

Ukkãmukha and other elder brothers felt painíul and wept bitterly. They also did 
obeisance to their royal íather and said: “Dear íather, please íorgive our íaults if any.” 
They also asked court ladies for lorgiveness. The five sisters requested the King, saying: 
“Dear íather, let us go along with our brothers,” and together they went out of the City. 
They were taken along the journey by their brothers who, being accompanied by the eight 
ministers and troops of íouríold army 27 departed from the City. A large number of men 
followed the princes, thinking: “These senior royal sons will deíinitely corne back and 
reign on the death of their íather. We shall start attending upon them even now.” 

The size of the following grew from one yojana on the íirst day to two yoịanas on the 
second day, and three yojanas on the third. This caused them to discuss among themselves: 
“The strength of our troops is so great. If we only wish to íight and occupy the countries 
around here with such power, no kings or States would dare to put up resistance. But what 
is the use of taking other kingdoms by force and through violence. There is indeed no 
profit at all! This Jambudipa is huge and immense. We shall find a new City in a free íorest 
region.” Aíter agreeing thus, they all headed for the Himalaya and searched for a site to 
build a City. 

The Founding of Kapilavatthu 

At that time, our íuture Buddha was a wealthy brahmin, born of a íamily which 
possessed highly substantial riches and named Kapila. Renouncing his wealth, he went 
forth as an ascetic and was staying in a leaf-hut that be built near a lake of clear vvaters, in 
a teak íorest by the side of a Himalayan mountain. 

Learned in the Science of earth (the study of signs of the soil), called Bhãmijãla, Kapila 
the Hermit and future Buddha knew the advantages and disadvantages that were in store 
throughout the region of eighty cubits Itnderground and eighty cubits aboveground. Around 
the site on which Kapila's leaf-hut was built, the grass, trees and bushes grew, turning in 
the right direction, with their trunk-like sprouts stemmed from them íacing to the east. 
Besides, when beasts of prey, such as lions and tigers, gave Chase to deer and pigs which 
were their food, or when snakes and cats gave Chase to frogs and rats respectively and 
reached that spot, they could not pursite and catch, instead they all turned back running 
away, for they were threatened and shown hostility by their own respective preys. Seeing 
all this, Kapila came to note that “This is the best of all sites where enemies are 
conquered.” 

When the princes led by Ukkãmukha was searching for a suitable site for their proposed 
City, they came to the hermit's leaf-hut. Asked by the hermit about their purpose, they told 
him of their plan. Knowing of the matter, Kapila the Hermit and íuture Buddha took pity 
on them and said: 

“Princes, the City founded on this site of my hermitage would be the best of all 
cities throughout Jambudlpa. Among men born in this City, one will emerge able 
enough to overwhelm all others, numbering even hundreds or thousands. 
Thereíore, construct a new City on this land of my hermitage. Build a palace on 
this spot of my residence. If I were to tell you of its pre-eminence, even a low-born 
son deriving support from this land will become somebody praised for his power 
of a Universal Monarch.” 

When the princes asked: “Venerable Hermit, is not this place still used and occupied by 
you?” Kapila replied: “Do not bother yourselves, thinking that this place is still in use by 
me. Build a hermitage for me somewhere on an outlying spot, and set up a City with your 
residences here as I have pointed out to you. And name the City Kapilavatthu.” 

As has been directed by Kapila the Hermit, the four princes headed by Ukkãmukha, and 
their ministers and troops established a City together with royal palaces and mansions; they 
also named the City Kapilavatthu and settled there. 


27. An army consisting of four divisions: elephants. chariols. horses and foot soldiers. 

1680 



THE ANUDIPANI 
The Beginning of The Sakyas 

While they were thus settling at Kapilavatthu, the princes grew old enough to get 
married. Then the ministers deliberated among themselves saying: “Sirs, these princes have 
come of age. If they were near their father King Okkãka III, he would have made these 
princes and princesses marry. Now the responsibility has come upon us.” After their 
deliberations they consulted the princes. 

The princes said: “O ministers, there are no princesses here who are equal to us by birth. 
Nor are there princes of matching class for our sisters. If those of unequal birth marry one 
another, their oíísprings will become impure either from their paternal side or from their 
maternal side. This will thus bring them a destructive mixture of castes ( ịãtisambheda ). 
Accordingly, let us put the eldest sister of us, nine children, in the place of our mother and 
let the remaining ones of us, four brothers and íottr sisters, join in marriage so as to avoid 
such corruption of lineage.” Thus agreeing among themselves they selected their eldest 
sister Princess Piyã to be their mother and married their sisters, making four pairs of 
husband and wife lest their birth should get impure. 

In course of time, each of the four couples of Okkãka’s sons and daughters thrived with 
issue. When the King heard of the íounding of Kapilavatthu by his children, led by Prince 
Ukkamukha, of their marriages not with members of a different íamily but among 
themselves and of the prosperity of these brother-and-sister couples born of same parents, 
the King was so delighted that he spoke out in praise of his children in the midst of his 
ministers and others: 


“Sakya va ta bho kumara” 

Able indeed are my sons and daughters, o men! 

“Paramã sakyã vata bho kumãrã” 

Loíty and able indeed are my sons and daughters. 

As the king used the expression ‘sakyă vata — able indeed’, in praising them, it was aíter 
this very expression sakyă meaning 'able' that the name Sakyã, or Sãkiya was given to the 
descendants of the brothers and sisters led by Ukkamukha and it has come to be known 
well. 

The Founding of Koliya 

At one time thereaíter, the eldest sister, who was most senior to the brother and sister 
householders, was aíílicted with leprosy. There appeared on her body some boils like the 
flowers of sãlimuggala or parịịãta. 

Thereupon the princely brothers considered and discussed among themselves thus: “If we 
were to stay and eat with our sister, who has been stricken with such a horrible skin 
disease, we would be iníected too.” One day, they pretended to go for amusement in the 
garden taking their eldest sister Piyã in a chariot. When they came to a íorest glade, they 
had a square ditch dug huge enough to move therein indiíícrent postures of lying, sitting, 
standing and walking. In the underground chamber of the ditch, they stored all kinds of 
food and drink and placed their sister in it. They also covered the square ditch with wooden 
planks to protect her from dangers and made grooves along the edges of the planks which 
served as a roof covered with earth, beíore they went home to Kapilavatthu. 

At about the same time, the King of Bãrãnasĩ, named Rãma, was suííering from leprosy 
too and his íemale attendants and other courtiers and retinue became disgusted and 
horriíied. He was, thereíore, alarmed and entered a íorest aíter handing over his kingdom 
to his eldest son. He made a shelter of leaves for himselí. Because of his eating íruit and 
roots, his skin disease soon vanished and he assumed golden complexion. While roaming 
from place to place, he came across a tree with a gigantic trunk with a hollow in it. He 
created a large room, sixteen cubits in size, in that tree. He had the main door for entrance, 
windows and a ladder íixed. It was like a small palace chamber where he had already lived. 
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At night, Rãma made a fire in a huge pan and noted the cries of deer, boars and the like 
by their direction be í ore he slept. In the morning, he went in that direction to find pieces of 
the ílesh of deer, boars, etc. They were leítovers from the food of lions, leopards, tigers 
and so on. 

He simply collected and cooked them for his food and lived in this manner. 

One day, a tiger, getting the odour of the princess's body that came out from her 
underground dwelling, which was not far from Rãma's place, scratched the wooden roof 
and tried to burst open it. The princess was so ÍYightened that she screamed aloud. It was 
nearing daybreak and Rãma was then sitting aíter making a fire in the pan. On hearing the 
scream and knowing that “this indeed is a women's”, he rushed to the ditch as the day 
broke and asked: “Who is it that is living in this underground dvvelling?” and when he 
heard the reply: “I am a woman,” he asked íurther: “What is your lineage?” “Sir, I am a 
daughter of King Okkãka.” “Come out,” said the King. “Sir, I am not able to come out.” 
“Why?” “Sir, I have leprosy.” The King then asked all about the matter and knovving that 
the princess did not come out because she was proud of her aristocratic birth, the King let 
her know of his being a potentate himselí by saying: “I too belong to the ruling class.” He 
took out the princess from the underground chamber by means of a ladder and brought her 
to his place. He gave her the same medicinal drugs that he had taken himselí. The princess 
took them and her aííliction abated. She became golden in complexion. By mutual consent, 
the two lived together as husband and wife. 

In due course the King's consort, Piyã, gave birth sixteen times to twin sons and thus had 
thirty-two boys in all When they grew up, their íather King Rãma sent them away for 
princely education. 

One day, a hunter from the King's native Bãrãnasĩ, while Corning to that íorest near the 
Himalaya in search of treasures, encountered Rãma. Recognizing him, the hunter said: 
“Lord, I know you very well.” The King, thereíore, enquired all about his kingdom and 
while he was doing so, the thirty-two sons returned. Seeing the boys, the hunter asked: 
“Great King, who are these boys?” “They are my sons,” said the King. Aíter asking a 
íurther question, he came to know of their maternal relatives and thought: “I have now got 
some iníormation to give the ruler of Bãrãnasĩ as my gift.” So thinking, he returned to the 
City and told the whole story. 

The present King of Bãrãnasĩ, who was Rãma's own son, was delighted and in order to 
bring back his íather, visited him, accompanied by his íouríold army. He saluted his íather 
very respectíully and made a request: “Dear íather. kindly accept kingship of Bãrãnasĩ.” 
“Dear son,” replied Rãma, “I have no more desire to become King of Bãrãnasĩ. I will not 
return to the City. Instead, remove this tree and build residences and a new City for me here, 
at this very place of the great koìa tree.” At his command, his son, King of Bãrãnasĩ 
íounded the new City. 

As the new City was íounded after removing the koìa tree on his father’s site, it was 
named Koìiya. Since it was íounded on the route írequented by tigers, it was also called 
Vyagghapajja. Having thus given the City both names, the son, King of Bãrãnasĩ, paid 
respect to his íather, King Rãma and returned home. 

As King Rãma and his consort Piyã were residing in the new City of Koliya, Piyã one day 
told his sons who had now attained manhood: 

“Dear sons, your uncles, Sakyan princes, were reigning in the City of Kapilavatthu. 

The daughters of your uncles dressed themselves and had there hair-dos in this 
manner; their gait and deportment is like this. When they approach bathing places 
to bathe, catch hold of the princess you like and bring them over here.” 

In accordance with the mother's instructions, the Princes went to the bathing places of the 
daughters of their uncles, Sakyan princes, at Kapilavatthu and aíter observing them and 
choosing from among them, each brought a princess of his liking, aíter identiíying himselí 
and taking her at the moment she let her hair to dry. 

On hearing the matter, the Sakyan princes said among themselves: “Dear folks, let it be 
so. These Koliya Princes are scions of our elder sister, thus they are our nephews, our 
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close relatives.” So saying thus they did not blame them; as they were pleased, they just 
kept silent. 

From the marriages between the Sakkas and the Kalians, the lineage came down without 
any break to the liíetime of the Buddha. 

In this way, the growth of the Sakyan descendants took place in purity and worthiness, as 
they mixed with their own relatives. Since there was no interruption from the time of King 
Okkãka, the íounding head of the Sakyans, down to the time of Prince Siddhattha, the 
íuture Buddha, they went down in history with good reputation as “Asambhinna-Khattiya 
(unbroken aristocratic)” lineage. 

The Founding of Devadaha 

The Sakyan princes living in Kapilavatthu used to go to a big, pleasant and beautiíul lake 
in order to amuse themselves in water. Because it was the lake of royal sports, it carne to 
be known as Devadaha ỰDeva’ implying Sakyan princes as recognized lords and ‘ daha’ 
meaning a lake for watery games). 

Later on, those Sakyan princes, who came to the lake for amusements, did not return to 
Kapilavatthu but built royal lodges near the lake. In due course, the area prospered and 
became a City by itselí, earning the name Devadaha aíter the lake. 

The Sakyans residing in that City were also named Devadaha Sakyans aíter the City. 

(Based on the exposition of the Devadaha Sutta, Uparipannãsa Atthakathã). 

The Descendants of Ukkãmukha The Sakyan King 

The rulers belonging to Kapilavatthu are as follows: 

(1) Its íounder, King Ukkãmukha (when the King spoke a brilliant light. sign of 
authority, came out from his mouth like his íather King Okkãka), 

(2) his son King Nipuna, 

(3) his son King Candimã, 

(4) his son King Candamukha, 

(5) his son King Sivi, 

(6) his son King Sinjaya, 

(7) his son King Vessantara, the Bodhisatta, 

(8) his son King Jãli. 

(9) his son King Sĩhavahana, 

(10) his son King Sihassara. 

These ten Sakyan kings and King Sĩhassara's descendants down to Jeyyasena, eighty-two 
thousand in all, ruled successively in Kapilavatthu of the Sakyan Kingdom. 

The last of these eighty-two thousand and ten Kings, Jeyyasena, had a son and daughter, 
Sĩhahanu and Yasodharã respectively. 

At that time King Ukkãsakka and Queen Yasavatĩ of Devadaha (also) had a son and 
daughter, Anjana and Kancanã respectively. 

From the marriage of Prince Sĩhahanu, son of King leyyasena of Kapilavatthu, and 
Princess Kancana, daughter of Ukkãsakka of Devadaha, were five sons and two daughters, 
totalling seven children were born. The five sons were (1) Suddhodãna, (2) Amitodana, (3) 
Dhotodana, (4) Sakkodana, (5) Sukkodana (Mention is made according to the exposition of 
Sammãparibbặjaniya Sutta, Suttanipãta Atthakathã, Vol. 2.) The two daughters were (1) 
Princess Amitta and (2) Princess Pãlitã. 

From the marriage of Prince Anjana, son of King Ukkãsakka of Devadaha, and Princess 
Yasodharã, daughter of King leyyasena of Kapilavatthu, were two sons and two daughters, 
totalling four children. (Herein, the name of King Anjana is also mentioned as Mahã 
Suppabuddha.) The two sons were Prince Suppabuddha and Prince Dandapãni. The 
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daughters were (1) Siri Mahã Mãyã and (2) Princess Pajãpati Gotamĩ. 

Prince Suddhodãna, son of Sĩhahanu, was married to the two daughters of King Anjana: 
Princess Siri Mahã Mãyã and Princess Pajãpati Gotamĩ. The elder sister, Siri Mahã Mãyã, 
gave birth to Prince Siddhattha and the younger sister, Pajãpati Gotamĩ, gave birth to 
Princess Rũpanadã and Prince Nanda. 

On the authority of this brieí statement, there were ten kings descended from King 
Ukkãmukha, íounder of Kapilavatthu. 

There were eighty-two thousand kings descended from King Sĩnassara, down to 
Jeyyasena. 

Then came King Jeyyasena's son King Sĩhahanu. 

(1) his son King Suddhodãna, and 

(2) his son Prince Siddhattha, the íuture Buddha. 

Summing up all these three groups, there were 82,013 rulers, all being asabhinna Sakyan 
Kings and reigning in the City of Kapilavatthu. (This is a condensation of the series of 
kings in Kapilavatthu.) 

If the number 82,013 of this line from King Ukkãmukha to Prince Siddhattha the 
Bodhisatta is added to the aíoresaid number 252,556 of the rulers from the primeval 
Mahãsammata to Okkãka, the result will be 334,569. 

[Here the author gives an extract from the Mahã Sutakãrĩ Mãgha-Deva Lankã 
Second Part (1) Section on history, vv.32-33.] 

From the marriage of Prince Suppabuddha, son of King Anjana, and Princess Amittã, 
daughter of King Sĩhahanu, were born Princess Bhadda Kancanã or Yasodharã and Prince 
Devadatta. 

From the marriage of Prince Siddhattha, the íuture Buddha, son of King Suddhodãna of 
Kapilavatthu and Queen Siri Mahã Mãyã, and Princess Bhadda-Kancanã or Yasodharã, 
daughter of King Suppabuddha of Devadaha and Queen Amitta, was born Prince Rãhula. 
(Prince Siddhattha, the íuture Buddha, had only one son, Prince Rãhula. In the 
minor Chronicles there is some íabrication that Siddhatthấs lesser wives gave birth 
to other sons. But there is no trace of such a statement in all other works of 
Buddhist-literature. Let us all, thereíore, hold that there was only one son and that 
one son was none other than Rãhula.) 

The Abolishing of The Era by King Aííjana, Grandfather of The Buddha 

King Anjana of Devadaha, the Buddha's grandíather (and Siri Mahã Mãyấs íather) 
abolished Goza Era, which was current in his time. He abrogated 8649 years, the new 
moon, Saturday, of the month of Phagguna (February-March) inclusive, (i.e. as required by 
astrology he did away with that era); and for its replacement he introduced another era 
commencing from the íirst waxing moon, Sunday, of the month of Citta (March-April), 
(He íounded a new era to be used from that time onvvards.) That era is reíerred to as Mahã 
Era in later times. 

Such an account of abrogation of an era is a worldly tradition preserved in historical 
works. There is neither occurrence of repellation of an era nor use of such a term as 
Sakkarạị and such an expression as Koza or ( ioza ) in the books approved in Buddhist 
Councils. All this is stated only in secular treatises of astrology and history. These ways of 
calculation and expression contained in those mundane astrological and historical works 
have been borrowed by successive learned scholars throughout the Bagan Period, Pinya 
Period, and so on in Myanmar for the beneíit of convenience in recording the number of 
years and the date of an event. 

Orthography of Sakkarãj, Sakarãj and Koza, Goza 

Much has been written about the orthography of Sakkarãj, Sakarặj and Koza, Goza by 
Monywe Zetawun Sayadaw in his Samanta-cakkhu Dĩpanĩ Vol. 2. The Sayadaw's opinion in 
this connection is seen as follows: 
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Many ways of vvriting these terms have been met with. They are useíul only for 
recording and calculating years. Any incorrect spelling in no way affect 
supramundane matters; any correct spelling would not help gain release from 
sarhsãra as it is no sense object in acquiring insight and right view. For these 
reasons, it is rational to hold that each form of orthography has its own merit. 

Such a decisive statement is very satisíactory. 

In short, Sakkarặị is so called because, as a System of chronological notation to be 
reckoned from a certain date, it is founded by kings who are able to protect the people; 
Sakarãj is so called because such a íounding was accomplished by a Saka king. Koza or 
Goza signiíies a period of time marked by the movements of the sun and the moon. 
(Sakkarậị comes from Sakkarại, ‘sakkà meaning ‘able’ and ‘rãjũ’, ‘king’; hence Sakkarặị , 
an era íounded by a king who is able to give protection to his subjects. Sakarặị derives 
from Sakarqịã, ‘Saka ’ being the name of a people and ‘rũjũ’, ‘king’; hence Sakarặịã an era 
introduced by a Saka king. As for Koza and Goza, ‘ ko ’ is a term for the sun and ‘go’ a 
word for both the sun and the moon; ‘za’ is used in the sense of ‘going about’. The time 
spent in making a complete round of the Zodiac by the sun and the moon is called a year of 
Koza or Goza. It is also written as Gocar.) 

The Terms Kali-yug and Sakkarãj 

In the expression saying “such and such year Kaìi-yug Sakkarãj” by putting Kali-yug as an 
adjective beíore Sakkarặị, Kaìi-yug and Sakkarậị are different in meaning. The expression 
means “the year of a certain era, in the length of time began with Kali-yug.” This will be 
explained brieíly: 

Of the pair of evolution and devolution aeons called Antara-kappa, an evolution aeon 
consists of four ages: Kata-yuga, Treta-yuga, Dvãpara-yuga and Kaìi-yuga. There are 
vvaxing and waning periods of these four yugas. When these periods complete sixty times, 
an evolution aeon comes to an end. The same is true of a devolving aeon, say mundane 
treatises. Of the four yugas, the íirst one, Kata-yuga, has 1,728,000 years. Then comes 
Treta-yuga which has 1,296,000 years. It is followed by Dvăpara-yuga of 864,000 years. 
Finally follows Kaìi-yuga of 432,000 years. (Note that, if the years of the Kaìi-yuga are 
double, the result is the years of the Dvãpara-yuga\ if tripled, the years of the Treta-yuga; 
if quadrupled, the years of the Kata-yuga.) The total number of these four yugas is 

4,320,000' 

During the Kata-yuga years, all four quarters of beings (the whole lot of people) observe 
righteousness as though living things stand on four legs. During the Treta-yuga, three 
quarters of them observe righteousness as though they stand on three legs, one quarter does 
not. During the Dvãpara-yuga (one half or) two quarters do so and (the other half or) the 
other two quarters do not. During the Kaìi-yuga only one quarter does so and three quarters 
do not. 

Our Teacher, Gotama the Buddha, rose in the 2,570th years of Kali-. yuga, States Gotama 
Purãna. In the íirst Kanda (Chapter) it says: 

Kaỉerãrabbhato sunna satta pancadnke gate 
sarhvacchare babhuva ve Dhammavido Gotamabhidho. 

Two thousand five hundred and seventy years aíter the commencement of 
Kali-yuga, there appeared Gotama who comprehended the Dhamma. 

If one desires to know the present sãsana year and the present Kaìi-yuga, take the present 
year (Myanmar Era) and add 1,182 years; the ansvver is the year of the past Sãsana Era. 

To get the Kaìi-yuga year take the present sãsana year and add 2,570; the total is the 
present Kaìi-yuga year. 

In short, when one writes “in the year so and so Kaìi-yuga Sakkarặị”, one's idea is the 
year so and so of Sakkarặị in the age of Kali-yuga. The Kaìi-yuga lasts 432,000 years as 
has been said beíore. Sakkarặị is the calculation of years as determined by royal 
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promulgation. 

(Again, an extract is given by the author from the Mahãsula Kãrĩ Maghã Deva 
Lankã concerning the four yugas and the rise of the Buddha in the year 2,570 of 
Kali-yuga.) 

Ref: 28. The Mark of The Voice having Eight Qualities as A Brahmã 
The Sweetness of The Voice of The Karavika Bird and The Story of Asandhimittă 

King Dhammãsoka's wife, Asandhimittã, asked the Sangha (with reíerence to the 
svveetness of the Buddha’s voice): “Is there any one in this world whose voice is similar to 
the Buddha's?” The answer given by the Sangha was: "There is the voice of a karavika bird 
which is like the Buddha's.” Again, the Queen asked: “Where do these birds live?” The 
Sangha replied: “They live in the Himavanta.” 

The Queen then said to King Asoka: “I would like to see a karavika bird, Lord.” The 
King sent a golden cage with the command: “A karavika bird shall come in to this cage!” 
The cage flew and stopped beíore a karavika bird. Considering: “This cage came with the 
command of the King, I am not in a position to remain here against the King's command,” 
the bird entered the cage, which flew back and stood in the King's presence. 

Although they now had the bird, nobody was able to make it cry. The King asked: “O 
men, how could we make it cry?” The ministers replied: “These karavika birds cry, Great 
King, when they see their fellow birds.” Asoka accordingly had mirrors placed around the 
bird. 

When the bird saw its own image in the mirrors, thinking that his relations had come, it 
uttered a sweet cry slowly and pleasantly like the music note that came out from a ruby 
ílute. As if intoxicated by the karavika bird-king's voice, Queen Asandhimitta and the 
citizens of Pãtaliputta were wildly pleased. They revelled as though they were to start 
dancing. 

Then the Queen reílected: “Even the voice of this karavỉka bird, which is just an animal, 
is so sweet. What would be the voice of the Buddha, highest in glory, like? There could 
have been no limit to its sweetness!” 

Visualizing the Buddha, the Queen became íilled with joy ịpĩti). Without giving up that 
joy, she developed Vipassanã Insight, stage by stage, and together with her seven hundred 
ladies-in-waiting, she attained sotãpatti íruition. 

Ref: Explanations of The Thirty-two Major Marks, Chapter One 
Causal Deeds for The Thirty-two Marks 

Since it is said in the Jinãlankãra Tikã that only the explanation that deals with the four 
points, namely, (1) kamma, (2) kamma-sarikkhaka, (3) lakkhana, and (4) lakkhanãnisamsa, 
of each of the aíoresaid thirty-two marks of a Great Man is a well-defined one, the 
meaning of each of these four points will be brieíly given íirst. 

Of these four points, (1) kamma means the element of meritorious deed done in the past 
with an intention to attain of Buddhahood, bringing about the major mark concerned; (2) 
kamma-sarikkhaka means the power or ability of the mark that appears in accordance with 
the kararna; (3) ỉakkhana means any of the thirty-two major marks, such as level soles, the 
hundred and eight sole-figures, etc. acquired in the present life on account of the relevant 
past meritorious deeds; (4) lakkhanănisamsa means the remote or subsequent effect of the 
past meritorious deeds which cause the appearance of the mark. 

(For example, the Bodhisatta accumulates merit during his íormer lives, so firmly and 
resolutely that nobody else can check and destroy them. On account of that accumulation 
of merit, he enjoys divine bliss which excel others in the ten respects. When he is reborn as 
a human being, he wins the mark of his level feet resembling golden footwear. As he has 
won that mark, he is able to stand up and walk on steadíastly; nobody else, whether a 
human or a deva or Brahmã, can move him or make him unsteady. The merits also give 
him the subsequent effect: he is unshaken by such internal deíiling enemies as greed, hate 
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and delusion and also by two external kinds: those who oppose him openly and those who 
do so but not openly.) 

Herein, the aggregate of his past meritorious deeds done so íirmly and resolutely that 
nobody else can check and destroy them is (1) kamma. The State of the level soles of the 
feet marking his acts of merit is (3) lakkhana. His ability to stand up and walk on 
steadíastly as the immediate effect of his meritorious acts is (2) kamma-sarikkhaka. The 
ability inherent in the mark, íorming the effect, agrees thus with the power inherent in the 
meritorious act serving as the cause; such corresponding nature is called kamma-sarikkhaka 
(the nature of agreement with kamma). Just as carrying a vessel full of water means 
carrying the water in it, even so, speaking of a sign with power signiíies speaking of that 
very power. Thereíore, the exposition of lakkhaụa and the exposition of kamma-sarikkhaka 
are found similar to each other in the commentary on the Lakkhana Sutta in the Pãthika- 
vagga Atthakathã. The undisturbed and determined effort, put in performing good works in 
the past existences, brings the Bodhisatta not only the mark of the level soles but, as if it 
were not enough, also brings him the remote and subsequent effect, which is the ability to 
remain unharmed and undisturbed by his foes within and without; this subsequent and 
remote effect is (4) lakkhanãnisamsa. 

(Now with reíerence to the Bodhisatta's major signs, those causal deeds of the past and 
other things will be described brieHy as stated in the Lakkhana Sutta, Text or otherwise, in 
a language easy to read and note.) 

(1) The Level Soles 

The Bodhisatta had performed extraordinary acts of merit in his numerous past 
existences, so íirmly and resolutely that nobody else could check and destroy them. On 
account of those meritorious acts, he enjoyed divine bliss in the deva-world, excelling other 
devas in ten respects: longevity, beauty, happiness, authority, retinue, abundance of divine 
sense objects, such as sight, sound, smell, taste and touch. Reborn again in the human 
world, he acquired the major mark of “the level soles of feet like golden Footwear.” 
Because he was endovved with that mark, had he remained a householder, he would have 
become a Universal Monarch (Cakkavatti) possessing the seven treasures and ruling the 
four continents as he did in the life of Mahasudassana Cakkavatti. As the subsequent effect, 
he would also have enjoyed the immunity from harm done to him by any human foes. On 
renouncing the world, as in his last existence as Prince Siddhattha, he attained Omniscience 
and became a Períectly Self-Enlightened One, Chieí of the Three Worlds. As the 
subsequent effect, his beneíits could not be stopped, harmed or endangered by the 
hostilities brought by internal deíiling enemies, such as greed, hate and delusion, and by 
external ones, be he an ascetic, a brahmin, a deva, a mãra or a Brahmã, who opposed him 
openly or not openly. 

(Here the author reproduces for the readers to learn by heart the verses composed 
by one Sayadavv u Ghosita of Mandalay South. The theme of the prayer is the 
thirty-two signs of a Great Man. Here the verses describe the íirst sign. Each of the 
remaining verses similarly follows a paragraph in prose by the author.) 

(2) The Hundred and Eight Circles with Figures on The Soles 

In his numerous past existences, the Bodhisatta rendered Service for the welfare of 
beings. He had driven away fear from those who were írightened. He had períormed dãna 
together with supplementary giíts. (For example, when he gave away robes and garments in 
particular, he also oíTered alms-food as supplementary giíts to the recipients; he also gave 
them seats, honoured them with flowers and períumes and provided them with drink. 
Thereaíter he took upon himselí the precepts and expressed his wish to attain the boon of 
Omniscience. Then only did he distribute the robes and garments most respectíully. In this 
way the Bodhisatta gave the main gift with extra ones.) As a result, corresponding to such 
acts of merit, he enjoyed divine bliss which surpassed other devas in the ten respects, as 
has been mentioned above. Reborn a human being, he acquired the No. 2 major mark of 
“the íigures in circles on the soles of his feet”. Because he was endowed with that mark, 
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had he remained a householder, he would have become a Universal Monarch and would 
also have won great suite of retinue consisting of brahmins, men of wealth, etc. On 
renouncing the world, as in his last birth as Prince Siddhattha, he became an Omniscient 
Buddha and his great retinue was composed of monks, nuns, male and female lay devotees, 
devas, humans, asuras, nãgas and gandhabbas. 

Herein, such meritorious act of dãna completed with additional gifts in his numerous past 
existences was (1) kamma. The períection in all respects of the sole-figures as if they were 
indicating, “Let devas and humans know that the Bodhisatta had períormed meritorious act 
of dãna completed with additional gifts” was (2) kamma-sarikkhaka. The sole mark was (3) 
lahhhana. The great suite was (4) ỉakkhanãnisamsa. 

(3) The Projecting Heels, Long Fingers and Toes and Từe Upright Body 

In his numerous past existences, the Bodhisatta abstained from taking life. Never had he 
caught hold of a weapon with intent to kill. He had lived with loving-kindness and 
compassion, providing saíeguard for the wellbeing of all others. As a result, corresponding 
to such acts of merit, he enjoyed divine bliss which surpassed that of other devas in ten 
respect. Reborn a human being, he acquired the three major marks: the No. 3 mark of “the 
projecting heels”, the No. 4 mark of “the long and tapering íingers and toes”, and the No. 
15 mark of “the upright body” like that of a Brahmã. Because he was endowed with these 
three marks, had he remained a householder, he would have become a Universal Monarch 
and he would have lived long till the end of his life span as no one could do harm to his 
life (or kill him). On renouncing the world, as in his last birth as Prince Siddhattha, he 
became an Omniscient Buddha and he lived long until he had covered four-fifths of his life 
span as no one, be he an ascetic, a brahmin, a deva, a mãra , or a Brahmã could threaten his 
life (or could kill him). 

The Four Inviolable Assets of A Buddha 

There are four assets of a Buddha that cannot be violated by others. They are: 


or, 


(1) the four requisites meant for and brought to Him, 

(2) His life, 

(3) His marks, and 

(4) His rays 

— Buddhavamsa Atthakathã. Vol. 2 — 

(1) The material gain of the four requisites brought to Him, 

(2) Hisliíe, 

(3) His eighty minor marks and his body rays, (the light of the moon, of the sun 
and of devas and Brahmãs could not outshine or disturb the rays from his 
body), and 

(4) His Omniscience. 

— Vinaya Pãrãjika-kanda Atthakathã, Vol.l — 
The Kamma, Kamma-sarikkhaka, etc, of The Aíoresaid Mark 


With reíerence to the above three marks, (1) kamma was the abstention from the wrong 
doing of killing, (2) kamma-sarikkhaka was the ability of the length and shape of the heels, 
íingers and toes and the uprightness of the body. To make it more explicit: those, who are 
bent on killing, approach their victim by tiptoeing lest the sound of their íootsteps should 
be heard. Consequently, when they become human beings again, some of them have their 
feet curved inwardly like a bow; some of them have their feet curved outwardly; some of 
their feet with a curve in each sole; some have bandy toes; and others bandy heels; as if all 
those deíormed shapes were to disclose, saying: “Let people know about our act of killing 
that involves tiptoeing.” But the Bodhisatta had the mark of long heels as if they were to 
disclose saying: “Let people know about my non-commission of killing that involved 
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tiptoeing.” Similarly, those, who desire to kill, approach their victim by bending their 
bodies, lest they should be seen by others. Consequently, when they become human beings 
again, some are hunchbacked, some are squat, some are crippled, as if all these deíormed 
shapes were to disclose, saying: “Let people know about my commission of killing that 
involves body bending.” The Bodhisatta, however, had an upright body like that of a 
Brahmã, a mark of a Great Man, as if it were to disclose, saying: “Let people know about 
my non-commission of killing that involves body-bending.” Similarly, those, who desire to 
kill, catch hold of a weapon, say a Club, and put their victim to death. Consequently, when 
they become human beings again, they have shorts hands, curved íingers, or have no 
visible íingers, as they look conjoined with one another and level with the palms as if they 
were to disclose, saying: “Let people know about their evil.” In contrast with them, the 
Bodhisatta had a long and beautiíul íingers, a mark of a Great Man, as if it were to 
indicate, saying: “Let devas and humans know” that he had no experience of killing with a 
Club in the grip of his hand. The ability of those marks to assure his long life was kamma- 
sarikkhaka. These three major marks, i.e. the projection of the heels, the length of the 
íingers and toes, and the straightness of the body, are (3) lakkhana. His life lived to the full 
span was (4) lakkhanãnỉsamsa. 

(4) The Fullness of The Flesh at Seven Places of The Body 

In his numerous past existences, the Bodhisatta gave delicious food, such as cakes, 
meals, butter-oil, milk-rice, etc. As a result, corresponding to such acts of merit, he enjoyed 
divine bliss. Reborn a human being, he acquired the No. 16 major mark of “the íullness of 
the riesh at the seven places of his body”, namely, the two insteps, the two backs of the 
palms, the two shoulders and the neck. Because he was endowed with that mark, had he 
remained a householder, he would have become a Universal Monarch. On renouncing the 
world, he became an Omniscient Buddha and he received plenty of delicious food, both 
solid and liquid, to eat. 

Herein, such a meritorious act of oííering choice food over the period of a hundred 
thousand aeons was (1) kamma. The occurrence of the íullness of the flesh at the seven 
places of the body, as if it were to disclose, saying: “Let devas and humans know” that the 
Bodhisatta had done the meritorious deeds of giving choice food, etc. in his past lives and 
its being the cause of abundant gains in that very life was (2) kamma-sarỉkkhaka. The 
íullness of the flesh at the seven places of the body was (3) lakkhana. The acquisition of 
much choice food was (4) lakkhanãnisamsa. 

(5) The Soft Hands and Feet and Theừ Likeness of A Net 

In his numerous past existences, the Bodhisatta helped many with the four objects of 
support ( saúgaha vatthùỷ 8 . Those who are pleased with the gifts, which he had helped 
them by giving ( dãna)\ those who were in need of a pleasant speech, which he had helped 
them with sweet words ( piyavãcã ), another sangaha vatthu; those who desired a beneíicial 
talk, he had helped them with a beneíicial talk or action ( atthacariyã ), a (third) sangaha 
vatthu, by advising them: “This should be done.”, “This should not be done.”, “A man of 
this nature should be associated with.”, “A man of this nature should not be associated 
with.’’, and so on. Those, who were happy to be treated on equal terms whether in weal or 
in woe, he had helped them with a sense of equality (samãnattatđ), a (íourth) sangaha 
vatthu. As a result, corresponding to such acts of merit, he enjoyed divine bliss. Reborn a 
human being, he acquired the No. 5 major mark of “the soft hands and feet” as well as the 
No. 6 major mark of “their having likeness of a golden net”. 

Because he was endowed with these two marks, had he remained a householder, he would 
have become a Universal Monarch. On renouncing the world, he became an Omniscient 
Buddha and he had a suite at his Service, as if it were properly held and collectively placed 


28. Objects of support (sarìgaha vatthu ): reíer to Chapter VU: What are the íactors for 

accomplishing the PãramTs: (a) extinction of self-love . Previously it is translated ways of 

gaining íriendship, pg 89, ibid. 
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in his hand. 

Herein, such meritorious acts of helping many through the fourfold sangaha vatthu in his 
numerous past existences were (1) kamma. Those, who used not to do so, have rough hands 
and feet and uneven fingers and toes. The Bodhisatta, however, had soft and tender hands 
and feet; his íingers and toes were even like that of a golden net in order to let devas and 
humans know of his help given to many through the fourfold saúgaha vatthu in his past 
lives. The quality of the soítness of the hands and feet and also of the evenness of the 
íingers and toes was (2) kamma-sarikkhaka. The quality of the soft hands and feet and of 
the even íingers and toes was (3) lakkhaụa. The gain of the suite properly held and 
collectively placed, so to speak, in his hand was (4) lakkhanãnisamsa. 

(6) The High Ankles and The Curling-up Body Haừ 

In his numerous past existences, the Bodhisatta abstained from írivolous talks. He had 
given religious talks which are beneíicial here as well as hereaíter. He had made only 
Dhamma-speeches concerning the ten acts of merit leading to emancipation from sarhsãra. 
By delivering to a large number of people religious sermons that would raise them to 
higher stages of prosperity with the ten deeds of merit, he had given the gift of Dhamma. 
As a result, corresponding to such acts of merit, he enjoyed divine bliss. Reborn a human 
being, he acquired the No. 7 major mark of “the slightly higher dust-free ankles” and the 
No. 4 major mark of “the body-hair with its tips curling upwards”. Because he was 
endowed with these two marks, had he remained a householder, he would have become a 
Universal Monarch and would be superior to others. On renouncing the world, as in his life 
as Prince Siddhattha, he became an Omniscient Buddha and reached the top, excelling all 
other beings in pre-eminence. 

Herein, such a meritorious act of delivering Dhamma-sermons that lead to higher stages 
was (1) kamma. Those, who used not to do so, ha ve low ankles and stooping downy hair, 
as if they were to disclose, saying: “Let people know” about their lai lu re to speak of the 
Dhamma The Bodhisatta, however, was endowed with these two marks, namely, the high 
ankles and the curling up body-hair, as if they were to disclose, saying: “Let devas and 
humans know” that he had given discourses that would raise them to higher spiritual 
positions. Thereíore, the ability of these two marks to indicate thus was (2) kamma- 
sarikkhaka. The two marks were (3) lakkhana. The Bodhisatta's being above all others in 
rank was (4) ỉakkhanãnisamsa. 

(7) The Eni-like Round Legs 

In his numerous past existences, the Bodhisatta seriously and promptly taught his close 
pupils who had come to him for education. He had taught them in such a way that they 
might learn and train quickly and without trouble; he had instructed them in diííerent arts 
and craíts, in various modes of moral conduct(caraạa), such as the Five Precepts, the Ten 
Precepts and the Pãtimokkha as well as on the doctrines such as Kammasakatã (the truth 
that everybody has kamma as his or her own property). In his teaching, he had never held 
back anything for his own sake. As a result, corresponding to such acts of merit, he 
enjoyed divine bliss. Reborn a human being, he acquired the No. 8 major mark of “the legs 
round and full, lengthy and comely, like those of an antelope called enĩ (or like husk of 
paddy)”. 

Because he was endowed with this mark, had he remained a householder, he would have 
become a Universal Monarch and he would have obtained all royal paraphernalia both 
animate and inanimate. On renouncing the world, he becarne an Omniscient Buddha and he 
possessed the requisites of a monk íully and rapidly. 

Herein, such a meritorious act of serious and prompt teaching of arts and craíts, etc. in 
his numerous past existences were (1) kamma. Those who did not teach their pupils 
seriously and promptly but used to waste their time by asking them to wait upon them 
respectíully, or by sending them on errands, and thus making them weary, have their calves 
which are bulging at the back of the leg as though the muscles were cut off on the other 
side. In contrast, the Bodhisatta's calves were high and round as if they were to disclose, 
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saying: “Let devas and humans know about his serious and prompt teaching, which is 
withoi. 1 t holding back anything for his own sake. The ability of that particular mark to 
disclose thus was (2) kamma-sarikkhaka. The calves of that beauty were (3) lakkhaụa. The 
rapid possession of the appropriate requisites was (4) lakkhanãnisarhsa. 

(8) The Smooth Skin 

In his numerous past existences, the Bodhisatta approached wise ascetics and brahmins 
and discussed with them questioning: “Venerable Sirs, what is merit?”, “What is demerit?”; 
“What is íaulty?”, “What 1S not íaulty?”; “What should be followed?”; “What should not be 
followed?”; “What when done leads to lasting sorrow?” and “What when done leads to 
lasting happiness?” As a result, corresponding to such acts of merit, he enjoyed divine 
bliss. Reborn a human being, he acquired the No. 12 major mark of “the smooth skin”. 
Because he was endowed with this mark, had he remained a householder, he would have 
become a Universal Monarch and a great wise man. Among those, who enjoy sensual 
pleasures, there would have been none equal to him or higher than him in wisdom. On 
renouncing the world, as in his last birth as Prince Siddhattha, he became an Omniscient 
Buddha with great wisdom. He possessed puthu-pannã, knowledge of the aggregates, the 
sense-spheres, the elements, etc; hãsa-pannã , knowledge born together with zest and joy, 
javana-pannã, knowledge of swift occurrence; tỉkkha-pannã, knowledge that quickly 
eradicates deíilements; and nibbedhika-pannã, knowledge that penetrates the impenetrable 
mass of greed, hate and delusion; as the subsequent effect, he was endowed with 
intelligence higher than that of others. 

(Here the author's analysis of this particular major mark as to its kamma, etc. is 
missing. But it may not be diííicult for the reader to make his or her own.) 

(9) The Yellow and Bright Complexion Like Gold 

In his numerous past existences, the Bodhisatta showed very little anger. If there were in 
him anger at all, he quickly quenched it. He also display little anxiety. Though someone 
should speak to him angrily, he was absolutely free of hate, anger, aversion, disturbance or 
grudge. Besides, he donated fine clothing, robes and coverlets to people. As a result, 
corresponding to such acts of merit, he enjoyed divine bliss. Reborn a human being, he 
acquired the No. 11 major mark of “the yellow, bright skin like that of pure gold of singĩ- 
nikkha ”. Because he was endowed with that mark, had he remained a householder, he 
would have become a Universal Monarch. On renouncing the world, he became an 
Omniscient Buddha and he quickly obtained fine clothings, robes and coverlets. 

Herein, such a State of his being free of anger and such acts of distribution fine clothings, 
robes and coverlets in his numerous past existences were (1) kamma. The complexion of a 
person in anger lacks serenity; his or her face is terribly ugly. There is no adornment like 
clothing in the world. Thereíore, those who used to show anger and not used to give 
clothings, robes and coverlets are not good looking, as if they were to disclose their íormer 
ills. The face of one who does not lose temper is beautiíul; his or her complexion is serene. 
There are four ways for beings to acquire beauty and splendour: 

(1) giving alms-food in the past existences, 

(2) giving clothing in the past existences, 

(3) giving Service by cleaning with a broom, and 

(4) showing no anger. 

All these four requirements, the Bodhisatta had íulíilled in his countless íormer lives. He 
thereíore, acquired the No. 11 major mark of the yellow skin. Thereíore, the bright yellow 
complexion comparable with the colour of singĩ-nikkha gold and which, so to speak, 
iníormed devas and humans of his íulíilment of the four requirements was (2) kamma- 
sarikkhaka. The golden skin was (3) lakkhaụa. The gain of fine clothing etc. was (4) 
lakkhanănisarhsa. 
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(10) The Male Organ concealed in A Sheath 

In his numerous past existences, the Bodhisatta brought about reunion in amity to those 
relatives and íriends who had been long separated; he had created harmony between 
estranged mother and son, between estranged íather and son, among estranged brothers, 
between estranged brothers and sisters and among estranged sisters. He rejoiced in the 
harmony thus caused by him. As a result, corresponding to such acts of merit, he enjoyed 
divine bliss. Reborn a human being, he acquired the No. 10 major mark of “the male organ 
concealed in a sheath”, like that of a Chaddanta Elephant King. Because he was endowed 
with that mark, had he remained a householder, he would have become a Universal 
Monarch and vvould have begot thousands of brave scions who were able to crush enemy 
íorees. On renouncing the world, he became an Omniscient Buddha and gathered thousands 
of sons in his noble disciples who were capable of crushing enemy íorces of deíilements. 

Herein, his meritorious períormance of bringing about unity among relatives in the 
numerous past existences was (1) kamma. When kinsmen are United, one overlooks 
another's íault. Even when they are at quarrel, they do not like let others know of the 
wrong done by a man of their blood. If one were to say: “This is his íault,” they would rise 
up and reíute, “Who has seen that? Who has heard of that? There is nobody among us who 
would have done such a misdeed!” In this way, they all would give cover to his íault. It 
may be said that the Bodhisatta had disregarded such a íault and thereby brought about 
unity to his kith and kin. Thereíore, the male organ in a sheath that was indicative to other 
of his past deed of bringing unity to his relatives by preventing their íault from being seen 
so that they may live in happiness was (2) kamma-sarikkhaka. The male organ thus 
concealed in a sheath was (3) ỉakkhana. The gaining of thousands of son-like noble 
disciples was (4) lakkhanãnisarhsa. 

(11) The Symmetrically Proportioned Body and The Long Palms that could touch The 

Knees without stooping 

In his numerous past existences, the Bodhisatta gave honour to members of his retinue 
aíter personally scrutinizing their virtues and qualities. Only when he had known their 
qualiíications did he show his appreciation to them according to their merit, deciding: 
“This man deserves this much of reward.” “This man is worthy of this amount of revvard.” 
The Bodhisatta honoured a man íairly and honestly according to what he deserved. As a 
result, corresponding to such act of merit, he enjoyed divine bliss. Reborn a human being, 
he acquired the No. 19 major mark of “the symmetrically proportioned body (round and 
beautiíul) like the circular spread of a banyan tree” and the No. 9 major mark of the “long 
palms which can touch the knees while standing without stooping.” Because he was 
endowed with these two marks, had he remained a householder, he would have become a 
Universal Monarch; and he would have had abundance of bliss and wealth, such as gems, 
gold, silver, useíul objects, treasure-houses and granaries. On renouncing the world, he 
became an Omniscient Buddha and he owned abundance of the wealth of the pious: íaith 
(saddhã), morality (sĩìà), knowledge ( sutỉ ), sacriíice ( cãga ), wisdom (pannă), shame (/í ÚT) 
and dread ( ottappa ) of doing evil. 

Herein, his honour shown according to one's value was (1) kamma. The equal length of 
his stretched out arms and height and the equal measurement of the upper part and the 
lower part of his body in accordance with his períormance were (2) kamma-sarikkha. His 
body like a round banyan tree, and its upper and lower parts being of equal measurement 
were (3) ỉakkharta. His abundance of seveníold wealth of the pious was (4) ỉakkhanã- 
nisarhsa. 

(12) The Well-developed Body, The Back without The Spinal Furrow in The Middle and 

The Round Neck 

In his numerous past existences, the Bodhisatta wished for the welfare of the multitude. 
He had wished for the saíety of the people's four modes of happiness. He had done a lot of 
contemplation: “How could these beings prosper through saddhấ!”, “How could they 
prosper through sĩìa, observing the Five Precepts or the Ten Precepts?”, “How could they 
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prosper through su ta. following the advice of the wise and pious?”, “How could they 
prosper through cãga, giving up (what they own)?”, “How could they prosper through 
paiĩnã, the truth and knowledge that all beings have their kamma as their own property?”, 
“How could they progress in terms of wealth and paddy, íield and land, bipeds and 
quadrupeds, children and wives, servants and employees, relatives and ữiends?” As a 
result, corresponding to such acts of merit, he enjoyed divine bliss. Reborn a human being, 
he acquired the three major marks, namely, the No. 17 mark of “the full and well- 
developed body like a lion's íront portion”, the No. 18 mark of “the well-developed back 
of the body extending from the waist to the neck like a golden plank without any trace of 
the spinal furrow”, the No. 20 mark of “the proportionate and round neck”. Because he was 
endowed with these three major marks, had he remained a householder, he would have 
become a Universal Monarch and he would have obtained royal paraphernalia and his 
blissíul life would never have diminished. On renouncing the world, he became an 
Omniscient Buddha and his mundane and supra-mundane virtues, such as saddhã, sTÌa, suta, 
cãga, pannũ, etc., never decreased. 

Herein, his wish for the welfare of the multitude was (1) kamma. The íullness, roundness 
and development of the body, of the back and of the neck as if they were indicative of his 
wish for the prosperity of others was (2) kamma-sarikhaka; the íullness, round and 
development of the body, the back and the neck were (3) ỉakkhana. The non-decrease of 
his wealth both mundane and supra-mundane was (4) kammãnisarhsa. 

(13) The Seven Thousand Capillaries at The Throat 

In his numerous past existences, the Bodhisatta had never hurt other beings with his 
hands, with a stone, a stick, a sword or with any other weapon. As a result, corresponding 
to such acts of merit, he enjoyed divine bliss. Reborn a human being, he acquired the No. 
21 major mark of “the seven thousand capillaries occurring at the throat and diííusing 
throughout the body the taste of the food, be it as small as a grain of sesame.” Because he 
was endowed with this major mark, had he remained a householder, he would have becorne 
a Universal Monarch. On renouncing the world, he becarne an Omniscient Buddha and his 
ailments were few and far between. 

Herein, his meritorious períormance of reíraining from hurting beings was (1) kamma. 
He who has been hít by another with hands, etc. will have bruise and blood clot on the 
spot his body which has been hit, from which suppuration and more suííering would occur. 
As for the Bodhisatta, as if they were clearly indicative of his past, observance of non- 
violence towards others, an act of merit that would result in good health, he acquired the 
mark of the capillaries at the throat. Such an irregularity of the capillaries for taste lying 
upright was (2) kamma-sarikhaka; the upright capillaries at his throat were (3) ìakkhana. 
His good health was (4) kammãnisamsa. 

The capillaries distribute the taste all over his body, even if it is of the food as tiny as a 
grain of sesame. His digestive power was neither too high nor too low but just right to 
digest whatever is eaten: Thereíore, the Bodhisatta's health was better than that of others. 

(14) The Clear Blue Eyes and The Soft Eyelashes 

In his numerous past existences, the Bodhisatta had never angrily looked at others with 
his eyes protruding like those of a lobster. Never had he, in anger, looked sideways at 
another person. When that person angrily looked at him, he simply closed his eyes. Only 
when that person looked the other way round did he glance at him or her with a loving and 
sober heart but never with a hateíul one. As a result, corresponding to such acts of merit, 
he enjoyed divine bliss. Reborn a human being, he acquired the No. 29 major mark of “the 
very clear blue eyes” and the No. 30 mark of “the soft and tender eyelashes, like a newly 
born calf.” Because he was endowed with these marks, had he remained a householder, he 
would have become a Universal Monarch. On renouncing the world, he became an 
Omniscient Buddha and he was looked upon by beings, as such devas, humans and 
Brahmãs, lovingly and trustingly. 

Herein, his viewing of other beings with loving eyes in the countless past existences was 
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(1) kamma. Those angry ones, who look sideways or frown at somebody else, ha ve their 
eyes set in that manner. Those, who look at others in an affectionate and respectíul manner, 
have their eyes serene in five ways of beauty. The Bodhisatta was endowed with the eyes, 
blue and clear; the eyelashes, soft and curling up, as if they were indicative of his 
affectionate, respectíul glances in the past: all this was (2) kamma-sarikhaka. The 
extremely clear blue eyes and the extremely soft curling-up eyelashes were (3) ìakkhana. 
The love and respect shown to him by other beings was (4) kammãnisarhsa. 

(15) The Thin Layer of Flesh on The Forehead 

In his numerous past existences, the Bodhisatta led group performance of good physical 
practices, good verbal practices, good mental practises, alms-giving, moral observances, 
íasting, Service to parents, etc. As a result, corresponding to such acts of merit, he enjoyed 
divine bliss. Reborn a human being, he acquired the No.32 major mark of “the thin layer of 
flesh that appeared by nature, like a gold headband on the íorehead.” Because he was 
endowed with this mark, had he remained a householder, he would have become a 
Universal Monarch. On renouncing the world, he became an Omniscient Buddha and he 
gained a large number of beings as his followers or he became leader of them all. 

Herein, his meritorious act of giving leadership to others in the group períormance of 
good deeds was (1) kamma. He who gives leadership to a períormance of good deeds, such 
as giving in charity, etc. never wears a sad face in the gathering, instead, he moves about 
among the people with his head upright without fear but with joy and satisíaction. He also 
has a large number of followers. The Bodhisatta, in his many previous births, had given 
guidance in doing all acts of merit. In order to make devas and humans know of this, the 
Bodhisatta was born with the thin layer of flesh on his íorehead (or the full round head); 
thereíore, the ability of the thin layer of ílesh (or, the full round head) to let others know 
of those past meritorious act was (2) kamma-sarikhaka, The thin layer of flesh (or, of the 
full round head) was (3) lakkhana. The large numbers of beings immediately following 
after him was (4) ỉakkhanãnisarhsa. 

(16) The Body-haừ and The Hair betvveen The Two Eyebrows 

In his numerous past existences, the Bodhisatta abstained from telling lies ( musãvãda ); he 
had told what was true; (with no insertion of íalsehood,) his íirst truthíul words had agreed 
with his last; he had been of firm speech; he had spoken reliable words which people trust 
and reíerred to. As a result, corresponding to such act of merit, he enjoyed divine bliss. 
Reborn a human being, he acquired the No. 13 major mark of “the body hair, each in one 
pore of the skin” and the No. 31 major mark of “the hair between the two eyebrows”. 
Because he was endowed with these two major marks, had he remained a householder, he 
would have become a Universal Monarch. On renouncing the world, he became an 
Omniscient Buddha and he had his wishes íulíilled by many. 

Herein, his meritorious act of speaking only what was true in his numerous past 
existences was (1) kamma. The ability of his body-hair, each grovving in one pore of the 
skin and of his hair that strangely grew between the eyebrows to disclose his acts of 
speaking the truth was (2) kamma-sarikhaka. The body hair and the hair betvveen the 
eyebrows were (3) ìakkhana. The fulfilment of his wishes by many was (4) 
lakkhanãnisarhsa. 

(17) The Forty Teeth and Theứ State of touching One Another 

In his numerous past existences, the Bodhisatta abstained from any mischievous speech 
that would cease íriendship among people; he had brought harmony to those who were 
separated; he had helped maintain unity of those who were United; he had taken delight in 
unity among íriends; he had been very pleased to see or hear of those in unity; he had 
spoken only what would create unity of íriends, As a result, corresponding to such acts of 
merit, he enjoyed divine bliss. Reborn a human being, he acquữed the No. 23 major mark 
of “the teeth numbering exactly íorty” and the No. 25 major mark of “the teeth touching 
one another with no space in between.” Because he was endowed with these two marks, 
had he remained a householder, he would have become a Universal Monarch. On 
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renouncing the world, he became an Omniscient Buddha and he gained followers whose 
unity could not be destroyed by others. 

Herein, his abstention, in his numerous past lives, from mischievous talks (pisuna-vãcã) 
and his speech that would create unity were (1) kamma. Those who used to speak 
mischievous words, ha ve no complete set of forty teeth, and they have their teeth with 
gaps, for they destroy unity of others and separate them. The Bodhisatta, however, had 
forty teeth and they were touching one another as if to tell devas and humans of his 
abstention from mischievous words in his countless íormer lives in samsãra. Thereíore, the 
ability of his teeth to be indicative of his said abstention was (2) kamma-sarỉkhaka. The 
complete set of forty teeth and the absence of gaps in them possessing the very ability were 

(3) lakkhana. His gaining of followers whose unity could not be destroyed by others was 

(4) lakkhanãnisarhsa. 

(18) The Long Tongue and The Voice with Qualities like A Brahmấs 

In his numerous past existences, the Bodhisatta abstained from speaking harsh and 
abusive words; he had spoken only what was polite, íaultless, pleasing and appealing to the 
hearts of many. As a result, corresponding to such acts of merit, he enjoyed divine bliss. 
Reborn a human being, he acquired the No. 27 major mark of “the long, flat and tender 
tongue” and the No. 28 major mark of “the voice having eight qualities like a Brahmấs.” 
Because he was endowed with these two marks, had he remained a householder, he would 
have become a Universal Monarch. On renouncing the world, he became an Omniscient 
Buddha and his words were eííective, iníluential and authoritative. 

Herein, his abstention from harsh and abusive words ipharusa-vãcã ) and his speaking 
only sweet, pleasant and polite words in his numerous past existences in sarhsãra were (1) 
kamma. Those who used to indulge in harsh and abusive terms have their tongues íaulty 
with thickness, droopiness and a slit so that others may know of their indulgence in bad 
language by twisting their tongues. The Bodhisatta, however, had the primary beneíit of 
having his tongue long, flat and tender so that devas and humans might know that he had 
never uttered such bad language but had spoken what was sweet, pleasant and polite. 
Those, who used to speak abusive language, have their voice cracked, rough or íaulty in 
other ways so that many might know of their swearing in a cracked, rough voice. The 
Bodhisatta had the beneíits of having a voice of eight qualities, as if they were to tell “Let 
devas and human know” of his abstention in his numerous past existences in sarhsăra from 
cursing, a cause for a cracked, rough voice. Thereíore, the length, ílatness and tenderness 
of the tongue and the completeness of his tongue with the eight qualities were (2) kamma- 
sarikkhaka. The long, flat and tender tongue and the voice complete with the eight qualities 
were (3) lakkhana. The obedience shown to his word by devas and humans and his verbal 
effectiveness, inHuence and authority were (4) lakkhanãnisarhsa. 

(19) The Lion-like Chin 

In his numerous past existences, the Bodhisatta abstained from írivolous talks that were 
like unsuccessíul paddy lacking substance. He had spoken what was right and suitable for 
the occasion; he had talked beneíicially, truthíully, and with reíerence to the Dhamma, and 
advised in accordance with discipline. He had uttered solemnly what was meaningíul with 
evidence as in judicial proceedings, worthy of keeping in the casket-like hearts of all 
hearers. As a result, corresponding to such acts of merit, he enjoyed divine bliss. Reborn a 
human being, he acquired the No. 22 major mark of the “well developed chín (suggestive 
of his imminent smile) like that of a lion.” Because he was endowed with this major mark, 
had he remained a householder, he would have become a Universal Monarch. On 
renouncing the world, he became an Omniscient Buddha and he was invulnerable to attacks 
by his enemies within and without. 

Herein, his abstention from ữivolous talks ( sampha-paìapa ) was (1) kamma. Those, who 
used to talk about íoolish things, have their chins concave, crooked or in any other 
unseemly shape so that many might know that they had spoken insubstantial language with 
their jaws moving. The Bodhisatta, however, had well developed jaws so that devas and 
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humans might know of his abstention from íri volous talks and of his practice of speaking 
only what was íruitíul. Thereíore, the ability of the development of the jaws to disclose his 
practice of speaking, in the past, what was íruitíul was (2) kamma-sarikkhaka. The 
developed jaws with that ability was (3) ìakkhana. His invulnerability against any of his 
enemies whether within or without was (4) lakkhanãnisamsa. 

(20) The Proportionately Set Teeth and The Four White Pointed Teeth 

In his numerous past existences, the Bodhisatta abstained from wrong livelihood but had 
earned his living by clean trade; he had avoided various dishonest method, such as 
deceptive scales, deceptive baskets, deceptive coins; such as being unethical by taking 
bribes, immoral persuasion by cheating; convincing others with imitations; such as violence 
by cutting hands and legs, by taking life, by binding, plundering, destroying towns and 
villages. As a result, corresponding to such acts of merit, he enjoyed divine bliss. Reborn a 
human being, he acquired the two major marks: the No. 24 mark of “the proportionate set 
of teeth” and the No. 26 mark of “the four pointed teeth as white and brilliant as the 
morning star”. Because he was endowed with these two marks, had he remained a 
householder, he would have become a Universal Monarch. On renouncing the world, he 
became an Omniscient Buddha and he gained hosts of followers and attendants. 

Herein, his pure livelihood in his numerous past existences was (1) kamma. Those, who 
used to have impure livelihood, possess no proportionately set teeth, upper or lower, inside 
or outside; and their four pointed teeth are dirty so that many might know of their 
misdeeds. The Bodhisatta, however, had even teeth and four pointed ones, which were very 
brilliantly white as if they were to disclose, saying: “Let devas and humans know” of his 
pure livelihood, maintained throughout his countless past existences in samsãra. Thereíore, 
the evenness of his teeth and the brilliant whiteness of the four pointed teeth that disclosed 
his purity of livelihood in his countless past lives in samsãra were (2) kamma-sarikkhaka. 
The even teeth and the white pointed ones were (3) ỉakkhaụa. The hosts of followers and 
attendants were (4) lakkhanãnisamsa. 

(Here is given the Sayadavv u Ghesita's last verse-prayer with reíerence to the íorty teeth 
and the four pointed ones, followed by the concluding stanza. Also for the benefit of the 
reader in Myanmar: a shorter poetical, composition about the 32 Major Marks and the 
Buddha’s past kamma as their causes, by the Mahã Visuddhãrãma Sayadavv is added. This, 
too, we propose to leave untranslated.] 
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SYNOPSIS of the original six volumes, eight books of the Great Chronicle of Buddhas. 

Volume One Part One (Chapter I to VI): SUMEDHA the íuture Buddha, His 
Renunciation, the Prophecy, Reílections on Períections, elaborate expositions on Pãramĩs. 

Volume One Part Two (Chapter VII to IX); Chronicle of Twenty-four Buddhas 
Dĩpankarã Buddha to Kassapa Buddha; íuture Buddha Gotama receiving Prophesy. 

Volume Two (Chapter 1 to Chapter 15): Beginning of Buddha Ratana: From Conception 
of the Bodhisatta to attainment of Buddhahood, and events during the lst rains-retreat. 

Volume Three (Chapter 16 to 27): Events from the 2nd rains-retreat to the 9th. 

Volume Four (Chapter 28 to Chapter 37): Events from the 9th rains-retreat to the 20th. 

Volume Five (Chapter 38 to Chapter 42): Events from 21st rains-retreat to Parinibbãna of 
the Buddha. End of Buddha Ratana. One chapter on Dhamma Ratana 

Volume Six Part One (Chapter 43): Sangha Ratana begins: Stories of Foremost Bhikkhus. 
Theras from the Venerable Sãriputta to the Venerable Mogharãja. 

Volume Six Part Two (Chapter 44 to Chapter 45): Sangha Ratana continues: Stories of 
Foremost Bhikkhunĩs. Therĩs from Mahãpajãpati Gotamĩ to Sihgãlakamãtu. Stories of 
Foremost lay male disciples and lay íemale disciples. Epilogue. 



In 1954, the then Prime Minister of Myanmar, ư Nu. requested Ihe 
Late Bhaddanta Vicittasãrãbhivamsa, Venerable Mingun Sayadaw, to 
compile the Mahãbuddhavamsa, being the Myanmar exposition on the 
lives of the Buddhas as related mainly ĨI1 the BuddhavarhsapãỊi Text ơí' 
the Khuddakanikaya. This compilation entitled “The Great Chronicle 
of Buddhas”, resulting in six volumes in eight books, commenced in 
1956 and ended in 1969. The work, being the author's magnum opus 
and a colossal contribution to Myanmar Buddhist literature, has been 
received with enthusiastic acclaim by members of the Sangha and the 
laity alike. 

This Chronicle made its appearance in commemoration of the 
convening of the Sixlh Buddhist Council. Il was subsequently 
translated into English by Myanmar scholars for the beneíit of the 
English speaking readers. In this present Edition, the six volumes have 
been combined into two books. 

The Chronicle vividly describes, for the beneíits of those who are 
vừtuous devotees of Buddhism, how the Buddha, the true ữiend of the 
three classes of beings, had perlormed unique, meritorious deeds 
beginning from His existence as the Hermit Sumedha. Sumcdha met 
Buddha Dĩpankara and obtained assurance from the Buddha that he 
would, in time to come, gain Supreme Enlightenment as Buddha 
Gotama (whieh is during our presenl cycle). In his quest for 
Enlightenment in the cycle of births and deaths, the Bodhisatta met the 
past twenty-four Buddhas which are described in detail. 
This book will appeal not only to the casual reader but also to Ihe 
intellectual student of Buddhism. 



